An admirable statement of the aims of the Library of Philosophy 
was provided by the first editor, the late Professor J. H. 
Muirhead, in his description of the original programme pnnted 
m Erdmann’s History of Philosophy under the date 1890. This 
was slightly modified m subsequent volumes to take the form 
of the following statement 

'The Muirhead Library of Philosophy was designed as a 
contribution to the History of Modern Philosophy under the 
heads' first of Different Schools of Thought—Sensationalist, 
Realist, Idealist, Intuitivist; secondly of different Subjects— 
Psychology, Ethics, Pohtical Philosophy, Theology While 
much had been done m England in tracing the course of evolu¬ 
tion m nature, history, economics, morals and religion, little 
had been done in tracing the development of thought on these 
subjects. Yet "the evolution of opinion is part of the whole 
evolution”. 


'By the co-operation of different writers m carrying out this 
plan it was hoped that a thoroughness and completeness of 
treatment, otherwise unattainable, might be secured. It was 
believed also that from wnters mainly British and American 
fuller consideration of English Philosophy than it had hitherto 
received might be looked for. In the earlier series of books 
containing, among others, Bosanquet’s History of Aesthetic, 
Pneiderer’s Rational Theology since Kant, Albee’s History of 
English Utilitarianism, Bonar’s Philosophy and Political 
Economy, Brett’s History of Psychology, Ritchie’s Natural 
Eights, these objects were to a large extent effected. 

'In the meantime original work of a high order was beine 
produced both in England and America by such wnters as 
Bradiey, Stout Bertrand Russell, Baldwin, Urban, Montague, 
Mid others, and a new interest m foreign works German 

atton 1 ' and I w bai1 ' whl ? h had either become classical or were 
f i t K ractm f, pub [ lc attention, had developed. The scope of the 

natS S t Ca T extended 11110 something more rnter- 
the hoS fw V S entenng ° n the flfth decade of its existence m 
betwSf S / ma y contnbute to that mutual understanding 
between countnes which is so pressing a need of the present 

pr2mg n todavinH F rofes ^ M ^head stressed is no less 
to a! d y ;, nd few wU deny that philosophy has much 
to do with enabling us to meet it, although no onef£ SS 



Muirhead himself, would regard that as the sole, or even the 
mam, object of philosophy As Professor Muirhead continues 
to lend the distinction of his name to the Library of Philosophy 
it seemed not inappropriate to allow him to recall us to these 
aims m his own words The emphasis on the history of thought 
also seemed to me very timely, and the number of important 
works promised for the Library m the very near future augur 
well for the continued fulfilment, in this and other ways, of 
the expectations of the original editor 

H D LEWIS 
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PREFACE 


Human nature is not altogether unchanging hut it does 
remain sufficiently constant to justify the study of ancient 
classics The problems of human life and destiny have not 
been superseded by the striking achievements of science and 
technology. The solutions offered, though conditioned in their 
modes of expression by their time and environment, have not 
been seriously affected by the march of scientific knowledge 
and criticism The responsibility laid on man as a rational 
being, to integrate himself, to relate the present to the past and 
the future, to live in time as well as m eternity, has become acute 
and urgent. The Upamsads, though remote m time from us, 
are not remote in thought. They disclose the working of the 
primal impulses of the human soul which rise above the differ¬ 
ences of race and of geographical position. At the core of all 
historical religions there are fundamental types of spiritual 
experience though they are expressed with different degrees of 
clarity. The Upamsads illustrate and illuminate these primary 
experiences. 


‘These are really the thoughts of all men in all ages and 
lands, they are not original with me. If they are not yours as 
much as mine, they are nothing or next to nothing,' said Walt 
Whitman The Upanisads deal with questions which arise when 
men begin to reflect seriously and attempt answers to them 
which are not very different, except m their approach and 
emphasis from what we are now inclined to accept This does 
not mean that the message of the Upanisads, which is as true 
today as ever, commits us to the different hypotheses about 
the structure of the world and the physiology of man We must 
make a distinction between the message of the Upanisads and 
their mythology The latter is liable to correction by advances 
in science Even this mythology becomes intelligible if we place 
ourselves as far as possible at the viewpoint of those who con- 
cerved it Those parts of the Upanisads which seem to us today 

te fi dl0US ar i d l lmost unmeanin g. should have had 
ue and significance at the time they were composed 

Anyone who reads the Upanisads m the original Sanskrit will 
*• c “* ta ,1 p “““a by the elevK. S 

the compelling fascination of the many utterances through 
whteh they lay bare the secret aad saLTSSs^ the 
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human soul and the Ultimate Reality When we read them, we 
cannot help being impressed by the exceptional ability, earnest¬ 
ness and ripeness of mind of those who wrestled with these 
ultimate questions These souls who tackled these problems 
remain still and will remain for all time m essential harmony 
with the highest ideals of civilisation. 

The Upamsads are the foundations on which the beliefs of 
millions of human beings, who were not much inferior to our¬ 
selves, are based Nothing is more sacred to man than his own 
history. At least as memorials of the past, the Upamsads are 
worth our attention 

A proper knowledge of the texts is an indispensable aid to 
the understanding of the Upamsads There are parts of the 
Upamsads which repel us by their repetitiveness and irrelevance 
to our needs, philosophical and religious But if we are to under¬ 
stand their ideas, we must know the atmosphere in which they 
worked We must not judge ancient writings from our standards 
We need not condemn our fathers for having been what they 
were or ourselves for bemg somewhat different from them It 
is our task to relate them to their environment, to bridge 
distances of time and space and separate the transitory from 
the permanent 

There is a danger in giving only carefully chosen extracts 
We are likely to give what is easy to read and omit what is 
difficult, or give what is agreeable to our views and omit what 
is disagreeable It is wise to study the Upamsads as a whole, 
their striking insights as well as their commonplace assumptions 
Only such a study will be historically valuable I have therefore 
given m full the classical Upamsads, those commented on or 
mentioned by Samkara The other Upamsads are of a later 
date and are sectarian in character. They represent the popular 
gods, Siva, Visnu, Sakti, as mamfestations of the Supreme 
Reality. They axe not parts of the original Veda, are of much 
later origin and are not therefore as authoritative as the 
classical Upamsads If they are all to be included, it would 
be difficult to find a Publisher for so immense a work I have 
therefore selected a few other Upamsads, some of those to 
which references are made by the great teachers, Samkara and 
Ramanuja 

In the matter of translation and interpretation, I owe a 
heavy debt, directly and indirectly, not only to the classical 
commentators but also to the modem writers who have worked 
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on the subject. I have profited by their tireless labours The 
careful reader will find, I hope, that a small advance in a few 
places at least has been made m this translation towards a 
better understanding of the texts. 

Passages in verse are not translated into rhyme as the 
padding and inverston necessary for observing a metrical 
pattern take away a great deal from the dignity and concise¬ 
ness of the original. 

It is not easy to render Sanskrit religious and philosophical 
classics into English for each language has its own charac¬ 
teristic genius. Language conveys thought as well as feeling. 
It falls short of its full power and purpose, if it fails to com¬ 
municate the emotion as fully as it conveys the idea. Words 
convey ideas but they do not always express moods In the 
Upani§ads we find harmonies of speech which excite the 
emotions and stir the soul I am afraid that it has not been 
possible for me to produce m the English translation the 
richness of melody, the warmth of spirit, the power of enchant¬ 
ment that appeals to the ear, heart and mind I have tried to 
be faithful to the originals, sometimes even at the cost of 
elegance. I have given the texts with all their nobility of 
sound and the feeling of the numinous 

For the classical Upanisads the text followed is that com¬ 
mented on by Saihkara A multitude of variant readings of the 
texts exist, some of them to be found in the famous commen¬ 
taries, others in more out of the way versions. The chief variant 
readings are mentioned in the notes As my interest is philo¬ 
sophical rather than linguistic, I have not discussed them In 
the translation, words which are omitted or understood in 
Sanskrit or are essential to complete the grammatical structure 
are inserted in brackets 


We cannot bring to the study of the Upanisads virgin minds 
which are untouched by the views of the many generations of 
scholars who have gone before us. Their influence may work 
eititer directly or indirectly. To be aware of this limitation to 
estimate rt cotrectly is of great importance in ™e “dy 5 
* exts - ^h e classical commentators represent in their 
works the great oral traditions of interpretation which have 

Ifv ^^ ent m *? le i r of careful thought he 

? * e *?® etlca ^ tra< kti° ns as they finally took shape It 
would he futile to neglect the work of the ^CentagS' as 
there are words and passages in the Upanisads of which to 
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could make little sense without the help of the commen¬ 
tators 

We do not have m the Upamsads a single well-articulated 
system of thought We find m them a number of different 
strands which could be woven together m a single whole by 
sympathetic interpretation Such an account involves the ex¬ 
pression of opinions which can always be questioned Impar¬ 
tiality does not consist m a refusal to form opinions or in a 
futile attempt to conceal them It consists in ret hinking the 
thoughts of the past, m understanding their environment, and 
m relating them to the intellectual and spiritual needs of our 
own time While we should avoid the attempt to read into the 
terms of the past the meanings of the present, we cannot 
overlook the fact that certain problems are the same in all 
ages We must keep in mind the Buddhist saying ‘Whatever 
is not adapted to such and such persons as are to be taught 
cannot be called a teaching ’ We must remain sensitive to the 
prevailing currents of thought and be prepared, as far as we 
are able, to translate the universal truth into terms intelligible 
to our audience, without distorting their meaning It would 
scarcely be possible to exaggerate the difficulty of such a task, 
but it has to be undertaken If we are able to make the seeming 
abstractions of the Upamsads flame anew with their ancient 
colour and depth, if we can make them pulsate with their old 
meaning, they will not appear to be altogether irrelevant to our 
needs, intellectual and spiritual The notes are framed m this 
spirit 

The Upamsads which base their affirmations on spiritual 
experience are invaluable for us, as the traditional props of 
faith, the infallible scripture, miracle and prophecy are no 
longer available The irreligion of our times is largely the 
product of the supremacy of religious technique over spiritual 
life The study of the Upamsads may help to restore to funda¬ 
mental things of religion that reality without which they seem 
to be meaningless 

Besides, at a time when moral aggression is compelling 
people to capitulate to queer ways of life, when vast experi¬ 
ments in social structure and political organisation are being 
made at enormous cost of life and suffering, when we stand 
perplexed and confused before the future with no clear light 
to guide our way, the power of the human soul is the only 
refuge If we resolve to be governed by it, our civilisation may 
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enter upon its most glorious epoch. There arc many 'dis- 
satisfied children of the spirit of the west,’ to use Romam 
Rolland's phrase, who are oppressed that the universality of 
her great thoughts has been defamed for ends of violent action, 
that they are trapped in a blind alley and arc savagely crushing 
each other out of existence When an old binding culture is 
being broken, when ethical standards are dissolving, when we 
are being aroused out of apathy or awakened out of uncon¬ 
sciousness, when there is in the air general ferment, inward 
stirring, cultural crisis, then a high tide of spiritual agitation 
sweeps over peoples and we sense m the horizon something 
novel, something unprecedented, the beginnings of a spiritual 
renaissance We are living in a world of freer cultural inter¬ 
course and wider world sympathies. No one can ignore his 
neighbour who is also groping in this world of sense for the 
world unseen. The task set to our generation is to reconcile 
the varying ideals of the converging cultural patterns and help 
them to sustain and support rather than combat and destroy 
one another. By this process they are transformed from within 
and the forms that separate them will lose their exclusivist 
meaning and signify only that unity with their own origins and 
inspirations 


The study of the sacred books of religions other than one's 
own is essential for speeding up this process. Students of Chris¬ 
tian religion and theology, especially those who wish to make 
Indian Christian thought not merely 'geographically’ but 
'organically' Indian, should understand their great heritage 
which is contained m the Upanisads 
For us Indians, a study of the Upanisads is essential, if we 
are to preserve our national being and character. To discover 
the mam lines of our traditional life, we must turn to our 
cfessics, the Vedas and the Upanisads, the Bhagavad-gita and 
the Dhamma-pada They have done more to colour our minds 
than we generally acknowledge They not only thought many 
of our thoughts but corned hundreds of the words that we use 
- da dy hfe There is much m our past that is degrading id 

If ? ? 6re 15 alS ° much that 15 Irfe-givmg and elevftmg 
If the past is to serve as an inspiration for the future we have 
to study it with discrimination and sympathy. Again the 
highest achievements of the human mind and spin? are not 

m ed ^° JV* ^ & ates of ^e future am ide open 
While the fundamental motives, the governing ideas which 
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constitute the essential spirit of our culture are a part of our 
very being, they should receive changing expression according 
to the needs and conditions of our time 
There is no more inspiring task for the student of Indian 
thought than to set forth some phases of its spintual wisdom 
and bring them to bear on our own life Let us, m the words 
of Socrates, 'turn over together the treasures that wise men 
have left us, glad if in so doing we make fnends with one 
another ’ 

The two essays written for the Philosophy of the XJpamsads 
(1924), which is a reprint of chapter IV from my Indian Philo¬ 
sophy, Volume I, by Rabindranath Tagore and Edmond 
Holmes, are to be found m the Appendices A and B respectively 
I am greatly indebted to my distinguished and generous 
friends Professors Suniti Kumar Chatterji, and Siddhesvar 
Bhattacharya for their great kindness in reading the proofs 
and making many valuable suggestions 

Moscow, S R. 

October, 1951 
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INTRODUCTION 




I 

GENERAL INFLUENCE 

The Upamsads represent a great chapter in the history of the 
human spirit and have dominated Indian philosophy, religion 
and life for three thousand years. Every subsequent religious 
movement has had to show itself to be in accord with their 
philosophical statements Even doubting and denying spirits 
found m them anticipations of their hesitancies, misgivings 
and negations. They have survived many changes, religious 
and secular, and helped many generations of men to formulate 
their views on the chief problems of life and existence. 

Their thought by itself and through Buddhism influenced 
even m ancient times the cultural life of other nations far 
beyond the boundaries of India, Greater India, Tibet, China, 
Japan and Korea and in the South, in Ceylon, the Malay 
Peninsula and far away m the islands of the Indian and the 
Pacific Oceans In the West, the tracks of Indian thought 
may be traced far into Central Asia, where, buried in the sands 
of the desert, were found Indian texts * 

The Upanisads have shown an unparalleled variety of appeal 
during these long centuries and have been admired by different 
people, for different reasons, at different periods They are said 

1 'For the historian, who pursues the history of human thought, the 
Upanisads have a yet far greater significance From the mystical 
doctrines of the Upanisads, one current of thought may be traced to the 
mysticism of the Persian Sufism, to the mystic, theosophical logos 
doctrine of the Neo-Platomcs and the Alexandrian Christian mystics, 
Eckhart and Tauler, and finally to the philosophy of the great German 
mystic of the nineteenth century, Schopenhauer ’ Wmtemitz: A History 
of Indian Literature E T Vol I (1927), p 266 See Eastern Religions and 
Western Thought Second Edition (1940), Chapters IV, V, VI, VII 
It is said that Schopenhauer had the Latin text of the Upanisads on his 
table and 'was m the habit, before going to bed, of performing his 
devotions from its pages ’ Bloomfield Religion of the Veda (1908) p. 54. 
From every sentence [of the Upanisads], deep original and sublime 
thoughts arise, and the whole is pervaded by a high and holy and earnest 
spirit In the whole world . there is no study so beneficial and so 
elevating as that of the Upanisads They are products of the highest 
JJiey are destined sooner or later to become the faith of the 
people Schopenhauer. 
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to provide us with a complete chart of the unseen Reality, to 
give us the most immediate, intimate and convincing light on 
the secret of human existence, to formulate, m Deussen's 
words, ‘philosophical conceptions unequalled in India or 
perhaps anywhere else m the world,’ or to tackle every funda¬ 
mental problem of philosophy 1 All this may be so or may not 
be so But of one thing there is no dispute, that those earnest 
spirits have known the fevers and ardours of religious seeking, 
they have expressed that pensive mood of the thinking mind 
which finds no repose except m the Absolute, no rest except 
in the Divine. The ideal which haunted the thinkers of the 
Upanisads, the ideal of man’s ultimate beatitude, the perfection 
of knowledge, the vision of the Real m which the religious 
hunger of the mystic for divine vision and the philosopher’s 
ceaseless quest for truth are both satisfied is still our ideal 
A N. Whitehead speaks to us of the real which stands behind 
and beyond and within the passing flux of this world, ’some¬ 
thing which is real and yet waiting to be realised, something 
which is a remote possibility and yet the greatest of present 
facts, something that gives meaning to all that passes, and yet 
eludes apprehension, something whose possession is the final 
good, and yet is beyond all reach, something which is the 
ultimate ideal and the hopeless quest '= A metaphysical 
curiosity for a theoretical explanation of the world as much 
as a passionate longing for liberation is to be found m the 
Upanisads Their ideas do not only enlighten our minds but 
stretch our souls 

If the ideas of the Upanisads help us to rise above the 
glamour of the fleshly life, it is because their authors, pure of 
soul, ever striving towards the divine, reveal to us their pictures 
of the splendours of the unseen. The Upanisads are respected 
not because they are a part of iritti or-revealed literature and 
so hold a reserved position but because they have inspired 
generations of Indians with vision and strength by their in¬ 
exhaustible significance and spiritual power. Indian thought 

» Cp W. B Yeats 'Nothing that has disturbed the schools to 
controversy escaped their notice' Preface to the Ten Principal 
Upanisads (1937). P 11 

3 Science and the Modern World, (1933), p. 238 
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has constantly turned to these scriptures for fresh illumination 
and spiritual recovery or recommencement, and not in vam. 
The fire still bums bright on their altars. Their light is for the 
seeing eye and their message is for the seeker after truth 1 


II 


THE TERM 'UPANISAD' 


The word ' upanisad ’ is dervied from upa (near), ni (down) 
and sad (to sit), i e. sitting down near. Groups of pupils sit near 
the teacher to leam from him the secret doctrine In the quietude 
of forest hermitages the Upanisad thinkers pondered on the 
problems of the deepest concern and communicated their 
knowledge to fit pupils near them The seers adopt a certain 
reticence in communicating the truth They wish to be satisfied 
that their pupils are spiritually and not carnally minded 5 
To respond to spiritual teaching, we require the spiritual 
disposition 

The Upanisads contain accounts of the mystic significance 
of the syllable awn, explanations of mystic words like iajjalan, 
which are intelligible only to the initiated, and secret texts and 
esoteric doctrines. Upanisad became a name for a mystery, a 
secret, rahasyam, communicated only to the tested few 3 Wen 


‘ Xuian article on Christian Vedantism, Mr R Gordon Milbum writes, 
Chnstemty in India needs the Vedanta We missionaries have not 
realised this with half the clearness that we should We cannot move 
freely and joyfully m our own religion; because we have not sufficient 
terms and inodes of expression wherewith to express the more immanen- 
h° f P* nsbamt y A. very useful step would be the recognition 
of certam books or passages in the literature of the Vedanta as consti¬ 
tuting what might be called an Ethnic Old Testament The oermissinn 
of ecclesiastical authorities could then be asked for readirnTpassages 
found in such a canon of Ethnic Old Testament at dhnne semcS^ 
with passages from the New Testament as alternatives to mil 
Testament lessons ' Indian Interpreter 1913 ^ t0 the 01d 

. \ C P * lat ? ' To ^ the Father and Maker of this universe is a hard 

lt " 

s$ Katha 1.3. 17. 

vedaguhyam, vedaguhyopanisalsu giidham. S U V 6. 
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the question of man's final destiny was raised, Yajnavalkya 
took his pupil aside and whispered to him the truth, 1 According 
to the Chandogya Upanisad, the doctrine of Brahman may be 
imparted by a father to his elder son or to a trusted pupil, but 
not to another, whoever he may be, even if the latter should 
give him the whole earth surrounded by the waters and filled 
with treasures 3 In many cases it is said that the teacher com¬ 
municates the secret knowledge only after repeated entreaty 
and severe testing 

Samkara derives the word upanisad as a substantive from 
the root sad, 'to loosen,' 'to reach' or 'to destroy* with upa and 
ni as prefixes and kvip as termination 3 If this derivation is 
accepted, upanisad means brahma-knowledge by which 
ignorance is loosened or destroyed The treatises that deal with 
brahma-knowledge are called the Upamsads and so pass for 
the Vedanta The different derivations together make out that 
the Upamsads give us both spiritual vision and philosophical 
argument i There is a core of certainty which is essentially 
mcommumcable except by a way of life. It is by a strictly 
personal effort that one can reach the truth 

III 

NUMBER, DATE AND AUTHORSHIP 

The Upamsads form a literature which has been growing 
from early times Their number exceeds two hundred, though 

guhyalamam Maitn VI 29 

abhayam vat brahma bhavati ya evam veda, iti rahasyam Nrsimhotlara- 
tSpani U VIII 

dfrarnte rahasy upamsat sySt Amarakosa 

■upamsadam rahasyam yac cmtyam S on Kena IV 7 The injunction of 
secrecy about the mysteries reserved for the initiated is found among 
the Orphics and the Pythagoreans 
« B U III 3 13 
5 III 11 5,BU III 2 13 

3 Introduction to the Katha In his commentary on T U, he says, 
upamsannam va asyam param sreya ttt 

♦ Oldenberg suggests that the real sense of Upanisad is worship or 
reverence, which file word upSsana signifies UpSsana brings about 
oneness with the object worshipped See Keith The Reltgton and 
Philosophy of the Veda and the Upamsads (1925), p 492. 
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the Indian tradition puts it at one hundred and eighth Prince 
Muhammad Dara Shikoh’s collection translated into Persian 
(1656-1657) and then into Latin by Anquetil Duperron (1801 
and 1802) under the title Oupnckhat, contained about fifty. 
Colebrooke’s collection contained fifty-two, and this was based 
on Narayana’s list (c. A D. 1400). The principal Upani§ads are 
said to be ten. Samkara commented on eleven, Iia, Kern, Katha, 
Praina, Mundaka, Mdndukya, TattlirTya, Aiiarcya, Chandogya, 
Brhad-dranyaka and Svctahatara He also refers to the Kausi- 
iaki, Jabala, Mahandrayana and Paingala Upanisads in his 
Commentary on the Brahma Sutra These together with the 
Maitrdyamya or Maitri TJpamsad constitute the principal 
Upanisads. Ramanuja uses all these Upanisads as also the 
Subala and the Cultha. He mentions also the Garbha, the 
Jabala and the Malta Upanisads Vidyaranya includes Nrst- 
niholtara-tdpaiu Upanisad among the twelve he explained in his 
Sarvopanisad-arthanubhuii-prakdia, The other Upanissads which 
have come down are more religious than philosophical. They 
belong more to the Purana and the Tantra than to the Veda. 
They glorify Vedanta or Yoga or Samnyasa or extol the wotship 
of Siva, Sakti or Visnu.* 


1 See the MuktikS U , where it is said that salvation may be attained 
by a study of the hundred and eight Upanisads I 30-39 
* There is, however, considerable argument about the older and more 
ongjnal Upanisads Max Muller translated the eleven Upanisads quoted 
by Samltara together with Matlrayamya Deussen, though he translated 
no less than sixty, considers that fourteen of them are original and have 
® C0I ™ e< '^ 10n Vedic schools Hume translated the twelve which 
Max Muller selected and added to them the Mdndukya. Keith in his 
Rehgwn and Philosophy of the Veda and the Upanisads includes the 
Mahanamyana His list of fourteen is the same as that of Deussen. 

^ U P anisads hav « appeared in the followinjr 
m£; ? 06r (l853) ’ ( B ' bboihe ™ Indica) Mai 

ti8as Sacre J Books of the East, Mead and Chattopadhyaya 

^ 0ci ^ t y)» Sitaram Sastri and Ganganath 

(.900), I c v2« f,*ii SS s) ETS e ?5‘ !, “ !, ” 

S3'“ 4 »“• p»bu»W”Sf. 
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Modern criticism is generally agreed that the ancient prose 
Upamsads, Attareya, Kausitaki, Chdndogya, Kena, Tatttinya 
and Brhad-dranyaka, together with I 6 a and Katha belong to 
the eighth and seventh centuries b c They are all pre-Buddhis- 
tic. They represent the Vedanta in its pure original form and 
are the earliest philosophical compositions of the world. These 
Upanisads belong to what Karl Jaspers calls the Axial Era of 
the world, 800 to 300 b c , when man for the first time simul¬ 
taneously and independently m Greece, Chma and India ques¬ 
tioned the traditional pattern of life 

As almost all the early literature of India was anonymous, 
we do not know the names of the authors of the Upanisads. 
Some of the chief doctrines of the Upanisads are associated 
with the names of renowned sages as Arum, Yajnavalkya, 
Balaki, Svetaketu, Sandilya They were, perhaps, the early 
exponents of the doctrines attributed to them The teach¬ 
ings were developed in pansads or spiritual retreats where 
teachers and pupils discussed and defined the different 
views 

As a part of the Veda, the Upamsads belong to srutt or re¬ 
vealed literature They are immemorial, sanatana, tuneless Their 
truths are said to be breathed out by God or visioned by the 
seers They are the utterances of the sages who speak out of the 
fullness of their illumined experience They are not reached by 
ordinary perception, inference or reflection, 1 but seen by the 
seers, even as we see and not infer the wealth and not of colour 
m the summer sky The seers have the same sense of assurance 
and possession of their spmtual vision as we have of our 
physical perception The sages are men of 'direct' vision, in 
the words of Yaska, saksat-krUi-dharmdnah, and the records of 
their experiences are the facts to be considered by any philo¬ 
sophy of religion The truths revealed to the seers are not mere 
reports of introspection which are purely subjective The 
inspired sages proclaim that the knowledge they communicate 
is not what they discover for themselves It is revealed to 

commentaries are found m the edition of the Upamsads published by 
the Panirn Office, Allahabad 

1 They are relevant in matters which cannot be reached by perception 
and inference aprapte tastram artkavat MimSmsS Siitra I 1 5 
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them without their effort 1 Though the knowledge is an experi¬ 
ence of the seer, it is an experience of an independent reality 
which impinges on his consciousness. There is the impact of 
the real on the spirit of the experienccr. It is therefore said 
to be a direct disclosure from the 'wholly other/ a revelation 
of the Divme Symbolically, the Upanisads describe revelation 
as the breath of God blowing on us 'Of that great being, this 
is the breath, which is the Rg Veda The divine energy is 
compared to the breath which quickens It is a seed which 
fertilises or a flame which kindles the human spirit to its finest 
issues It is interesting to know that the Brkad-aranyaka 
Upanisad tells us that not only the Vedas but history, sciences 
and other studies are also 'breathed forth by the great God.'3 

The Vedas were composed by the seers when they were in a 
state of inspiration. He who inspires them is God/ Truth is 
impersonal, apauruseya and eternal, niiya. Inspiration is a joint 
activity, of which man's contemplation and God’s revelation 
are two sides The Svetasvalara Upanisad says that the 
Svetaivatara saw the truth owing to his power of contemplation, 
tapaJi-prabhdva, and the grace of God, deva-prasada. 5 The dual 
significance of revelation, its subjective and objective character, 
is suggested here. 

The Upanisads are vehicles more of spiritual illumination 
than of systematic reflection. They reveal to us a world of rich 
and varied spiritual experience rather than a world of abstract 


1 pttru;a-prayalnam vtna prakatibhuUi S 
: B U. II x xo, M U II i. 6; R.V. X go 9. 

, V 1 ,4 10 The Naiyaytkas maintain that the Vedas were conmocad 
W ^ e ^zMimSmsakcts hold that they were not composed &tail 
either by man or by God, but have existed from all eternity in the form 
of sounds It is perhaps a -way of saying that the timeless trutfcof 
eternity exist from everlasting to everlasting Aristnti* tm»yA * 
fondammital truths of religion u eternal Md mdestaSble ^ 

sjsr “ s 3ssr-'Sss?5ft , ftra!? 

*>““ IW fa 
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philosophical categories Their truths are verified not only by 
logical reason but by personal experience. Their aim is prac¬ 
tical rather than speculative Knowledge is a means to freedom. 
Philosophy, biahma-vidya, is the pursuit of wisdom by a way 
of life. 


IV 

THE UPANISADS AS THE VEDANTA 

The Vedanta meant originally the Upani§ads, though the 
word is now used for the system of philosophy based on the 
Upani§ads Literally, Vedanta means the end of the Veda, 
vedasya antah, the conclusion as well as the goal of the Vedas The 
Upamsads are the concluding portions of the Vedas Chrono¬ 
logically they come at the end of the Vedic period As the 
Upamsads contain abstruse and difficult discussions of ultimate 
philosophical problems, they were taught to the pupils at about 
the end of their course When we have Vedic recitations as 
religious exercises, the end of these recitals is generally from 
the Upam§ads The chief reason why the Upamsads are called 
the end of the Veda is that they represent the central aim and 
meaning of the teaching of the Veda 1 The content of the 
Upamsads is veddnta vijnanam, the wisdom of the Vedanta * 
The Samhitas and the Brahmanas, which are the hymns and 
the liturgical books, represent the karma-kanda or the ntual 
portion, while the Upamsads represent the jiiiina-kdnda or the 
knowledge portion The learning of the hymns and the per¬ 
formance of the rites are a preparation for true enlightenment 3 

The Upanisads describe to us the life of spirit, the same 
yesterday, to-day and for ever. But our apprehensions of the 
life of spirit, the symbols by which we express it, change with 

1 tilesn taxlavad vede vedantah su-pratisfhitah Mttkhka U I 9 Again, 
vedd brahmatma-visaya Bhagavata XI 21 35 dlmaikaiva-mdya-prah- 
pattaye sarvc-veddntd Srabhyante S B Introduction vedanto -Kama 
upamsat pramdnam Vedunta-sara 

1 MU III i 6 S U speaks of the highest mystery m the Vedanta 
vedante paramam guhyam VI 22 

3 Much of the material in the C U and B U. belongs properly to the 
Brahmanas 
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time. All systems of orthodox Indian thought accept the 
authoritativeness of the Vedas, 1 but give themselves freedom 
in. their interpretation. This variety of interpretation is made 
possible by the fact that the Upanisads are not the thoughts 
of a single philosopher or a school of philosophers who follow a 
single tradition. They are the teachings of thinkers who were 
interested in different aspects of the philosophical problem, and 
therefore offer solutions of problems which \ary in their in¬ 
terest and emphasis There is thus a certain amount of fluidity 
in their thought which has been utilised for the development 
of different philosophical systems. Out of the wealth of sugges¬ 
tions and speculations contained in them, different thinkers 
choose elements for the construction of their own systems, not 
infrequently even through a straining of the texts. Though the 
Upanisads do not work out a logically coherent system of 
metaphysics, they give us a few fundamental doctrines which 
stand out as the essential teaching of the earlv Upanisads. 
These are recapitulated in the Brahma Sutra . 


The Brahma Sutra is an aphoristic summary' of the teaching of 
the Upani«ads, and the great teachers of the Vedanta develop 
their distinctive views through their commentaries on this 
work. By interpreting the sutras which are laconic in form 
and hardly intelligible without interpretation, the teachers 
justify their views to the reasoning intelligence. 

Different commentators attempt to find in the Upanisads 
sad the Brahma Sutra a single coherent doctrine, a svsfcem of 
thought which is free from contradictions. Bhartrprapafica 
who is anterior to Samkara, maintains that the selves and the 
physical universe are real, though not altogether different from 
Brahman. They are both identical with and different from 

’t? 6 ,?* 68 *?® eU ! er “Stating a unity in diversity. 
Ultimate Reality evolves into the universal creation srsti and 
theumverse retreats into it at the time of dissolution, iralaya - 
The advatta of Samkara insists on the transcendent nature 
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of non-dual Brahman and the duality of the world including 
Isvara who presides over it Reality is Brahman or Atman No 
predication is possible of Brahman as predication involves 
duality and Brahman is free from all duality The world of 
duality is empirical or phenomenal The saving truth which 
redeems the individual from the stream of births and deaths is 
the recognition of his own identity -with the Supreme ‘That 
thou art’ is the fundamental fact of all existence 1 The multi¬ 
plicity of the universe, the unending stream of life, is real, but 
only as a phenomenon 

Ramanuja qualifies the non-dual philosophy so as to make the 
personal God supreme 'While Brahman, souls and the world 
are all different and eternal, they are at the same time in¬ 
separable * Inseparability is not identity Brahman is related 
to the two others as soul to body They are sustained by Him 
and subject to His control Ramanuja says that while God 
exists for Himself, matter and souls exist for His sake and sub¬ 
serve His purposes The three together form an organic whole 
Brahman is the inspiring principle of the souls and the world 
The souls are different from, but not independent of, God They 
are said to be one only m the sense that they all belong to the 
same class The ideal is the enjoyment of freedom and bliss in 
the world of Narayana, and the means to it is either prapatti 
or bhakti The individual souls, even when they are freed through 
the influence of their devotion and the grace of God, retain 
their separate individuality For him and Madhva, God, the 
author of all grace, saves those who give to Him the worship 
of love and faith 

For Madhva there are five eternal distinctions between 
(i) God and the individual soul, (2) God and matter, (3) soul 
and matter, (4) one soul and another, (5) one particle of matter 
and another. The supreme being endowed -with all auspicious 
qualities is called Visnu, and Laksml is His power dependent 
on Him Moksa is release from rebirth and residence in the 
abode of Narayana Human souls are innumerable, and each 
of them is separate and eternal The divine souls are destined 
for salvation Those who are neither very good nor very bad 

* CU VI.8 7.B.U.I.4.IO. * 


a-pzthak-stddha 
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arc subject to samsara, and the bad go to hell. Right knowledge 
of God and devotion to Him are the means to salvation Without 
divine grace there can be no salvation 1 
Baladeva adopts the \iew of acutlya-bhcddbhcda Difference 
and non-difference are positive facts of experience and yet 
cannot be reconciled. It is an incomprehensible synthesis of 
opposites Ramanuja, Bhaskara, Nimbarka and Baladeva 
believe that there is change in Brahman, but not of Brahman 1 


RELATION TO THE VEDAS RG VEDA 

Even the most inspired writers are the products of their 
environment They give voice to the deepest thoughts of their 
own epoch A complete abandonment of the existing modes of 
thought is psychologically impossible The writers of the 
Rg Veda speak of the ancient makers of the path 3 When there 
is an awakening of the mind, the old symbols are interpreted 
m a new way. 

In pursuance of the characteristic genius of the Indian mind, 
not to shake the beliefs of the common men, but to lead them 
on by stages to the understanding of the deeper philosophical 
meaning behind their beliefs, the Upanisads develop the Vedic 
ideas and symbols and give to them, where necessary, new 
meanings which relieve them of their formalistic character 
Texts from the Vedas are often quoted in support of the 
teachings of the Upanisads 

The thought of the Upanisads marks an advance on the 
ntualistic doctrines of the Brahmanas, which are themselves 
different m spirit from the hymns of the Rg Veda A good deal 
of tune should have elapsed for this long development. The 
mass of the Rg Veda must also have taken time to produce, 

X 1,?5 **“* '' MyA ***>*** PMyik 
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especially when we remember that what has survived is 
probably a small part compared to what has been lost. 1 

Whatever may be the truth about the racial affinities of the 
Indian and the European peoples, there is no doubt that Indo- 
European languages derive from a common source and illustrate 
a relationship of mind In its vocabulary and inflexions Sanskrit 1 
presents a striking similarity to Greek and Latin Sir William 
Jones explained it by tracing them all to a common source 
‘The Sanskrit language,’ he said m 1786, m an address to the 
Asiatic Society of Bengal, ‘whatever be its antiquity, is of a 
wonderful structure, more perfect than the Greek, more copious 
than the Latin, and more exquisitely refined than either, yet 
bearing to both of them a stronger affinity, both m the roots 
of verbs, and m the forms of grammar, than could possibly 
have been produced by accident, so strong, indeed, that no 
philologer could examine them all without believing them to 
have sprung from some common source which perhaps no longer 
exists There is a similar reason, though not quite so forcible, 
for supposing that both the Gothic and the Celtic, though 
blended with a different idiom, had the same origin with the 
Sanskrit, and the old Persian might be added to the same 
family ’ 

The oldest Indo-European literary monument is the Rg 
Veda 3 The word ‘Veda,’ from vid, to know, means knowledge 

1 ‘We have no right to suppose that we have even a hundredth part 
of the religious and popular poetry that existed during the Vedic age ’ 
Max Muller Six Systems of Indian Philosophy (1899), p 41 

» samskrta perfectly constructed speech 

3 'The Veda has a two-fold interest it belongs to the history of the 
world and to the history of India In the history of the world, the Veda 
fills a gap which no literary work in any other language could fill It 
carries us back to times of which we have no records anywhere, and gives 
us the very words of a generation of men, of whom otherwise we could 
form but the vaguest estimate by means of conjectures and inferences 
As long as man continues to take an interest m the history of his race 
and as long as we collect m libraries and museums the relics of former 
ages, the first place m that long row of hooks which contains the records 
of the Aryan branch of mankind will belong for ever to the Rg Veda ’ 
Max Muller Ancient History of Sanskrit Literature (1859), p 63 The 
Rg Veda, according to Ragozin ‘is, without the shadow of a doubt, the 
oldest book of the Aryan family of nations ’ Vedic India (1895), P rl 4 

Wintemitz observes ‘If we wish to learn to understand the beginnings 
of our own culture, if we wish to understand the oldest Indo-European 
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par excellence, sacred wisdom Science is the knowledge of 
secondary causes, of the created details; wisdom is the know¬ 
ledge of primary causes, of the Uncreated Principle ^ The 
Veda is not a single literary work like the Bhagavad-gTtd or a 
collection of a number of books compiled at some particular 
time as the Tn-pitaka of the Buddhists or the Bible of the 
Christians, but a whole literature which arose in the course of 
centuries and was handed down from generation to generation 
through oral transmission. When no books were available 
memory was strong and tradition exact. To impress on the 
people the need for preserving this literature, the Veda was 
declared to be sacred knowledge or divine revelation. Its 
sanctity arose spontaneously owing to its age and the nature 
and value of its contents. It has since become the standard of 
thought and feelmg for Indians 
The name Veda signifying wisdom suggests a genuine spirit 
of inquiry. The road by which the Vedic sages travelled was the 
road of those who seek to inquire and understand. The questions 
they investigate are of a philosophical character. ‘Who, verily, 
knows and who can here declare it, where it was bora and 
whence comes this creation’ The gods are later than this 
world's production Who knows, then, whence it first came 
into being?' 1 According to Sayana, Veda is the book which 
describes the transcendent means for the fulfilment of well¬ 
being and the avoidance of evils 4 
There are four Vedas, the Rg Veda which is mainly composed 

culture, we must go to India, where the oldest literature of an Indo- 
European people is preserved For, whatever view we may adopt on the 
problem of the antiquity of Indian literature, we can safely say that the 
oldest monument of the literature of the Indians is at the same +im» the 
oldest monument of Indo-European literature which we possess * A 
History of Indian Literature, E T. Vol. I (1927), p. 6 See also Bloomfield: 
The Religion of the Veda (1908), p 17. He says that the Rg Veda is not 
only 'the most ancient literary monument of India’ but also 'the most 
ancient literary document of the Indo-European peoples’ 'This 
literature is earlier than that of either Greece or Israel, and reveals a 
lugh level of civilisation among those who found m it the expression of 
S)p to Dr Nlco1 Macnicol See his HinduScriptures 
1 X rag 

erantko 
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of songs of praise, the Yajur Veda, which deals with sacrificial 
formulas, the Sama Veda which refers to melodies, and the 
Atharva Veda, which has a large number of magic formulas 
Each contains four sections consisting of (1) SamJntd or collec¬ 
tion of hymns, prayers, benedictions, sacrificial formulas and 
litanies, (n) Brahmanas or prose treatises discussing the 
significance of sacrificial ntes and ceremonies, (in) Aranyakas 
or forest texts, which are partly included in the Brahmanas 
and partly reckoned as independent, and (iv) XJpamsads 
Veda denotes the whole literature made up of the two portions 
called Mantra and Brahmana 1 Mantra is derived by Yaska from 
manana, thinking 2 3 It is that by which the contemplation of 
God is attempted Brahmana deals with the elaboration of 
worship into ritual Parts of Brahmanas are called Aranyakas 
Those who continue their studies without marrying are called 
aranas or aranamanas They lived in hermitages or forests 
The forests where aranas (ascetics) live are aranyas Their 
speculations are contained m Aranyakas 

Yaska refers to different interpretations of the Vedas by the 
ritualists [yapukas), the etymologists ( nairuktas ) and mytholo- 
gists ( aitiMsikas) The Brhad-devata which comes after Yaska’s 
Nirukta also refers to various schools of thought in regard to 
Vedic interpretations It mentions atma-vadins or those who 
relate the Vedas to the psychological processes 
The Rg Veda, which comprises 1,017 hymns divided into 
ten books, represents the earliest phase m the evolution of 
religious consciousness where we have not so much the com¬ 
mandments of priests as the outpourings of poetic minds who 
were struck by the immensity of the universe and the in¬ 
exhaustible mystery of life The reactions of simple yet unsophisti¬ 
cated minds to the wonder of existence are portrayed m these 
joyous hymns which attribute divinity to the striking aspects 
of nature We have worship of devas ,3 deities like Surya (sun), 

1 mantra-brahmanayor veda namadheyam Apastamba in Yajna-pan- 
bhtis a 

1 Nirukta VII 3 6 

3 The devas are, according to Amara, the immortals, amarah, free from 
old age, mrjarah, the evershining ones, devah, heavenly beings, tndaiSh, 
the knowing ones, vibudhah, and gods or deities, surah 
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Soma (moon), Agni (fire), Dyaus (sky), Prthivi (earth), 1 Maruts 
(storm winds), Vayu (wind), Ap (water), Usas (dawn). Even 
deities whose names are no longer so transparent were originally 
related to natural phenomena such as Indra, Vanina, Mitra, 
Aditi, Visnu, Pusan, the two Aivins, Rudra and Parjanya 
Qualities which emphasise particular important aspects of 
natural phenomena attained sometimes to the rank of inde¬ 
pendent deities 1 Savitr, the inspirer or the life-giver, Vivasvat, 
the shining, were at first attributes and names of the Sun but 
later became independent Sun-gods Some of the deities wor¬ 
shipped by the different tribes were admitted into the Vedic 
pantheon Pusan, originally the Sun-god of a small shepherd 
tribe, becomes the protector of travellers, the god who knows 
all the paths. Some deities have their basis m abstract qualities 
such as sraddhd, faith, vianyu, anger.3 We also come across 
Rbhus, or elves, Apsaras or nymphs, Gandharvas or forest or 
field spirits.* A sums who become the enemies of the gods in 
the later Vedic works retain in the Rg Veda the old meaning 
of ‘possessors of wonderful power’ or 'God' which the corre¬ 
sponding word Ahum has in the Avcsta 5 


1 In Greek mythology Zeus as sky-father is m essential relation to 
earth mother See A B Cook Zeus (1914) I, p 779 

’The ancient Greeks advanced the natural elements into gods by 
deifying their attributes Apollo shone in the sun Boreas howled in the 
SundMbollf 35 * 3 ^ CUS threatened m the lightning and struck in the 

! °, CCU r Y 1 the latest hymns of the tenth book of the Re Veda. 

* The Vedic Indians were not phallus worshippers Siina-dcvah (R V. 
X 11 . 21 5 * X 99 3) does not mean phallus-worshippers Yaska savs 
* «fets to n on<ehbates ' Mn l dcvSh a-bmhZcaryah/ IV l 
„ dxvyanti krtdauh, Ui iitna-devah 

a-brahmacarya tty arlhah Though it is a bahuvrihi compound meaning 
those whose deity is phallus, the word ‘deva’ is to be teke^T 
Thp I ^i ary i SenSe 'J a * S ^“ W/ia It means those who are addicted to sex life 

t° the gratification of sex and stomach ■ 
which is the arnya of the 
of Islam, theiXe“ofArZ « 2 S 2 ?fEven to-day after centuries 
The Muslims of Persia tend ght not ^together efiaced. 

are capabl^fa m?sbc1ntemreSr QurSn wh ich 
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Varuna, a god common both to the Indians and the Iranians, 
regulates the course of the sun and the sequence of the seasons 
He keeps the world in order and is the embodiment of truth 
and order which are binding bn mankmd He protects moral 
laws and punishes the sinful The Vedic Indians approach 
Varuna in trembling and fear and m humble reverence and 
ask for forgiveness of sms 1 Indra, who is a king among the 
gods, occupying the position of Zeus in the Greek Olympus, is 
mvoked by those who are fighting and struggling Agni is the 
mediator between men and gods The hymns speak of him as 
a dear friend, the master of the house, grha-pati He bears the 
sacrificial offerings to the gods and brings the gods down to 

an ancient dynasty and a venerable religion, a change, apparently almost 
unparalleled in history, was m the course of a few years brought over the 
land Where for centuries the ancient hymns of the Avesla had been 
chanted and the sacred fire had burned, the cry of the Mu’ezzin sum¬ 
moning the faithful to prayer rang out from minarets reared on the 
ruins of the temples of Ahura Mazda The priests of Zoroaster fell by the 
sword, the ancient books penshed m the flames, and soon none were 
left to represent a once mighty faith but a handful of exales flying 
towards the shores of India and a despised and persecuted remnant in 
solitary Yezd and remote Kirman Yet, after all, the change was but 

skin deep and soon a host of heterodox sects bom on Persian soil— 
Shi’ites, Sufis, Ismailis and philosophers arose to vindicate the claim of 
Aryan thought to be free and to transform the religion forced on the 
nation by Arab steel into something which, though still wearing a 
semblance of Islam, had a significance widely different from that which 
one may fairly suppose was intended by the Arabian prophet' A Year 
amongst the Persians (1927), p 134 

> Varuna becomes Ahura Mazda (Ormuzd), the supreme God and 
Creator of the world In one of those conversations with Zoroaster which 
embody the revelation that was made to him, it is recorded, Ahura says, 
T maintain that sky there above, shining and seen afar and encompas¬ 
sing the earth all round It looks hke a palace that stands built of a 
heavenly substance firmly established with ends that he afar, shining, m 
its body of ruby over the three worlds, it is hke a garment inlaid with 
stars made of a heavenly substance that Mazda puts on ' Yasht XIII 
Like Varuna, who is the lord of rta, Ahura is the lord of asa As Varuna 
is closely allied with Mitra, so is Ahura with Miihra, the sun-god 
Avesla knows Verelhragna who is Vrtrahan, the slayer of Vftra Dyaus, 
Apamnapat (Apam Napat), Gandharva (Gandarewa), Krianu (Keresam), 
Vayu (Vayu), Yama, son of Vivasvant (Yima, son of Vivanhvant) as well 
as Yajna (Yasna), Hotr (Zaotar), Atharva priest (Athravan) These point 
to the common religion of the undivided Indo-Axyans and Iranians 

In the later Avesla, the supreme God is the sole creator but his attri¬ 
butes of the good spirit, righteousness, power, piety, health and immor¬ 
tality become personified as 'the Immortal Holy Ones.’ 
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the sacrifice. He is the wise one, the chief priest, purohita. 
Mitra is the god of light. When the Persians first emerge into 
history, Mitra is the god of light who drives away darkness. He 
is the defender of truth and justice, the protector of righteous¬ 
ness, the mediator between Ahura Mazda and man 1 
Mitra, Varuna and Agni are the three eyes of the great 
illuminator Sun. 1 Aditi is said to be space and air, mother, 
father and son She is all comprehending 3 Deities presiding over 
groups of natural phenomena became identified The vanous 
Sun-gods, Surya, Savitr, Mitra and Vi§nu tended to be looked 
upon as one. Agni (Fire) is regarded as one deity with three 
forms, the sun or celestial fire, lightning or atmospheric fire and 
the earthly fire manifest in the altar and m the homes of men. 

Ag ain , when worship is accorded to any of the Vedic deities, 
we tend to make that deity, the supreme one, of whom all others 
are forms or manifestations He is given all the attributes of a 
monotheistic deity. As several deities are exalted to this first 
place, we get what has been called henotheism, as distinct from 
monotheism. There is, of course, a difference between a psycho¬ 
logical monotheism where one god fills the entire life of the 
worshipper and a metaphysical monotheism. Synthesising 
processes, classification of gods, simplification of the ideas 
of divme attributes and powers prepare for a metaphysical 
unity, the one principle informing all the deities .4 The supreme 

1 Mittaraism is older than Christianity by centuries The two faiths 
were in acute rivalry until the end of the third century a D The form of 
the Chnstian Eucharist is very like that of the followers of Mtlhta 
* ct tram devanam ud agad anikam caksur mihasya varunasyagnch 
aprd dyava prthivl antanksam siirya atrnd jagatas laslhusas ca 

RV I 151 r 

3 adihr dyaur aditir antanksam, 
adtltr matd, sa pita, sa putrah 
vtive-devd adihh paiica-jana 
adihrjdlatn, adihr jamtvam. RV I 89 10. 

For Anaximander, the boundless and undifferentiated substance which 
fills the universe and is the matrix in which our world is formed, is theos. 
4 ntahad devanam asuratvam ekam RV III 55 it. 

One fire burns in many ways’ one sun illumines the universe, one 
divme dispels all darkness He alone has revealedhimself mall these forms.’ 
eka evagmr bahudha samiddha 
ekah suryo viivam ami prabhdtah 
ekaivosdh sarvam idam vibhaty 
ekam vatdam vt babhuva sarvam R V VIII 58 2 
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is one who pervades the whole universe He is gods and men, 1 

The Vedic Indians were sufficiently logical to realise that the 
attributes of creation and rulership of the world could be 
granted only to one bemg We have such a being m Praja-pati, 
the lord of creatures, ViSva-karman, the world-maker Thus the 
logic of religious faith asserts itself m favour of monotheism 
This tendency is supported by the conception of rta or order. 
The universe is an ordered whole; it is not disorderhness 
(akosmia) * If the endless variety of the world suggests 
numerous deities, the unity of the world suggests a unitary 
conception of the Deity 

If philosophy takes its rise in wonder, if the impulse to it 
is m scepticism, we find the beginnmgs of doubt m the lig 
Veda It is said of Indra 'Of whom they ask, where is he? Of 
him indeed they also say, he is not '3 In another remarkable 
hymn, the priests are invited to offer a song of praise to Indra, 
'a true one, if m truth he is, for many say, "There is no Indra, 
who has ever seen him? To whom are we to direct the song 
of praise?” '4 When reflection reduced the deities who were 
once so full of vigour to shadows, we pray for faith ‘0 Faith, 
endow us with belief '5 Cosmological thought wonders whether 
speech and air were not to be regarded as the ultimate essence 
of all things 6 In another hymn Pra]a-pati is praised as the 
creator and preserver of the world and as the one god, but 
the refrain occurs in verse after verse ‘What god shall we 
honour by means of sacrifice?’? Certainty is the source of 
inertia m thought, while doubt makes for progress 

Agm, kindled in many places, is but one, 

One the all-pervading Sun, 

One the Dawn, spreading her light over the earth 

All that exists is one, whence is produced the whole world 

See also X 8i 3 

1 yo nah pita, jamta yo vidhatd dhamam veda bhuvanam visvd 
yo devandm namadha eka eva tam samprasnam bhuvand yanty anyd 

RV X 82 3 

1 See Plato Gorgias 507 E 

5 II 12 « VIII 100, 3 if S X. 151 5 

* Germ of the world, the deities' vital spirit, 

This god moves ever as his will inclines him 
His voice is heard, his shape is ever viewless 
Let us adore this air with our oblation X 168 4 

7 hasmai devdya havisd vidhemal X 121 
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The most remarkable account of a superpersonal monism 
is to be found in the hymn of Creation 1 It seeks to explain the 
universe as evolving out of One. But the One is no longer a god 
like Indra or Varuna, Praja-pati or Viiva-karman. The hymn 
declares that all these gods are of late or of secondary origin. 
They know nothing of the beginning of things. The first 
principle, that one, tad ckam, is uncharacterisable. It is without 
qualities or attributes, even negative ones To apply to it any 
description is to limit and bind that which is limitless and 
boundless. 1 ‘That one breathed breathless. There was nothing 
else ’ It is not a dead abstraction but indescribable perfection 
of being Before creation all this was darkness shrouded in 
darkness, an impenetrable void or abyss of waters,3 until 
through the power of tapas,* or the fervour of austerity, the 
One evolved into determinate self-conscious being. He becomes 
a creator by self-limitation. N thing outside himself can limit 
him. He only can limit himself. He does not depend on anything 
other than himself for his manifestation. This power of 


' £ „ 1 SeeBU III 9 26 

3 Cp Genesis I. 2, where the Spirit of God is said to mo-v e on the face 
of the waters, and the Puranic description of Visr.u as resting on the 
Serpent Infinite in the milky ocean. Homer’s Iliad speaks of Oceanos 
as ’the source of all things’ including even the gods 14, 246, 302 Maav 
others, North American Indians, Aztecs, etc, have such a belief 
According to Aristotle, Thales considered that all things were made of 
water. The Greeks had a myth of Father-Ocean as the origin of all tHinog 
Cp Nrsimha-purva-tapani U.I 1. s 

apo va idam asan sahlam era, sa praja-patir ehah pushara-bame 
samabftaval, lasyantar manast Pamah samavartaia 1 dam srjeydm iti 
All this remained as water along (without any form). Only PraiS-pati 
came to be in the lotus leaf. In his mind arose the desire, "let mecreate 
this (the world of names and forms).’’ 



, lueaocai manner in amerent parts of the world W. T Perrvandhis 

********* were derived origmaUyfrmn 

culture which once spread over the world, leavin'* behind these 
vestiges when it receded This theory does not bear close 

produces life from the egg y wtuc “ the brood hen 

B* 
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actuabsation is given the name of maya in later Vedanta, for 
the manifestation does not disturb the unity and integrity of 
the One The One becomes manifested by its own intrinsic 
power, by its tapas. The not-self is not independent of the self 
It is the avyakta or the unmanifested While it is dependent on 
the Supreme Self, it appears as external to the individual ego and 
is the source of its ignorance The waters represent the unformed 
non-being in which the divine lay concealed in darkness We 
have now the absolute in itself, the power of self-limitation, 
the emergence of the determinate self and the not-self, the 
waters, darkness, pard-prakrti. The abyss is the not-self, the 
mere potentiality, the bare abstraction, the receptacle of all 
developments The self-conscious being gives it existence by 
impressing his forms or Ideas on it The unmanifested, the 
indeterminate receives determinations from the self-conscious 
Lord. It is not absolute nothing, for there is never a state in 
•which it is not in some sense. 1 The whole world is formed by 
the union of being and not-being and the Supreme Lord has 
facing him this indetermination, this aspiration to existence 2 
Rg Veda describes not-being (asaf) as lying ‘with outstretched 

* See Patngala U I 3 

In the Puranas, tins idea is variously developed Brahma Purina 
makes out that God first created the waters which are called nara and 
released his seed into them, therefore he is called Narayana The seed 
grew into a golden egg from which Brahmfi was horn of his own accord 
and so is called svayambhU BrahmS. divided the egg into two halves, 
heai en and earth I 1 38 £f 

The Brahmanda Purara says that Brahma, known as NSrayana, 
rested on the surface of the waters 

Vidyaranya on MahSnarSyana U. III. 16 says nara-iariranatn 
upadara-riipai y annadt-paiica-bhiitani nara-iabdenocyante, teyu bhulesti 
yS Bpo mukhyah la ayanam adharo yasya visnoh so'yam narayanah 
sarr.udra-jala-iay t 

Cp Spo nara ift proktd Spo vat nara-sunavah 

ayaram tasya lah proktas Una narayanas smrtah 

The Ft sru-dham’oltara says that Visnu created the waters and the 
creation of the egg and Brahma took place afterwards 

* Speaking of Boehme’s mystic philosophy which influenced William 
Law, Stephen Hobhousc wntes that he believes 'in the Ungrund, the 
fathomless abyss of freedom or indifference, which is at the root, so to 
speak, of God and of all existences . the idea of the mighty but blind 
face of Desire that arises out of this abyss and by means of imagination 
shapes itself into a purposeful will which is the heart of the Divine 
personality ' SeUcled Mystical 1 Vrttirgs of William Law (1948), p 307 
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feet’ like a woman in the throes of childbirth 1 As the first 
product of the divine mind, the mind's first fruit, came forth 
kdma, desire, the cosmic will, which is the primal source of all 
existence. In this kdma, 'the wise searching m their hearts, 
have by contemplation (mantfa), discovered the connection 
between the existent and the non-existent’*. The world is 
created by the personal self-conscious God who acts by his 
intelligence and will 

This is how the Vedic seers understood in some measure 


how they and the whole creation arose. The writer of the hymn 
has the humility to admit that all this is a surmise, for it is not 
possible for us to be sure of things which lie so far beyond 
human knowledge .3 

This hymn suggests the distinction between the Absolute 
Reality and Personal God, Brahman and livara, the Absolute 
beyond being and knowledge, the super-personal, super-essential 
godhead in its utter transcendence of all created beings and its 
categories and the Real manifested to man in terms of the 
highest categories of human experience. Personal Being is 
treated as a development or manifestation of the Absolute. 

In another hymn/ the first existent being is called Praja-pati, 
facing the chaos of waters. He impregnates the waters and 
becomes manifest in them m the form of a golden egg or germ, 
from which the whole universe develops.5 He is called the one 


1 1. io. 72. 

’ becomes defined later as iccha, desire and knya, action It is 
tne creative urge 

Cp with Kama, the Orphic god, Eros, also called Phanes, who is the 
principle of generation by whom the whole world is created. 

4 32 . where the writer says that he who made all 
this does not probably know its real nature 

‘He, the first origin of this creation, whether he formed it 
all or did not form it. 

Whose eye controls this world in highest heaven, 
tie, verily, knows it, or perhaps he knows not * 


< 1 10121 


X 129 7 ET by Max Muller. 
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lifo or soul of thr nods (dri'unam aaih) * lltranva-patbka is (hr 
firs! born (Irtcrtniiintci vistviif wlnl'* lirahnutn-Hviira, Absoluti - 
God is in tin* nulm of thi It.iriM i nd> nt J 1 hf wot Id is *iid to 
Ih* a piojerlton, < mission or * Mom ili*,ition of tli" id'.d 1> inrr 
of God, of tin clcwul ord< r wluth i. > U in.ilty }in ■■ nt in th» 
divine wisdom 

'i lit* /’loi/yn Sul hi' P|>i.its in ('wtiti form tin id< ,d of a 
pnnifv.i! In mi{ f\istni(: In foro vnv d* t< nnm.dr i \ist» nci' and 
evolving lumsi If m tl«> * mj>n u\‘d miivip* TV* b-iiit; is con- 


according to vitni nromnt , ft hiumd to VsrV - Inn*' II tiro 1 ") , n>r 
egg iliMilul into two lnl\r II* um amt I i-th *.!• stin v'!_, (I*-ur'i in t 
1'artli .in tin* l'nllifr irid Moth* r r*t nil lit* Irt j>! i i* si tr-m- th*- npj»— 
lnlf of th* * pc form' tin dnm*-nf th*-*l i rh* l*« * * rronmn th** mm turn 
or slum from nlinh the tin I uni (I uthj an* *- I' *vi*-,t ruth ami 
hensi n npprmd n wmgrd |*«f >t ofh.dit m*l li*> I* ■ n I** snuiv n n.i- 
n*s Pimm . I'm . Mrti 1 ri< ipim . r** th** ftiri'li»**» *»f tl i *;* rit. m 
which sex mis .is set uudilti o nti itr<|, v i to ivnrr.it** hf** rith**r bv thr 
immediate piopunm of **.d from it*If or b*. imitim* ttir uwfrrrd 
parents, Hi-nen uni Pulli m mumi** th* oh prm/ '.nr mr.»- -,nr 
purs of supremt gods Ou* mils. uu] Ii th\ I hrnimi.ins! Kli* r /re- awl 
I lira ‘ Cambridge fi'rimf/fWm, Vol IV (o»jM, jt *jt*» 

Anaximander develop, .1 n lmnr *imil.ir to thr Orphic cnnwi’oi*} 
(i) there isn primal undifferentiated units,( j) \ '*-pimti»mf (ipp"*.trs 
in pairs to form the world ord*r (M \ n union of th* **mndm l fijyo'ilris 
to generate life Tins formal \ is stat'd he I uripid* {Mrlnripp*. 
Fragment (S,|) 1 J1k tile i*. not mint, I hid it from me mother tint 
Hea\en and I .irth ucn orueom form, and v h* n thr v h id ltr**n "imderid 
from one another, thev Rase birth to all thing ami b-uueht th* m up into 
the light' 

1 It is quite possible that the Sunkhva si tun was n development 
from the ideas suggested hi this In inn Primitive m ette r (vvate rs) is said 
to be existent meicpcndentli ami p*ouj« first conn . into determinate 
consciousness m intelligence [irnl.nl or luiltll i), which is a product of 
matter (avyahla) 

5 ho dadttria firalhamav. jilyitmiivnni asll an a fair i ,td 
mmslh't Inbhath 

bhumya awtisigiVina hva it it ho ttdiZmi'im tipigiil 
piatltimelal RV 1 I0| | 

This distinction which becomes established in the Upamxads has its 
parallels m other historical dcielopments Cp the three Hodies of the 
Buddha, Flint main!) a or the Absolute Reality. Samblwgahayn, the 
personal God or the Logos and Ntunanahiiya or the histonral embodi¬ 
ment of the I ogos m a matcnal body born into the world at n given 
moment of lime See I P Vol I, pp 597-9 l he Sulis regard Al Haqq 
as the Absolute Reality, the abyss of godhead, Allah as the personal 
Lord, and Muhammad the prophet as the historical embodiment 
3 R V X 90. 
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ceived as a cosmic person with a thousand heads, eyes and feet, 
who filled the whole universe and extended beyond it, by the 
length of ten fingers , 1 the universe being constituted by a 
fourth of his nature 1 The world form is not a complete expres¬ 
sion or manifestation of the divine Reality. It is only a fragment 
of the divine that is manifested m the cosmic process The 
World-soul is a partial expression of the Supreme Lord. 

Creation is interpreted in the Vedas as development rather 
than the bringing into being something not hitherto existent. 
The first principle is manifested m the whole world. Purina 
by his sacrifice becomes the whole world. This view prepares 
for the development of the doctrine which is emphasised in 
the Upamsads that the spirit in man is one with the spirit 
which is the pi itts of the world 

Within this world we have the one positive principle of being 
and yet have varying degrees of existence marked by varying 
degrees of penetration or participation of nonentity by divine 
being God as Huaitya-garbha is nothing of the already made. 
He is not an ineffective God who sums up m himself all that is 
given 

Rg Veda used two different concepts, generation and birth, 
and something artificially produced to account for creation 
Heaven and earth are the parents of the gods; or the Creator 
of the world is a smith or a carpenter. 


Again ‘In the beginning was the golden germ 
From his birth he was sole lord of creation. 
He made firm the earth and this bright sky;’3 


In this hymn Praja-pati, the lord of offspring, assumes the 
name of Hiranya-garbha, the golden germ, and m the Atharva 
Veda and later literature Hiranya-garbha himself becomes a 
supreme deity 4 The Rg Veda is familiar with the four-fold 
distinction of (1) the Absolute, the One, beyond all dualities and 

\ tobhiimint mivato vrtvS, aty atnthad daiangulam 

I s Z a mio “ ihiitSm Inpad asyamrtam dm, 

3 KV X 121 I 
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distinctions, (ii) the self-conscious Subject confronting the 
object, (111) the World-soul, and ( iv ) the world 1 
The monistic emphasis led the Vedic thinkers to look upon 
the Vedic deities as different names of the One Universal 
Godhead, each representing some essential power of the divine 
being' They call him Indra, Mitra, Varuna, Agm He is the 
heavenly bird Garutmat To what is one, the poets give many 
a name They call it Agm, Yama, Matansva ’* The real that 
lies behind the tide of temporal change is one, though we speak 
of it m many ways Agm, Yama, etc, are symbols They are 
not gods m themselves They express different qualities of the 
object worshipped. The Vedic seers were not conscious of any 
iconoclastic mission They did not feel called upon to denounce 

* This list finds a parallel, as we shall see, in the hierarchy of being 
given m the Ma U with its four grades of consciousness, the waking or 
the perceptual, the dreaming or the imaginative, the self in deep sleep 
or the conceptual, the turiya or the transcendent, spiritual consciousness 
which is not so much a grade of consciousness as the total consciousness 
Plato m the Timaeus teaches that the Supreme Deity, the Demi-urge, 
creates a universal World-Soul, through which the universe becomes an 
organism The World-Soul bears the image of the Ideas, and the world- 
body is fashioned m the same pattern If the whole world has not been 
ordered as God would have desired, it is due to the necessity which 
seems to reside in an intractable material, which was in ‘disorderly 
motion’ before the Creator imposed form on it 
1 I 164 46 ekam santam bahudha kalpayanh EV X 114 4 See B G 
X 41 

Zeus is the supreme ruler of gods and men, other gods exist to do his 
bidding 

Cp Cicero 'God being present everywhere in Nature, can be regarded 
in the field as Ceres; or on the sea as Neptune, and elsewhere in a variety 
of forms in all of which He may be worshipped De Nature Deorum 
For Plutarch and Maximus of Tyre, the different gods worshipped m 
the third century Roman Empire were symbolic representations of a 
Supreme God who is unknowable m his inmost nature 

’God himself, the father and fashioner of all is unnameable by 
any lawgiver, unutterable by any voice, not to be seen by any eye 
But if a Gxeek is stirred to the remembrance of God by the art of Phidias, 
an Egyptian by paying worship to animals, another man by a river, 
another by fire, I have no anger for their divergence, only let them 
know, let them love, let them remember ’ 

In the TaUiiriya Samhtta and Satapatha Brahmana, it is said that 
Praja-pati assumed certain forms of fish ( matsya ), tortoise ( Minna) and 
boar ( varaha ) for the attainment of certain ends When the doctrine of 
avalSras, incarnations, becomes established, these three become the 
incarnations of Visnu 
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the worship of the various deities as disastrous error or mortal 
sin They led the worshippers of the many deities to the worship 
of the one and only God by a process of reinterpretation and 
reconciliation 

The reaction of the local cults on the Vedic faith is one of 
the many causes of variety of the Vedic pantheon. People in 
an early stage of culture are so entirely steeped in the awe and 
reverence which have descended to them that they cannot 
easily or heartily adopt a new pattern of worship. Even when 
militant religions fell the tall trees of the forest, the ancient 
beliefs remain as an undergrowth. The catholic spirit of 
Hinduism which we find m the Rg Veda has always been ready 
to give shelter to foreign beliefs and assimilate them in its own 
fashion. While prefemng their own, the Vedic Indians had 
the strength to comprehend other peoples’ ways. 

There is no suggestion in the Rg Veda of the illusory character 
of the empirical world We find varied accounts of creation. 
The Supreme is compared to a carpenter or a smith who fashions 
or smelts the world into being Sometimes he is said to beget all 
beings He pervades all things as air or ether (akdsa) pervades 
the universe. He animates the world as the life-breath [prana ) 
animates the human body, a comparison which has been 
developed with remarkable ingenuity by Ramanuja. 

Rg Veda raises the question of the nature of the human 
self, ko nu atmd 1 It is the controller of the body, the unborn 
part, ajo bhagah *, which survives death. It is distinguished from 
the fiva or the individual soul.3 The famous verse of the two 
birds dwelling in one body, which is taken up by the Upanisads ,4 
distinguishes the individual soul which enjoys the fruits of 
actions from the spirit which is merely a passive spectators 
This distinction between the individual soul and the supreme 
self is relevant to the cosmic process and is not applicable to 
the supreme supra-cosmic transcendence. Those who think that 
the distinction is to be found in the Supreme Transcendence 

' I 164 4 * x. 16. 4. 

3 1 X13 161 1 164.30. 

< SeeM.U III 1 i,SU. IV 6. 

5 I 164 17 atra laukika-paksa-dvaya-drsfantena liva-paratnatmanau 
sluyele Sayana 
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do not know their own origin, pitaram na veda 1 The individual 
souls belong to the world of Rvranya-garbha 

'Let this mortal clay (self) be the immortal god ’* ‘Vouchsafe, 
0 Indra, that we may be you *3 One can become a devata, a 
deity, by one’s own deeds 4 The aim of the Rg Veda is to become 
like gods The individual soul can become the Universal Spirit 

The way to spiritual attainment is through worships and 
moral life Vestiges of Yoga discipline are found m a late 
passage 5 which describes the kesins or the long-haired ascetics 
with their yogic powers that enabled them to move at will in 
space Of a mum, it is said that his mortal body men see but 
he himself fares on the path of the faery spirits His hair is 
long and his soiled garments are of yellow hue Vamadeva 
when he felt the unity of all created things with his own self 
exclaimed ‘I am Manu, I am Surya ’7 So also King Trasadasyu 
said that he was Indra and the great Varuna 8 

The cardinal virtues are emphasised *0 Mitra and Varuna, 
by your pathway of truth may we cross '9 Mere memorising 
of the hymns is of no avail if we do not know the Supreme which 
sustains all 10 

Primitive societies are highly complicated structures, 

1 yasmm vrkse madhvadah supamd 
mviianie suvatc cddlii viive 
tasyed ahull pippalam khadv agre 
tan nonnaiad yah pitaram na veda 

RV I 164 az 

* RV VIII 19 25 

3 toe mdidpy abhiima vipia dlnyam vanema rtayd sapamtah. RV 
II 11 12 

t B U IV 3 32, see also IV 1 2 devo bhiitvd devan dpyeti, see also 
TU II 8 

5 The solitary reference to a temple ismRV X 107 10 where the 
word deva-mana, building of a god, occurs 

1 RV X 136 See also Altai eya Brdhmana VII 13 

1 aham in amir abhavam siiiyai ciiham R V IV 26 1 

8 aham lujii vantno RV IV 42 2 

9 rtasya pathii vam taicma VII 65 3 

•• rco ahsarc paramc vyoman yasmm 
devil adhi visve mseduh 
yas tarn na veda him kansyati 
ya it tad vidus ta tine samiisate 


See S U IV 8 


RV X 164 39 
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balanced social organisations w ilh their systems of belief and 
codes of behaviour. The fundamental needs of society arc the 
moral and the spiritual, the military and the economic. In 
Indo-European society these three functions are assigned to 
three different groups, the men of learning and virtue, the men 
of courage and fight, and the men who provide the economic 
needs, 1 the Brahmana, the Ksitnya and the Vaisya. Below them 
were the Sudras de\ oted to scr\ ice. These distinctions are found 
in the Rg Veda, though they are not crystallised into castes. 
Ancient Iranian society w as constituted on a similar pattern 

Even the gods were classified into the Brahmana, the Ksatnya 
and the Vaisya according to the benefits which they provide, 
moral, military or economic Our prayers are for righteousness, 
victory and abundance Siirya, Savitr are gods who confer 
spiritual benefits. Indra is a war god and Asvins give us health 
and food. In Roman mythology Jupiter provides spiritual 
benefits, Mars is the god of war and Quirmus is the god of plenty. 

Pda)as or fathers or ancestral spirits receive divine worship. 
The king of the ancestral spirits who rules m the kingdom of 
the deceased is Yama, a god who belongs to the Indo-Iraman 
period He is identical with Yuiia of the Avcsta, who is the 
first human being, the primeval ancestor of the human race 
As the first one to depart from this world and enter the realm 
of the dead, he became its king The kingdom of the dead is 
in heaven, and the dying man is comforted by the belief that 
after death he will abide with King Yama in the highest 
heaven The w'orld of heaven is the place of refuge of the 
departed * In the funeral hymn,3 the departing soul is asked 
to ‘go forth along the ancient pathway by which our ancestors 
have departed ’ The Vedic Heaven is desenbed in glowing 
terms 'where inexhaustible radiance dwells, where dwells the 
King Vaivasvata '3 


There is no reference to rebirth in the Rg Veda, though 
its elements are found The jpassage of the soul from the body, 
its dwelling m other forms of existence, its return to human 


1 Luther felt that three classes were ordained by God, the teaching 
ass, tiie class of defenders and the working class. 


3 R.V. IX 113 
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form, the determination of future existence by the principle 
of Karma are all mentioned Mitra is bom again 1 The Dawn 
(Usas) is bom agam and again 5 T seek neither release nor 
return ’s ‘The immortal self will be reborn m a new body due 
to its meritorious deeds '4 Sometimes the departed spirit is 
asked to go to the plants and 'stay there with bodies '5 There is 
retribution for good and evil deeds m a life after death Good 
men go to heaven 6 and others to the world presided over by 
Yama 7 Their work ( dliarma) decided their future 8 
In the Rg Veda we find the first adventures of the human 
mind made by those who sought to discover the meaning of 
existence and man's place in life, 'the first w’ord spoken by 
the Aryan man '9 


VI 

THE YAJUR, THE SAJIA AND THE ATHARVA 
VEDAS 

Sacred knowledge is irayl vidya It is three-fold, being the 
knowledge of the Rg, the Yajur and the Santa Vedas The 
two latter use the hymns of the Rg and the Atharea Vedas 
and arrange them for purposes of ritual The mm of the Yajur 
Veda is the correct performance of the sacrifice to which is 
attributed the "whole control of the universe Deities are of less 
importance than the mechanism of the sacrifice In the Albania 
Veda the position of the deities is still less important A certain 
aversion to the recognition of the Atharva Veda as a part of 
the sacred canon is to be noticed Even the old Buddhist texts 
speak of learned Brahmanas versed m the three Vedas 10 

1 mtlro yayale punah X 85 19 

1 punah punarjayamana I 92 10 

3 na asyah lasmi vunucaiii na avrtam punah V 46 1 
* Jtvo mrtasya caralt svadhabhtr 
amartyo mariyettS sa youth 

I 164 30, see also I 164 38 

sfiV X 16 3 

* I 154 5 7 X 14 2 * X 16 3 

5 Max Muller For further information on the R V. see IP Vol I, 
Ch n 

10 Suita Kipata 1019 
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Though we meet m the Atharva Veda many of the gods of 
the Rg Veda, their characters are not so distinct. The sun 
becomes rohiia, the ruddy one. A few gods arc exalted to the 
position of Praja-pati, Dhatr (Establisher), Vidhiitr (arranger). 
Paramesthin (he that is in the highest). In a notable passage 
the Supreme m the form of Varuna is described as the universal, 
omnipresent witness. 1 There are references to kata or time as 
the first cause of all existence, kdma or desire as the force 
behind the evolution of the universe, skambha or support who 
is conceived as the principle on which everything rests. Theories 
tracing the world to water or to air as the most subtle of the 
physical elements are to be met with. 

The religion of the Atharva Veda reflects the popular belief 
m numberless spirits and ghosts credited with functions con¬ 
nected in various ways with the processes of nature and the life 
of man.* We see in it strong evidence of the vitality of the 
pre-Vedic animist religion and its fusion with Vedic beliefs. 
All objects and creatures are either spirits or are animated 
by spirits While the gods of the Rg Veda are mostly friendly ones 
we find in the Atharva Veda dark and demoniacal powers 
which bring disease and misfortune on mankind We have to 
wm them by flattering petitions and magical rites We come 
across spells and incantations for gaining worldly ends. The 
Vedic seer was loth to let the oldest elements disappear without 
trace. Traces of the influence of the Atharva Veda are to be 
found in the Upanisads There are spells for the healing of 
diseases, bhai$ajyani, for life and healing ayusyani suktani. 
These were the beginnings of the medical science 3 

The liberated soul is described as 'free from desire, wise, 
immortal, self-bom . . . not deficient in any respect . . . wise, 
unageing, young M 


! ^wntsidhya yau manlrayete raja tad veda varunah trtiyah. 

A V. XIX 53 

+v. n ? ^ 4 wc read of devices for securing the love of a v, Oman or 

.^-destruction of the lover of a wife See also K U. 

’ A V. X. 8 44. 



46 The Principal Upaniiads 

VII . 

THE BRAHMANAS 

The elements of the ritualistic cult found m the Vedas are 
developed in the Brahmanas into an elaborate system of 
ceremonies While m the Rg Veda the sacrifices are a means 
for the propitiation of the gods, m the Brahmanas they 
become ends in themselves Even the gods are said to owe 
their position to sacrifices There are many stones of the 
conflict between devas and asuras for world power [and 
of the way m which gods won through the power of the 
sacrifice 1 

It is not the mechanical performance of a sacnficial rite 
that bnngs about the desired result, but the knowledge of its 
real meanmg Many of the Brahmana texts are devoted to the 
exposition of the mystic significance of the vanous elements 
of the ntual By means of the sacnfices we 'set m motion' 
the cosmic forces dealt with and get from them the de¬ 
sired results The pnests who knew the details of the aim, 
meanmg and performance of the sacrifice came into great 
prominence Gods became negligible mtermedianes If we 
perform a nte with knowledge, the expected benefit will 
result Soon the actual performance of the nte becomes 
unnecessary Ritualistic religion becomes subordinate to 
knowledge 2 

The Brahmanas are convinced that life on earth is, on the 
whole, a good thing The ideal for man is to live the full term of 
his life on earth As he must die, the sacrifice helps him to get 
to the world of heaven 

While the Vedic poets hoped for a life m heaven after death, 
there was uneasmess about the interference of death in a 
future life The fear of xe-feaX\i,'punar-mrtyn becomes prominent 
in the Brahmanas Along with the fear of re-death arose the 
belief of the impensbabihty of the self or the atman, the 

1 Katha Samhita XXII. g, Taithriya Samhita V 3 3, Tdndya 
Brahmana XVIII 1 z 

1 See Franklin Edgerton ‘The Upamsads What do they seek and 
Why 2 ’ Journal of the American Oriental Society, June, 1929 
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essential part of man’s being. Death is not the end but only 
causes new existences which may not be better than the present 
one Under the influence of popular animism which sees souls 
similar to the human m all pares of nature, future life was 
brought down to earth. According to the Safa pallia Bidhmana, 
a man has three births, the first w hicn lie gets from his parents, 
the second through sacrificial ceremonies and the third which 
he obtains after death and cremation 1 


VIII 


THE ARAXYAKAS 


The A)anynkas do not give us rules for the performance of 
sacrifices and explanations of ceremonies, but provide us with 
the mystic teaching of the sacrificial religion As a matter of 
fact, some of the oldest Upam«ads are included in the Aranyaka 
texts, 1 which arc meant for the study of those w'ho are 
engaged in the vow of forest life, the Vanaprasthas 3 As 
those who retire to the forests arc not like the house¬ 
holders bound to the ritual, the Aranj’akas deal with 
the meaning and interpretation of the sacrificial cere¬ 
monies It is possible that certain sacred ntes were per¬ 
formed m the seclusion of the forests where teachers and 
pupils meditated on the significance of these ntes The 


- / lr jj 1 Val P il>J,v> jSyait, clan nu eia matus ca adln pthti ca agre 
athn yani yajiiak u P a nanwti sa yad yajalc, (ad dvitlyam jayate; 

tni iJ- a ra m P l y atc yatraivam agtiav abhyadadhati sa yal ta(as sambhavalt, 
Mlrtxyamjayalc XI 2 i i See IP Vol I, Ch III 

:? jncluded m the Atlatcya Aranyaka which is tacked on to 
abnana KU and TU belong to the Brahmanas o£ the 
"2"®. ® u is found at the end of the Satapmlia Brahmana C U of 
Sanw sec ~° n 1S an Aranyaka belongs to a Brahmana of the 

Brahman? r> 2°, Walavakara U ) belongs to the Jannuity a Upanised 
Black vt b ® lon S s to the White Yaptr Veda, Katha and S U to the 
Mailri th Ur y e< * a ' ^ and Prahia belong to the Alharva Veda 
pert-Biiffi? att " buted t0 a school of Black Yajur Veda, is perhaps 
3 Arnneya^f' 2 Udged by lts language, style and contents. 
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distinction of Brahmans and Aianyaka is not an absolute 
one. 


IX 

THE UPANISADS 

The Axanyakas 1 shade off imperceptibly into the Upanisads 
even as the Brahman as shade off into the Aranyakas. 
While the student { brahmacdrin) reads the hymns, the house¬ 
holder (grhasiha) attends to the Brahmanas -which speak of 
the daily duties and sacrificial ceremonies, the hermit, the 
man of the forest ('panaprastha ), discusses the Aranyakas, the 
monk who has renounced worldly attachment ( samnyasin ), 
studies the Upanisads, which specialise in philosophical 
speculations. 

The great teachers of the past did not claim any credit for 
themselves, but maintained that they only transmitted the 
wisdom of the ancients.- The philosophical tendencies implicit 
in the "Veaic hymns are developed in the Upanisads. 

Hymns to gods and goddesses are replaced by a search for 
the reality underlying the flux of things. *What is that which, 
being known, everything else becomes knowa?’3 Kena Upanisad 
gives the story of the discomfiture of the gods who found out 
the truth that it is the power of Brahman which sustains the 
gods of fire, air, etc 4 While the poets of the Veda speak to 
us of the many into which the radiance of the Supreme has 
split, the philosophers of the Upanisads speak to us of the 
One Reality behind and beyond the flux of the world. The 
Yedic deities are the messengers of the One Light which has 

* Aiisre’.s Arsrja^s (III. i. i.} begins frith the- tr&e 'Th: Upanisad of 
Irt SstkKiS,’ aihSlas sari r.'idy 5 uparizat' sts also Sdrrpky aj ar.a A ran} aha 

vn. 2 . 

s Cp. Confucius: 'I am not bom endowed -with knowledge I am a m a n 
who loves the ancients and has made every effort to acqcire their 
learning.’ L’tr. yj. VH- ro. 

3 M.tT. I i 3;seeaIsoX.U. H. S. 

• See also 3 U. HI. 5 1-10 
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burst forth into the universal creation. They serve to mediate 
between pure thought and the intelligence of the dwellers in 
the world of sense 

When we pass from the Vcdic hymns to the Upanisads we 
find that the interest shifts from the objective to the subjective, 
from the brooding on the wonder of the outside world to the 
meditation on the significance of the self The human self 
contains the clue to the interpretation of nature. The Real at 
the heart of the universe is reflected in the infinite depths of 
the soul. The Upamsads give m some detail the path of the 
inner ascent, the inward journey by which the individual souls 
get at the Ultimate Reality. Truth is within us. The different 
Vedic gods are envisaged subjectively 'Making the Man 
(puntsa) their mortal house the gods indwelt him ’» 'All these 
gods are m me '■ 'He is, indeed, initiated, whose gods within 
him are initiated, mind by Mind, voice by Voice '3 The operation 
of the gods becomes an epiphany* ‘This Brahma, verily, shines 
when one sees with the eye and likewise dies when one does 
not see ’«The deities seem to be not different from Plato’s Ideas 
or Eternal Reasons. 


In the Upanisads w r e find a criticism of the empty and barren 
ritualistic religion 5 Sacrifices were relegated to an inferior 
position They do not lead to final liberation, they take one to 
the world of the Fathers from "which one has to return to earth 


again in due course * When all things are God’s, there is no point 
m offering to him anything, except one's will, one's self The 
sacrifices are interpreted ethically. The three periods of life 
supersede the three Sotna offerings 7 Sacrifices become self- 
denying acts like purusa-medha and sarva-vicdha which enjoin 
abandonment of all possessions and renunciation of the world. 
For example, the Brhad-dranydka Upamsad opens with an 
account of the horse sacrifice ( asva-medha ) and interprets it 
as a meditative act m which the individual offers up the 

1 Athana Veda XI 8 18 

* JfnnvriHya Upamsad Brdhmana I 14 2 

3 Kausttahi BrShmana VII 4 

4 m U II 13 and 13 

l Bn T 1 2 V . BU. Ill 9 6, 21, CU I 10-12, IV. 1-3. 

7CU iix’i6’ VI 2 l6,CU V 10 3-Prainal 9; M U. I. 2 10. 
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whole universe in place of the horse, and by the renuncia¬ 
tion of the world attains spiritual autonomy in place of 
earthly sovereignty 1 * 3 In every ftoma the expression svahd 
is used which implies the renunciation of the ego, svaiva- 
lianana - 

There is great stress on the distinction between the ignorant, 
narrow, selfish way which leads to transitory satisfac¬ 
tions and the way which leads to eternal life Yajfia is 
Karma, work 3 It is work done for the improvement of the 
soul and the good of the world, atmonnataye jagaddhitaya 
Samkliyayana Brdhmna of the Rg Veda says that the self is 
the sacrifice and the human soul is the sacrificer, pnruso 
vai yajiiah, atmd yajamanah The observance of the Vedic 
ritual prepares the mind for final release, if it is in the right 
spirit < 

Prayer and sacrifice are means to philosophy and spiritual 
life While true sacrifice is the abandonment of one’s ego, prayer 
is the exploration of reality by entering the beyond that is 
within, by ascension of consciousness It is not theoretical 
learning 3 We must see the eternal, the celestial, the still If 
it is unknowable and incomprehensible, it is yet realisable by 
self-disciphne and integral insight We can seize the truth not 

1 Devi Bhagavata says that the Supreme took the form of the Buddha 
in order to put a stop to wrong sacrifices and prevent injury to animals 
ditsia-yajiia-vzghataya pasu-hzmsd ntvrilaye 
bauddha-rupam dadhau yo'sau tasmai devaya ie namah 
Animal sacrifices are found in the Vedas (inserted) by the twice-born 
who are given to pleasures and relishing tastes Non-injury is, verily, 
the highest truth 

doyair bhoga-ratair vede darsitam himsanam paidh 
jzhva-svada-patath hamam ahimsaiva para mala 
s Yaska explains it thus su aha, iti va. sva vag aheti va, svam pi Shell 
va, svahutam havir juholt zti va Kzrukta VIII 21 

3 Cp B G III 9, 10 

Manu says ‘Learning is brahma-yajiia, service of elders 1 s ptlr-yajha, 
honouring great and learned people is devayapia, performing religious 
acts and chanty is bhiita-yajiia and entertaining guests is nara-ya]ha ' 
adhyapanam biahma-yajiiaJi pilr-yajiias tu tarpanam 
homo dawo bahr bhauto nr-yapio a/ilhi-piijanam 
* Laugaksi Bhaskara points out at the end of the Arlha-samgraha. 
so’yam dhannah yad uddisya vthilah lad-uddesena knyamanah tad-hetuh, 
isvararpana-buddhya knyamanas In mhsreyasa-heiuh 
s CU VII 123 
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by logical thinking, but by the energy of our whole inner being. 
Prayer stalls with faith, with complete trust in the Being to 
whom appeal is made, with the feeling of a profound need, and 
a simple faith that God can giant us benefits and is well disposed 
towards us Wien we attain the blinding experience of the 
spiritual light, we feel compelled to proclaim a new law for 
the world 

The Upamsad seers arc not bound by the rules of caste, but 
extend the law of spiritual univcrsalism to the utmost bounds 
of human existence The story of Satyakama Jabala, who, 
though unable to give his father’s name, was vet initiated into 
spiritual life, shows that the Upani^ad writers appeal from the 
rigid ordinances of custom to those divine and spiritual laws 
which are not of today or of yesterday, but live for ever and of 
their origin knoweth no man The words lot tvam as 1 are so 
familiar that they slide off our minds without full compre¬ 
hension. 

The goal is not a heavenly slate of bliss or rebirth in a better 
world, but freedom from the objective, cosmic law' of karma 
and identity with the Supreme Consciousness and Freedom 
The Vedic paradise, svaiga, becomes a stage m the individual’s 
growth 1 

The Upamsads generally mention the Vedas with respect 
and their study is enjoined as an important duty 1 Certain 
verses from the Vedas such as the gay oh 1 form the subject of 
meditations* and sometimes verses from the Vedas are quoted 
m support of the teaching of the Upamsads 4 While the 
Upamsads use the Vedas, their teaching is dependent on the 
personal experience and testimony of teachers like Yajnavalkya, 
andilya The authonty of the Vedas is, to no small extent, due 
0 the inclusion of the Upamsads m them 
It is often stated that Vedic knowledge by itself wall not do. 
n the Chditdogya Upamsads Svetaketu admits that he has 

sta to sv ^ a off ered as a reward tor ceremonial conformity is only a 
B/iSgavataXI ° awanl Sronth of the human soul, saUva-gunodaya 

both* ^wbopainsad defines j ,varga as sat-samsarga Heaven and Hell are 
* Tut ro lmc * >roccss atmiva varakas svargah Bhagavata III. 30 29 
5 vi i V 4 32 ’ 1 9' 3 BU VI. 3 6. -.BUI 3 10 
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studied all the Vedas but is lacking in the knowledge 'whereby 
what has not been heard of becomes heard of, what has not 
been thought of becomes thought of, what has not been under¬ 
stood becomes understood ’ Narada tells Sanatkumara that 
he has not the knowledge of the Self though he has covered the 
entire range of knowledge, from the Vedas to snake-charming 1 

X 

ULTIMATE REALITY- BRAHMAN 

To the pioneers of the Upamsads, the problem to be solved 
presented itself in the form, what is the world rooted m? What 
is that by reaching which we grasp the many objects perceived 
in the world around us? They assume, as many philosophers do, 
that the world of multiplicity is, m fact, reducible to one single, 
primary reality which reveals itself to our senses m different 
forms This reality is hidden from senses but is discernible to 
the reason The Upamsads raise the question, what is that 
reality which remains identical and persists through change? 

The word used in the Upamsads to indicate the supreme 
reality is brahman It is derived from the root brh 'to grow, 
to burst forth ’ The derivation suggests gushing forth, bubbling 
over, ceaseless growth, brhattvam Samkara derives the word 
'brahman’ from the root brhati to exceed, ahiayana and means 
by it eternity, purity For Madhva, brahman is the person in 
whom the qualities dwell m fullness, brhanto hy asmm gunah 
The real is not a pale abstraction, but is quickenmgly alive, of 
powerful vitality. In the Rg Veda, brahman is used in the 
sense of 'sacred knowledge or utterance, a hymn or incantation/ 
the concrete expression of spiritual wisdom Sometimes Vac 
is personified as the One.* Vtsva-karman, the All-Maker is said 
to be the lord of the holy utterance 3 Brahman is mantra or 
prayer. Gradually it acquired the meaning of power or potency 
of prayer. It has a mysterious power and contains within 
itself the essence of the thing denoted Brhaspati, Brahmanas- 
pati are interpreted as the lord of prayer. 

1 VII i fi a KV X 125,Aeharva Veda TV 30 

3 X. 81. 7, X. 71. 
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In the Brahmanas, btahman denotes the ritual and so is 
regarded as omnipotent. He who knows brahman knows and 
controls the universe. Brahman becomes the primal principle 
and guiding spirit of the universe 'There is nothing more 
ancient or brighter than this brahman.’* 

In later thought, btahman meant wisdom or Veda As divine 
origin was ascribed to the Veda or brahman, the two words 
were used with the same meaning. Btahman or sacred know¬ 
ledge came to be called the first created thing, brahma pralha- 
majam and even to be treated as the creative principle, the 
cause of all existence. 

The word suggests a fundamental kinship between the 
aspiring spirit of man and the spirit of the universe which it 
seeks to attain The wish to know the Real implies that we 
know it to some extent. If we do not know anything about it, 
we cannot even say that it is and that we wish to know it If 
we know the Real, it is because the Real knows itself in us The 
desire for God, the feeling that we are in a state of exile, implies 
the reality of God in us All spiritual progress is the growth of 
half-knowledge into clear illumination. Religious experience 
is the evidence for the Divine In our inspired moments we 
have the feeling that there is a greater reality within us, though 
we cannot tell what it is From the movements that stir in us 
and the utterances that issue from us, we perceive the power, 
not ourselves, that moves us Religious experience is by no means 
subjective God cannot be known or experienced except through 
his own act If we have a knowledge of Brahman, it is due to 
the working of Brahman m us a Prayer is the witness to the 
spvrit of the transcendent divine immanent in the spirit of man. 
The thinkers of the Upanisads based the reality of Brahman 
on the fact of spiritual experience, ranging from simple prayer 
o lUummated experience The distinctions which they make 
in the nature of the Supreme Reality are not merely logical, 
ey are facts of spiritual experience 


| Salapaiha Brahmana X 3 5. 11 

find Aj* ^ oannot seek Thee except Thou teach me, nor 

moned Thou reveal Thyself, Riimi ‘Was it not I who sum- 

nan,-;, ,, on S servlce . was it not I who made Thee busy with my 

name? Thy calling “Allah” was my "Here am I”.* y 
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The thinkers of the Upamsads attempt to establish the 
reality of God from an analysis of the facts of nature and the 
facts of inner life 

'Who knows and who can declare what pathway leads 
to the gods’ 

Seen are their lowest dwelling-places only. 

What pathway leads to the highest, most secret 
regions’’ 1 

The Upamsads assume that it is a distorted habit of mind which 
identifies ‘the highest, most secret regions’ with the ‘lowest 
dwelling-places ’ The Real is not the actual The Upamsads 
ask, ‘'What is the tajjalam from which all things spring, into 
which they are resolved and in which they live and have their 
being 2 

The Brhad-aranyaka Upanisad maintains that the ultimate 
reality is being, san-malram In brahma Since nothing is without 
reason there must be a reason why something exists rather than 
nothing There is something, there is not nothing The world 
is not self-caused, self-dependent, self-mamtaimng All philo¬ 
sophical investigation presupposes the reality of being, asti- 
tva-nisthd 3 The theologian accepts the first principle of being as 
an absolute one, the philosopher comes to it by a process of 
mediation By logically demonstrating the impossibility of 
not-bemg in and by itself, he asserts the necessity of being 
Being denotes pure affirmation to the exclusion of every possible 
negation It expresses simultaneously God’s consciousness of 
himself and his own absolute self-absorbed being We cannot 
live a rational life without assuming the reality of being Not- 
being is sometimes said to be the first principle * It is not 
absolute non-being but only relative non-being, as compared 
with later concrete existence 

> RV III 54 CU III 14 I, see also T U III i,SU I i 

3 Cp ‘1 hen God said to Moses “I am that I Am” ‘ Exodus III 14 

1 here is a familiar distinction between vasltlta and ash/ta The 
niish/ia thinks that nothing exists except what we sec, feel, touch and 
measure The iishl'a is one who holds with R V X 31 8 natliivad enu 
paro anyad ash, there is not merely this but there is also a transcendent 
other 

« ru II 7, CU III 19 1-3 
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Even as the nyagrodha tree is made of the subtle essence 
which we do not perceive, so is this world made of the infinite 
Brahman 1 'It is at the command of that Imperishable that 
the sun and the moon stand bound in their places It is at the 
command of that Imperishable that the heaven and the earth 
stand each m its own place It is at the command of that 
Imperishable that the very moments, the hours, the days, 
the nights, the half-months, the months, the seasons and the 
years have their appointed function in the scheme of things 
It is at the command of that Imperishable that some nvers 
flow to the cast from the snow-clad mountains while others flow 
to the west ’* When Balaki defines Brahman as the person 
in the sun (iidityc punkah) and successively as the person m 
the moon, in lightning, m ether, m wind, m fire, m the waters, 
also as the person m the mind, m the shadow, in echo and in the 
body, King Ajatasatru asks, ‘Is that all?' When Balaki con¬ 
fesses that he can go no farther, the king says, 'He who is the 
maker of all these persons, he, verily, should be known ’ 
Brahman is satyasya safyatn, the Reality of the real, the source 
of all existing things 3 

In some cosmological speculations the mysterious principle 
of reality is equated with certain naturalistic elements Water 
is said to be the source of all things whatsoever 4 From it came 
salys, the concrete existent Others like Raikva look upon air 
as the final absorbent of all things whatsoever, including fire 
and water 5 The Iialha Upamsad tells us that fire, having 
entered the universe, assumes all forms. 6 The Chandogya Upani- 
however, makes out that fire is the first to evolve from the 
Primaeval Being and from fire came water and from water the 
earth At the time of dissolution, the earth is dissolved in 
water, and water in fire and fire in the Primaeval Being 7 
haia, ether, space, is sometimes view r ed as the first principle 
In regard to the development of the universe, tne Upanisads 

1 CU VI 12 For the usage of the world as a tree, see R V I 164 20, 
y 4° 5. VII 43 1 

that +1^ ® 9 Augustme m his Conjcssions expresses the thought 

tVp f e things of the world declare through their visible appearance 
are created XI 4 

! SiY, 1 “’vj. 


5 C U IV 3 1-2 
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look upon the earliest state of the material world as one of 
extension m space, of which the characteristic feature is 
vibration represented to us by the phenomenon of sound 
From akaia, vdyit, air arises Vibration by itself cannot create 
forms unless it meets with obstruction The interaction of 
vibrations is possible in air which is the next modification To 
sustain the different forces, a third modification arises, icjas, 
of which light and heat are the manifestations We still do not 
have stable forms and so the denser medium of water is pro¬ 
duced A further state of cohesion is found in earth The 
development of the world is a process of steady grossemng of 
the subtle akaia or space All physical objects, even the most 
subtle, are built up by the combination of these five elements 
Our sense experience depends on them By the action of 
vibration comes the sense of sound, by the action of things in 
a world of vibrations the sense of touch, by the action of 
light the sense of sight, by the action of water the sense of 
taste, by the action of earth the sense of smell 
In the Tatttiriya Upamsad 1 the pupil approaches the father 
and asks him to explain to him the nature of Brahman He is 
given the formal definition and is asked to supply the content 
by his own reflection 'That from which these beings are bom, 
that m which when bom they live, and that into which they 
enter at their death is Brahman ’ What is the reality which 
conforms to this account ' 1 The son is impressed by material 
phenomena and fixes on matter {anna) as the basic principle 
He is not satisfied, for matter cannot account for the forms of 
life He looks upon life (prana ) as the basis of the world Life 
belongs to a different order from matter Life, again, cannot 
be the ultimate principle, for conscious phenomena are not 
commensurate with living forms There is something more in 
consciousness than m life So he is led to, believe that con¬ 
sciousness (manas) is the ultimate principle But consciousness 
has different grades The instinctive consciousness of animals 
is quite different from the intellectual consciousness of human 
beings So the son affirms that intellectual consciousness 
(vijndna) is Brahman Man alone, among nature’s children 


* III 
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has the capacity to change himself by his own effort and trans¬ 
cend his limitations Even this is incomplete because it is 
subject to discords and dualities Man s intellect aims at the 
attainment of truth but succeeds only m making guesses about 
it; there must be a power m man which sees the truth unveiled 
A deeper principle of consciousness must emerge if the funda¬ 
mental intention of nature, which has led to the development 
of matter, life, mind, and intellectual consciousness, is to be 
accomplished The son finally arrives at the truth that spiritual 
freedom or delight {amnia), the ecstasy of fulfilled existence 
is the ultimate principle. Here the search ends, not simply 
because the pupil’s doubts are satisfied but because the pupil’s 
doubts are stilled by the vision of Self-evident Reality. He 
apprehends the Supreme Unity that lies behind all the lower 
forms The Upamsad suggests that he leaves behind the 
discursive reason and contemplates the One and is lost in 
ecstasy 1 It concludes with the affirmation that absolute 
Reality is salyam, truth, planam, consciousness, anantam, 
infinity. 

There are some who affirm that ananda is the nearest approxi¬ 
mation to Absolute Reality, but is not itself the Absolute Reality. 
For it is a logical representation The experience gives us 
peace, but unless we are established in it we have not received 
the highest 

In this account, the Upanisad assumes that the naturalistic 
theory of evolution cannot be accepted The world is not to 
be viewed as an automatic development without any intelligent 
course or intelligible aim Matter, life, mind, intelligence are 
different forms of existence with their specific characteristics 

1 Cp Jalal-uddin Rum! 

'I died a mineral and became a plant, 

I died a plant and rose an animal, 

I died an animal and I was man 

Why should I fear’ When was I less by dying? 

Yet once more I shall die as man, to soar 
With the blessed angels, but even from angelhood 
I must pass on All except God perishes 
When I have sacrificed my angel soul, 

I shall become that which no mind ever conceived. 

O, let me not exist' for Non-existence proclaims, 

"To him we shall return ”' 
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and modes of action, each acting on the other but not derived 
from each other The evolution of life in the context of matter 
is produced not by the material principle but by the working 
of a new life-principle which uses the conditions of matter for 
the production of life Life is not the mechanical resultant of 
the antecedent co-ordination of material forces, but it is what 
is now called an emergent. We cannot, by a complete knowledge 
of the previous conditions, anticipate the subsequent result 
There is an element of the incalculable Life emerges when 
the material conditions are available, which permit life to 
organise itself m matter. In this sense, we may say that matter 
aspires for life, but life is not produced by lifeless particles 
So also life may be said to be aspiring for or be instinct with 
mind, which is ready to emerge when conditions enable it to 
organise itself in living matter Mind cannot be produced from 
thing s without mind When the necessary mental conditions 
are prepared, intelligence qualifies the mental living creature 
Nature is working according to this fundamental intention, 
which is being accomplished because it is essentially the 
instrument of the Supreme Being 

The world is not the result of meaningless chance There is 
a purpose working itself out through the ages It is a view 
which modem science confirms By interpreting the fragmentary 
relics of far remote times, science tells us how this earth in 
which we live was gradually adapted to be a place where life 
could develop, how life came and developed through uncounted 
centimes until animal consciousness arose and this again 
gradually developed, until apparently, man with self-conscious 
reason appeared on the scene. The long record of the develop¬ 
ment of the human race and the great gifts of spiritual men like 
the Buddha, Socrates, Jesus make out that man has to be trans¬ 
cended by God-man 

It cannot be argued that, when material particles are organised 
in a specific way, life arises The principle of organisation is 
not matter The explanation of a thing is to be sought in what is 
above it in the scale of existence and value and not below it 
Matter cannot raise itself It moves to a higher level by the 
help of the higher itself It cannot undergo inner development 
without being acted upon by some thin g above it The lower 
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is the material for the higher. Life as the matter for mind and 
form for physical material* so also intellect is form for the mind 
and matter for the spirit The eternal is the origin of the actual 
and its nisus to improvement. To think of it as utterly trans¬ 
cendent or as a future possibility is to nnss its incidence m the 
actual We cannot miss the primordiality of the Supreme, 
'Venly, m the beginning this world was Brahman There is 
the perpetual activity of the Supreme m the world 

The Upanisad affirms that Brahman on which all else 
depends, to which all existences aspire, Brahman which is 
sufficient to itself, aspinng to no other, without any need, is 
the source of all other beings, the intellectual principle, the 
perceiving mind, life and body It is the principle which unifies 
the world of the physicist, the biologist, the psychologist, the 
logician, the moralist and the artist. The hierarchy of all 
things and beings from soulless matter to the deity is the 
cosmos. Plato’s world-architect, Aristotle’s world-mover belong 
to the cosmos. If there is ordered development, progressive 
evolution, it is because there is the divine principle at work in 
the universe. 

Cosmic process is one of universal and unceasing change 
and is patterned on a duality which is perpetually in con¬ 
flict, the perfect order of heaven and the chaos of the dark 
waters Life creates opposites, as it creates sexes, in order to 
reconcile them ‘In the beginning the woman (Orvast) went 
about in the flood seeking a master’ 1 Indra, for example, 
divided the world into earth and sky. He 'produced his father 
and mother from his own body.’ This conflict runs through 
the whole empirical world, and will end when the aim of the 
universe is accomplished. Creation moves upward towards 
the divine. When the union between the controlling spirit and 
the manifesting matter is completed, the purpose of the world, 
the end of the evolutionary process, the revelation of spirit 
on earth is accomplished The earth is the foothold of God, the 
mother of all creatures whose father is heaven 3 


*BU I_ 4 ity-u, Martri VI x 7 . 

’ sahle Palm Jatmnfya Upamsad BrShmana I 56 

OforfM® c “ liese believe that Chien (Heaven) is the father and Khun 
(fc rth ) B the mother of all terrestrial existence Zeus as Sky-father is m 
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The conflict is not final The duality is not a sterile dualism 
Heaven and earth, God and matter have the same origin 

As regards the primordial God Hnanya-gaibha, a circular 
process is found The primal being spontaneously produces the 
primeval water, from this comes the primordial God as the first 
bom of the divme Order, the golden germ of the world 'who was 
the first seed resting on the navelof the unborn ' x Rnanya-garbha 
who is the World-soul expresses his spirit through the environ¬ 
ment He manifests the forms contamed wi thin himself The 
world is fixed m him as are the spokes m the hub of a wheel 
He is the thread, sutiatman, on which all beings and all worlds 
are strung like the beads of a necklace He is the first-bom, 
pratliama-ja He is also called Bi akrnd and these Biahmas are 
created from world to world 3 

In the Rg Veda,3 Huanya-garblia is the golden germ which 
enters into creation after the first action of the creator In the 
Samkliya, prakrti is treated as unconscious and develops on 
account of the influence of the multitude of individual subjects, 
and the first product of development is mahat, the great one, 
or buddhi, the intellect It is the development of cosmic mtelli- 

essential relation to Earth-mother The two are correlative See A B 
Cook Zeus (1914), Vol I, p 779 

Zoroaster reaches the conception of a smgle spiritual God, Ormuzd 
or Ahura Mazda, m whom the principle of good is personified, while the 
evil principle is embodied in Ahnman, or Angra Mainyu, who limits the 
omnipotence of Ahura Mazda The whole creation is a combat betw een 
the tv o The tw o principles strive eternally m life, and in this struggle 
men take part Man is responsible for his actions, good or bad If he 
struggles against evil, confesses God and cares for the punty of his 
body and soul, then after four periods of three thousand years each in 
the world’s history a time shall arrive for the final victory of good over 
evil, of Ormuzd over Ahnman The general resurrection of the dead and 
the last judgment will take place then, assunng him of his place among 
the saved and the nghteous 

The Jews adopted the two principles of good and evil and they were 
taken over by Christianity When Blake speaks,of the marriage of 
Heaven and Hell, Heaien represents the one clear light over all and 
Hell the dark world of passion and the senses Divided, both are equally 
barren, but from their umon springs joy 'Oh that man would seek immor¬ 
tal moments 1 Oh that men could converse with God’ was Blake’s cry 

* RV X 82, IV 58 5 

» ‘God once created Brahma Hiranya-garbha and delivered the Vedas 
to him ' S B I 4 1, 

3 X 121 1 
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gencc or Huanya-garbha On the subjective side, buddln is the 
first element of the Unga or the subtle body. It is the essence of 
the individual spirit Buddln serves as the basis for the develop¬ 
ment of the principle of individuation, ahamkdra, from which 
are derived, on the one hand, mind and the ten sense organs, 
five of perception and five of action and, on the other hand, the 
subtle elements from which arise m their turn the gross elements. 
Saliva is buddln, the innermost of the three circles, the outer 
being rajas and lamas which arc identified with ahamkdra and 
mams, which are the emanations of rajas and lamas The 
saliva or the buddln is the bija, the seed of the living individual, 
since it contains the seeds of karma which develop at each 
birth into a sense-organism The saliva or lutga is called the 
ego, the jhm As the buddln is the sulrdimaiiol the individual, 
so is Huanya-garbha the suhdtman, the thread-controller of the 
world 

In the Katha Upamsad, 1 m the development of principles 
the great self stands after the undeveloped and the primeval 
spirit Huanya-garbha, the World-soul is the first product of 
the principle of non-being influenced by the Eternal Spirit, 
Uvara. The pvnisa of the Samkhya is the Eternal Spirit made 
many Huanya-garbha is the great self, vtahdn alma, which 
anses from the undiscriminated, the avyakta, w'hich corresponds 
to the primitive matenal or waters of the Brahmanas, or the 
prakrti of the Samkhya We have the Supreme Self, the Absolute, 
the Supreme Self as the eternal subject observing the eternal 
object, waters or prakrti and the great self which is the first 
product of this interaction of the eternal subject and the 
principle of objectivity The Supreme Lord, Isvara, who 
eternally produces, outlasts the drama of the universe Samkara 
begins his commentary on the Bhagavad-gltd with the verse: 
‘Ndrayana is beyond the unmanifest The golden egg is produced 
from the unmanifest The earth with its seven islands and all 
other worlds are m the egg.’ The names and forms of the 

manifested world are latent in the egg as the future tree is in 
me seed 

Hiranya-garbha answers to the Logos, the Word of Western 
'III xo. ii, VI. 7.8, see alsoK U. 1.7 
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thought For Plato, the Logos was the archetypal idea For 
the Stoics it is the principle of reason which quickens and 
informs matter Philo speaks of the Divine Logos as the 'first 
bom son / 1 'archetypal man/* 'image of God /3 ‘through whom 
the world was created ’4 Logos, the Reason, 'the Word was in 
the beginning and the Word became flesh ’ The Greek term, 
Logos, means both Reason and Word The latter indicates an 
act of divine will Word is the active expression of character 
The difference between the conception of Divine Intelligence 
or Reason and the Word of God is that the latter represents 
the will of the Supreme Vac is Brahman 5 Vac, word, wisdom, 
is treated in the Rg Veda as the all-knowmg The first-bom 
of Rta is Vac 6 yavad brahma tisthati tdvati vak 7 The Logos is 
conceived as personal like Hiranya-garbha 'The Light was the 
light of men ’ 'The Logos became flesh '* 

The Supreme is generally conceived as light, jyoti?dm jyotih, 
the light of lights Light is the principle of communication 
Hiranya-garbha is organically bound up with the world Himself, 
a creature, the first-bom of creation, he shares the fate of all 
creation in the end 9 But livara is pnor to the World-soul 10 
The principle of process applies to God While he is the expres¬ 
sion of the non-temporal he is also the temporal livara, the 
eternal Being functions in the temporal Hiranya-garbha 
Ramanuja who looks upon livara as the supreme transcendent 
Reality above all world events treats Brahma as the demi-urge 

1 I. 4I4. 1 I 4II 3 I 6 4 II 225 5 R V I 3 21 

4 Atharva Veda II i 4 See Nama-Riipa andDhartna-Riipa by Mary]a 
Falk (1943), Ch I 

7 R V X 114 8 

8 John I 4, 5 See B F Westcott The Gospel According to St John 
(1886), p xvn 

9 ‘When all things are subjected to him then the Son himself will also 
be subjected to him who put all things under him, that God may be 
everything to everyone ' I Cor XV 28 

■o Cp ‘Before the mountains were brought forth, or even the earth 
and the world were made thou art God from everlasting and world 
without end ‘ See Hebrews I 10-13 

Religio Medici 'Before Abraham was, I am, is the saying of Christ, 
yet is it true m some sense, if I say it of myself, for I was not only before 
myself but Adam, that is, in the idea of God, and the decree of that 
synod held from all eternity And in this sense, I say, the world was 
before the creation, and at the end, before it had a beginning * 
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of creation who forms the lower world in the name and bidding 
of God 

Why is the universe what it is, rather than something else? 
Why is there this something, rather than another? This is 
traced to the divine will This world and its controlling spirit 
are the expressions of the Supreme Lord While the World- 
soul and the world are organically related and are inter¬ 
dependent, there is no such relationship between the Supreme 
Lord and the world, for that would be to subject the infinite 
to the finite. The relationship is an 'accident’ to use White- 
head's expression. This word 'accident' implies two different 
considerations, (i) that Divine Creativity is not bound up with 
this world in such a way that the changes which occur in the 
world affect the integrity of the Divine, and ( 2 ) that the world 
is an accidental expression of the Divine principle Creativity 
is not bound to express itself in this particular form If the 
choice were necessary it would not be free. Creation is the free 
expression of the Divine mind, iccha-mdtram. The world is the 
manifestation of Hiranya-garbha and the creation of livara. The 
world is the free self-determination of God The power of self- 
determination , self-expression, belongs to God. It is not by 
itself. It belongs to the Absolute which is the abode of all 
possibilities, and by its creative power one of these possibilities 
is freely chosen for accomplishment The power of manifestation 
is not alien to being. It does not enter it from outside. It is in 
being, inherent in it It may be active or inactive We thus get 
the conception of an Absolute-God, Brahman — livara, where 
the first term indicates infinite being and possibility, and the 
second suggests creative freedom 1 Why should the Absolute 
Brahman perfect, infinite, needing nothing, desiring nothing, 
move out into the world ? It is not compelled to do so. It may 
have this potentiality but it is not bound or compelled by it 
It is free to move or not to move, to throw itself into forms or 
remain formless If it still indulges its power of creativity, it is 
because of its free choice 

' In the Taoist Tao TS Chmg, Tao, literally ‘Way,’ stands for the 
Absolute, the divine ground and TS for ’power,’ for the unfolding of the 
dime possibilities Cp also tathata or suchness and Slaya-vijMna the 
all-conserving or receptacle consciousness 
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In Isvara we have the two elements of wisdom and power, 
Siva and Sakti By the latter the Supreme who is unmeasured 
and immeasurable becomes measured and defined Immutable 
bemg becomes infinite fecundity Pure being, which is the free 
basis and support of cosmic existence, is not the whole of our 
experience Between the Absolute and the World-soul is the 
Creative Consciousness It is prajhana-ghana or truth-conscious¬ 
ness If sat denotes the primordial being m its undifferenced 
unity, satya is the same bemg immanent m its differentiations 
If the Absolute is pure unity without any extension or variation, 
God is the creative power by which worlds spring mto existence 
The Absolute has moved out of its primal poise and become 
knowledge-will It is the all-determmmg principle It is the 
Absolute m action as Lord and Creator While the Absolute is 
spaceless and timeless potentiality, God is the vast self- 
awareness comprehending, apprehending every possibility 1 

Brahman is not merely a featureless Absolute It is all this 
world Vdytt or air is said to be manifest Brahman, pratyaksam 
brahma The Sveta&vataia Upantsad makes out that Brahman is 
beast, bud and insect, the tottenng old man, boy and girl 
Brahman sustains the cosmos and is the self of each individual 
Supra-cosmic transcendence and cosmic universality are both 
real phases of the one Supreme In the former aspect the Spint 
is m no way dependent on the cosmic manifold, m the latter 
the Spint functions as the principle of the cosmic manifold 
The supra-cosmic silence and the cosmic integration are both 
real The two, ntrguna and saguna Brahman, Absolute and God, 
are not different Jayatirtha contends that Samkara is wrong 
m holding that Brahman is of two kinds —brahmano dvairiipyasya 
apramamkalval * It is the same Brahman who is descnbed in 
different ways 

1 Eckhart says 'God and Godhead are as different as heaven from 
earth . God becomes and nnbecomes ’ 'AH in Godhead is one, and of 
this naught can be said God works, but Godhead works not There is no 
work for it to do and no working in it Never did it contemplate any¬ 
thing of work God and Godhead differ after the manner of working 
and not working When I come mto the Ground, mto the depths, 
mto the flow and fount of Godhead, none will ask me whence I have 
come or whither I go None will have missed me, God passes away' 
Sermon LVI Evans’ E T 1 Nyaya-sttdha, p 124 
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The personality of God is not to be conceived on the human 
lines He is not to be thought of as a greatly magnified person. 
We should not attribute to the Divine human qualities as wc 
know them.* Wc have (x) the Absolute, (2) God as Creative 
power, (3) God immanent m this world. These are not to be 
regarded as separate entities They are arranged 111 this order 
because there is a logical priority The Absolute must be there 
with all its possibilities before the Divine Creativity can choose 
one. The divine choice must be there before there can be the 
Divine immanent m this world. This is a logical succession and 
not a temporal one The world-spirit must be there before there 
can be the world We thus get the four poises or statuses of 
reality, 1 the Absolute, Brahman, (2) the Creative Spirit, I&vara, 
(3) the World-Spint, Hnanya-gatbha, and (4) the World This 
is the way m which the Hindu thinkers interpret the integral 
nature of the Supreme Reality. Mandukya Upani$ad says that 
Btahman is calus-pdt, four-footed, and its four principles are 
Brahman, Ihara, Huanya-garhha and Vi raj 4 


’Aquinas says 'Things said alike of God and of other beings are not 
said either in quite the same sense or in a totally different sense but in 
an analogous sense ' Summit Contra Gentiles XXXIV God is not good 
? r ,n * bo human sense 'For who hath known the mind of the 
Lord Romans XI 34 God is personal, but, as Karl Barth says, 'personal 
m an incomprehensible way m so far as the conception of His personality 
surpasses all our views of personality This is so, just because He and He 
"One is a true, real and genuine person Were we to overlook this and 
try to conceive God in our own strength according to our conception of 
pereonahty, wc should make an idol out of God ’ The Knowledge of God 
and the Service of God (1938), pp 3 iff J 

1 In Plotinus we have a similar scheme (1) The One alone, the simple, 
^° d beyond being of Basilidcs, the godhead of 
pvAffi w “ ,cb 0111 0I »ly be indicated by negative terms We cannot 
thnn ?? existcnce °f it. though it is not non-existent It cannot be 
ohw + ° £ a ! eitber subject or object of experience, as m it subject and 
ern..n^ ar / ,? ntlcal 14 1S P ure impersonal experience or perhaps the 
ot Ti aiI experience, it is pure consciousness, ineffable supra- 
i_ nce 14 is not the first cause, not the creator god It is cause only 
fnl ThJ 5 !? 8 ® Ifc 1S everywhere, and without it nothing could be 
the fntelhgible world which Plotinus calls One—Many, 

thought hv^ P n t0mC l 0 / m f or archet ypes Not mere Ideas or things 
Thev ** T? D,vme Thinker, not mere passive archetypical pictures 
VniL powers within the Divine mind It is personal God. 

exrJi™ be se P arated Rom diversity. The most perfect form of 
thinkM 01 mtellectlon , vtpidna, Divine Intellect, Fust 

and thought, the personal Lord, Universal Intelligence, The 
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The conception of tn-suparna is developed m the fourth 
section of the Taithriya Upam$ad The Absolute is conceived 
as a nest from out of which three birds have emerged, viz 
Vtraj, Hiranya-garbha and Isvara The Absolute conceived as 
it is m itself, independent of any creation, is called Brahman 
When it is thought of as having manifested itself as the urn- 
verse, it is called Viraj , when it is thought of as the spint 
moving everywhere m the universe, it is called Hiranya-garbha, 
when it is thought of as a personal God creatmg, protecting 
and destroying the universe, it is called Isvara Isvara becomes 
Brahma, Visnu and Siva when his three functions are taken 
separately 1 The real is not a sum of these It is an ineffable 
unity in which these conceptual distinctions are made These 
are fourfold to our mental view, separable only in appearance 
If we identify the real with any one definable state of being, 
however pure and perfect, we violate the unity and divide the 
indivisible The different standpomts are consistent with each 
other, complementary to each other and necessary m then- 

unknowable Absolute is mediated to us through the Divine Intelligence 
This Intellectual principle of Plotinus is the livara of the Upamsads 
This universal intelligence makes possible the multiple umvexse For 
Plotinus this principle is the totality of divine thoughts or Ideas in Plato's 
sense These Ideas or Thoughts are real bemgs, powers They are the 
originals, archetypes, intellectual forms of all that exists in the lower 
spheres All the phases of existence down to the lowest ultimate of 
material being or the lowest forms of being in the visible universe are 
ideally present in this realm of divine thoughts This divine intellectual 
principle has both being and non-bemg It has, for Plotinus, two acts, 
the upward contemplation of the One and generation towards the lower 
(m) One and Many The soul of the All is the third, which fashions 
the material universe on the model of divine thoughts, the Ideas laid 
up within the Divine Mind It is the eternal cause of the cosmos, the 
creator and therefore the vital principle of the world God is envisaged 
as something apart from the world, its creator or artificer Human ideas 
of God are centred round him Plotinus does not make the sensible 
world a direct emanation from the Intelligible World It is the product 
or the creation of the World-soul, the third person of the Neo-Platonic 
trinity, herself an emanation from the Intelligible World, the Nous 
Our souls are parts or emanations of the World-soul The three hypo¬ 
stases form collectively, for Plotinus, the one transcendent being The 
All-Soul is the expression of the energy of the Divine, even as the Intel¬ 
lectual principle is the expression of the thought or vision of the 
godhead (iv) The many alone It is the world-body, the world of matter 
without form It is the possibility of manifested form 

« See also Pamgala U 
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totality for an integral view of life and the world If we are 
able to hold them together, the conflicting views which are 
emphasised exclusively by certain schools of Indian Vedanta 
become reconciled 

Absolute being is not an existing quality to be found m the 
things It is not an object of thought or the result of production. 
It forms an absolute contrast to, and is fundamentally different 
from, things that are, as is in its way nothingness It can be 
expressed only negatively or analogically It is that from 
which our speech turns back along with the mind, being unable 
to comprehend its fullness. 1 It is that which the tongue of man 
cannot truly express nor human intelligence conceive Samkara 
in his commentary' on the Brahma Sutra 1 refers to an Upamsad 
text which is not to be found m any of the extant Upamsads 
Bahva, asked by Baskah to expound the nature of Brahman, 
kept silent. He prayed, 'Teach me, sir' The teacher was silent, 
and when addressed a second and a third time he said’ 'I am 
teaching but you do not follow The self is silence.’3 

We can only describe the Absolute in negative terms. In the 
words of Plotinus, 'We say what he is not. We cannot say what 
he is.' The Absolute is beyond the sphere of predication It is 
the sunyata of the Buddhists It is ‘not gross, not subtle, not 
short, not long, not glowing, not shadowy, not dark, not 
attached, flavourless, smell-less, eye-less, ear-less, speech-less, 
mmd-Iess, breath-less, mouth-less, not internal, not external, 
consuming nothing and consumed by nothing '4 It cannot be 


1 J U. II 4, see also Kena I 3, II, 3, Katha I 27. 

1 S B III 2 17 

1 u P a tanto'yam atmd Cp the Madhyamtka view— 
paramarthalas tn aryanSm tiisnvn-bhdva eva 

when you cannot speak of it; for the 
and the suppression of all the senses.' 

II 3 6, III. 9 26, IV 2 4, IV 4 22; 
according to Amara, is an aivaya-vSdm 

There was something formless yet complete. 

That existed before heaven and earth. 

Without sound, without substance. 

Dependent on nothing, unchanging. 

All-pervading, unfailing, 


Then only will you see it, 
knowledge of it is deep silence 
Hennes Tnsmegistus, Ltb X 3 
4 See BU II 8 8, see also 
“ ’ 5 15. Ma 7. The Buddha, 
I 1.14 


0* 
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truly designated Any description makes It into something 
It is nothing among things It is non-dual, advaita It denies 
duality. This does not mean, however, that the Absolute is non- 
being It means only that the Absolute is all-inclusive and 
nothing exists outside it 

Negative characters should not mislead us into thinking that 
Brahman is a nonentity While it is non-empmcal, it is also 


One may think of it as the mother 
of all things under heaven. 

Its true name we do not know, 

Tao is the by-name we give it 

Tao Ti'Ching 25 A Waley's E T 

The Way arid ns Power (1934) 

Plato says that the unfathomable ground of the universe, the absolute, 
is ‘beyond essence and truth ’ Plotinus describes the utter transcendence 
of the One thus ‘Since the Nature or Hypostasis of The One is the 
engenderer of the All, it can Itself be none of the things m the All, that 
is, It is not a thing. It does not possess quahty or quantity. It is not an 
Intellectual Principle, not a soul, It is not in motion and not at rest, not 
in space, not m time, It is essentially of a unique form or rather of 
no-form, since it is pnor to form, as it is prior to movement and to rest, 
all these categories hold only m the realm of existence and constitute 
the multiplicity characteristic of that lower realm ‘ Enneads VI 9 3 
'This wonder, this One, to which in verity no name may be given ‘ 
ibid VI 9 5 ^ 

‘Our way then takes us beyond knowing, there may be no wandering 
from unity, knowing and knowable must all be left aside Every object 
of thought, even the highest, wc must pass by, for all that is good is later 
than this No doubt we should not speak of seeing, but we cannot 
help talking m dualities, seen and seer, instead of boldly, the achieve¬ 
ment of unity In this seeing, we neither hold an object nor trace dis¬ 
tinction, there is no two The man is changed, no longer himself nor 
self belonging, he is merged with the supreme, sunken into it, one with 
it Only m separationTsthere duality That is why the vision baffles 
telling We cannot detach the supreme to state it, if we have seen 
something thus detached, we have failed of the supreme ’ Enneads 
VI 9 4 and 10 

Pseudo-Dionysius, whose utterances were once accepted as almost 
apostolic authority, observes ‘For it is more fitting to praise God by 
taking away than by ascnption Here we take ,away all things from 
Him, going up from particulars to umversals, that we may know 
openly the unknowable which is hidden m and under all thmgs that may 
be known And we behold that darkness beyond being, concealed under 
all natural light' 

Chuang Tzu’s vision of the boundless world has this ‘You cannot 
explain the sea to a frog m a well—the creature of a narrow sphere You 
cannot explain ice to a grasshopper—the creature of a season You 
cannot explain Tao to a pedant—This view is too limited ‘ Waley 
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inclusive of the whole empirical world The Absolute is des¬ 
cribed as full both of light and not-light, of desire and not desire, 
of anger and not-angcr, of law and not-law, having verily filled 
all, both the near and the far off, the this and the that. 1 Negative 
and positive characterisations arc given to affirm the positivity 

of being r , . 

To say that the nature of Brahman cannot be defined, docs 
not mean that it has no essential nature of its own We cannot 
define it by its accidental features, for they do not belong to 
its essence There is nothing outside it As no inquiry into its 
nature can be instituted without some description, its sva> upa 
or essential nature is said to be sal or being, at or consciousness 
and ananda or bliss 1 These are different phrases for the same 
being Self-being, self-consciousness and self-delight are one. 
It is absolute being m which there is no nothingness It is 
absolute consciousness in which there is no non-consciousness 
It is absolute bliss in which there is no suffering or negation 
of bliss. All suffering is due to a second, an obstacle, all delight 

Three IFays of Thought in Ancient China (1939). PP 55 -« H A.Giles, 
Chuang-Tzit, Mystic Moralist and Social Reformer (1926) Ch XVIII 
Anandagin begins his commentary on Kdtha Updfttsaa ivitn this 
verse 

dharmd dharmadyasainsrstam harya-hdrana-varjitam 

kaladibhir avieclnnnam brahma yat tan nantSmy ahant 
Paul speaks of a vision which was not to be told and had heard words 
not to be repeated II Corinthians 12 ff Cp Hymn of Gregory of Nyasa, 
*0 Thou entirely beyond all being ‘ ‘O Lord, My God, the Helper of them 
that seek Thee, I behold Thee in the entrance of Paradise, and I know 
not what I see, for I see naught visible This alone I know, that I know 
not what I see, and never can know And I know not how to^name Thee, 
because I know not what Thou art, and did anyone say unto me that 
Thou wert called by this name or that, by the very fact that he named 
it I should know that it was not Thy name For the wall beyond which I 
see Thee is the end of all manner of signification m names ' Nicholas 
of Cusa The Vision of God. E T Salter's E T (1928) Ch XIII ‘No 
monad or triad can express the all-transcending inddenness of the all- 
transcending super-essentially super-existing super-deity 1 ‘God, because 
of his excellence, may rightly be called Nothing,’ says Scotus Engena 

* BU IV 4 5 Iia 4, 5 Katha 1 2 20-21, I 3 15, II 6 17 M.U. 
1 1 6.1 7 SU V 8-10 

1 They are not so much qualities of Biahman as the very nature of 
Brahman Commenting on the passage Brahman is truth, wisdom and 
infinity, satyam pianam anantam brahma, £ wntes 

satyadim hi trim m&esanarthani padani vtiesyasya brahmanah 
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arises from the realisation of something withheld, by the over¬ 
coming of obstacles, by the surpassing of the limit It is this 
delight that overflows into creation The self-expression of the 
Absolute, the creation of numberless universes is also traced to 
Brahman All things that exist are what they are, because of 
the nature of Brahman as sat, cit and dnanda All things are 
forms of one immutable being, variable expressions of the 
invariable reality To describe Brahman as the cause of the 
world is to give its tatastha or accidental feature 1 The defining 
characteristics are m both cases due to our logical needs 2 When 
the Absolute is regarded as the basis and explanation of the 
world, he is conceived as the lord of all, the knower of all, the 
inner controller of all 3 God has moved out everywhere sa 
paryagdt The Svetdsvatara Vpamsad speaks of the one God, 
beside whom there is no second, who creates all the worlds and 
rules with His powers, and at the end of time rolls them up again < 
He lives m all thmgss and yet transcends them The Universal 
Self is like the sun who is the eye of the whole universe and is 
untouched by the defects of our vision 6 He is said to fill the 
whole world and yet remain beyond its confines ‘Venly 
motionless like a lone tree does the God stand in the heaven, 
and yet by Him is this whole world filled '1 
The distraction between Brahman m itself and Brahman m 
the universe, the transcendent beyond manifestation and the 
transcendent in manifestation, the indeterminate and the 
determinate, mrguno gunl, is not exclusive 8 The two are like 
two sides of one reality The Real is at the same time being 
realised 

In the metrical Upanisads, as in the Bhagavad-gita, the per- 

1 fatasthatvam ca laksya-svariipa-bahir-bhulalvam Stddhdnta-leia-sam- 
graha (Kumbbakonam ed ), p 53 

* They are said to be halpita or constructed, as the non-dual Brahman 
is said to possess these qualities on account ,of its association with 
antahkarana They are manifestations through an imperfect medium and 
therefore limited revelations of Brahman 
3 MaU 6 4 III 2 3 # VI 1-12 JBU I 4 7 SU II 17 

‘ Katka II 5 11 7 SU III 9 

8 Cp Eckhart 'The Godhead gave all things up to God The Godhead 
is poor, naked and empty as though it were not, it has not, wills not, 
wants not, works not, gets not It is God who has the treasure and the 
bnde in him, the Godhead is as void as though it were not' 
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sonal is said to be superior to the superpersonal. 1 puru?an na 
param kincit, there is nothing beyond the person. It is doubtful 
whether the author of the Brahma Sutra accepted the dis¬ 
tinction of saguna and mrguna m regard to Brahman. Even 
the mrguna Brahman is not without determinations. The 
Siilmkdra makes a distinction between the super-personal 
(1 apurnsa-vidha) and the personal {purusa-vidha ), i.e. between 
Brahman and Isvara The latter is not a human fancy or a 
concession to the weak m mind The mrakdra (formless), and 
the sakdra (with form), are different aspects of the same Reality. 
The seeker can choose either in his spiritual practices In III. 3 
we find that the author maintains that the aksara texts which 
describe Brahman negatively as ‘not this, not this’ are 'not 
useful for meditation ’ 2 He holds that Brahman is unaffected by 
the different states, of waking, dream, sleep. The view that 
Brahman undergoes changes is refuted on the ground that they 
relate to the effects due to the self-concealment of Brahman 
Badarayana denies reality to a second principle. 

Htranya-garbha, the World-soul is the divine creator, the 
supreme lord Isvara at work in this universe. A definite possi¬ 
bility of the Absolute is being realised m this world In the 
Upamsads the distinction between livara and Hiranya-garbha, 
between God and the World-soul is not sharply drawn If the 
World-soul is ungrounded m livara, if he is exclusively tem¬ 
poral, then we cannot be certain of the end of the cosmic process 
When the Upamsads assert that the individual ego is rooted 
m the universal self or atman, it would be preposterous to 
nnagine that the World-soul is unrelated to livara or Brahmans 


1 r _ 3 II M U II 1 1-2. 

’ aahyanaya prayojandbhavdt. Ill 3 14, see also III 3 33 
Valentinus whose activity may be assigned to a d 130-150, teaches 
similar view The primordial essence is the Deep { Bythos ) With it 
welt a thought called also Grace (for it was not conditioned) and 
ence (for it made no sign of its’ existence) Professor Burkitt writes 
Minunmeasurable Deep made its own thought fecund and so 
\f’ ous ) came mto bemg, although it was called umque, it had a 
nnHnrw^ V j Slt * e Truth Nous , Mind is an intelligent 

t v„„_T an “mg> the inevitable counterpart of which is Truth, for, if 
e nothing true to understand, there can be no intelligent under- 
K%l g J' ambnd e e -Ancient History, Vol XII (1939), p 47 o 
nas J™ ar \. rcfel ? to World-soul and not to the Supreme God m the 

g , where he asserts that 'God becomes and disbecomes ’ 
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Hiranya-garbha who has in him the whole development m 
germ acts on the waters As we have seen, the image of waters 
is an ancient one by which human thought attempts to explain 
the development of the universe The waters are initially at 
rest and so free from waves or forms The first movement, the 
first disturbance, creates forms and is the seed of the universe 
The play of the two is the life of the universe When the de¬ 
velopment is complete, when what is m germ is manifest, we 
have the world-consummation Huanya-garbha creates the 
world according to the eternal Veda, which has within itself 
eternally the primary types of all classes of things, even 
as the God of the mediaeval scholastics creates according to 
the eternal archetype of Ideas which He as the eternal Word 
eternally possesses Brahman is the unity of all that is named 1 
Hiranya-garbha or Brahma is the World-soul 2 and is subject to 
changes of the world He is karya Brahma or effect Brahman as 
distinct from Isvara who is karana Brahman or causal Brahman 
Hiranya-garbha arises at every world-beginning and is dissolved 
at every world-ending Isvara is not subject to these changes 
For both Jsamkara and Ramanuja, Hiranya-garbha has the place 
of a subordinate and created demi-urge livara is the eternal 
God who is not drawn into but directs the play of the worlds 
that rise and perish and is Himself existing transcendentally 
from all eternity The Vedic deities are subordinate to Isvara 
and hold a similar position to Him in the formation and control 
of the world that the angelic powers and directors maintain 
m the heavenly hierarchy of scholasticism and of Dante 

We have thus the four sides of one whole (i) the transcen¬ 
dental universal being anterior to any concrete reality, (11) the 
causal principle of all differentiation, (m) the innermost essence 
of the world, and (iv) the manifest world They are co-existent 
and not alternating poises where we have either a quiescent 
Brahman or a creative Lord These are simultaneous sides of the 
one Reality 

1 BU I 5 17 

1 For Atman as the World-soul, see Atharva Veda X, 8 44 
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XI 

ULTIMATE REALITY ATMAN 


The word 'atman' is derived from an 'to breathe.' It is the 
breath of life. 1 Gradually its meaning is extended to cover life, 
soul, self or essential being of the individual. Samkara derives 
atman from the root which means 'to obtain' 'to eat or enjoy 
or pervade all.' 1 Atman is the principle of man's Me, the soul 
that pervades his being, his breath, prana, his intellect, prajnd, 
and transcends them. Atman is what remains when everything 
that is not the self is eliminated. The Rg Veda speaks of the 
unborn part, ajo bhagah 3 There is an unborn and so immortal 
element in man,4 which is not to be confused with body, life, 
mind and intellect These are not the self but its forms, its 
external expressions. Our true self is a pure existence, self-aware, 
unconditioned by the forms of mind and intellect. When we 
cast the self free from all outward events, there arises from the 
inward depths an experience, secret and wonderful, strange 
and great. It is the miracle of self-knowledge, abaa-jMnaJ Just 
as, m relation to the universe, the real is Brahman, while name 
and form are only a play of manifestation, so also the individual 
egos are the varied expressions of the One Universal Self. As 
Brahman is the eternal quiet underneath the drive and activity 


* SJmStevatah R.V. VII 87. 2. 

- apnoter alter alaier va § oa A.U. I. 1. 

<-p also yac capnaii yad Sdatfe yac calti visayan iha 

yac casya santato bhSvas tasmSd atmeti Hriyate. 

3 X 16 4 

3 Sayana says ajah janana-rahilah, sarirer.dny abhagavyatirihiafr, 
a *to™~purusa-lal’sana-yo’hkago’sii. Eckhart quotes -with approval an 
unnamed heathen philosopher as saying ‘Discard all tins ana that and 
there and be thyself -what thon art in thine inner not-being’, 
winch he adds is mens 

b^ a ^J lna ^ trn& asks ns to inquire into the nature of our inward 


Who am 1 3 How came this world? What is it? 
How came death and birth ? Thus inquire 
Within yourself; great will be the benefit 
(yon will derive from such inquiry). 

Po ham, kaiham idam, kith va, kafham maratuz-jar.mani 
wcarayantare veilham mahat tat phalatn esyasi. 

I. 40 
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of the universe, so Atman is the foundational reality under¬ 
lying the conscious powers of the individual, the inward ground 
of the human soul There is an ultimate depth to our life below 
the plane of thinking and striving 'The Atman is the super- 
reality of the jlva, the individual ego 
The Chandogya Upanisad gives us a story, where gods and 
demons both anxious to learn the true nature of the Self 
approach Pra]a-pati who maintains that the ultimate self is 
free from sin, free from old age, free from death and gnef, free 
from hunger and thirst, which desires nothing and imagines 
nothing It is the persisting spirit, that which remains constant 
in all the vicissitudes of waking, dream and sleep, death, 
rebirth and deliverance The whole account assumes that there 
is consciousness even in the apparently unconscious states, 
when we sleep, when we are drugged or stunned The gods 
sent Indra and the demons Virocana as their representatives 
to learn the truth The first suggestion is that the self is the 
image that we see in the eye, m water or m a mirror The con¬ 
ception of the self as the physical body is inadequate To indicate 
that what we see m another’s eye, a pail of water or a mirror 
is not the true self, Praja-pati asked them to put on their best 
clothes and look again Indra saw the difficulty and said to 
Pra]a-pati that as this self (the shadow in the water) is well 
adorned when the body is well adorned, well dressed when the 
body is well dressed, well cleaned when the body is well cleaned, 
so that self will also be blind if the body is blind, lame if the body 
is lame, crippled if the body is crippled, and will perish in fact 
as soon as the body perishes Such a view cannot be accepted 
If the self is not the body, may it be the dreaming self ' 1 The 
second suggestion is that the true self is "he who moves about 
happy in dreams ’ Again a difficulty was felt Indra says that, 
though it is true that this dreaming self is not affected by the 
changes of the body, yet m dreams we feel that we are struck 
or chased, we experience pain and shed tears We rage m 
dreams, storm with indignation, do things perverted, mean 
and malicious Indra feels that the self is not the same as 
dream-consciousness The self is not the composite of mental 
states, however independent they may be of the accidents of the 
body. Dream states are not self-existent Indra again approaches 
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Praja-pati who gives him another suggestion that the self is 
the consciousness in deep sleep Indra feels that, in that state, 
there is consciousness neither of the self nor of the objective 
world Indra feels that he does not know himself nor does he 
know anything that exists He is gone to utter annihilation. 
But the self exists even m deep sleep Even when the object 
is not present, the subject is there The final reality is the active 
universal consciousness, which is not to be confused with either 
the bodily, or the dreaming consciousness or the consciousness in 
deep sleep. In the state of deep, dreamless sleep, the self wrapped 
round by the intellect has no consciousness of objects, but is not 


unconscious The true self is the absolute self, which is not an 
abstract metaphysical category but the authentic spiritual 
self The other forms belong to objectified bemg. Self is life, 
not an object It is an experience, m which the self is the 
knowing subject and is at the same time the known object. Self 
is open only to self The life of the self is not set over against 
knowledge of it as an objective thing Self is not the objective 
reality, nor something purely subjective The subject-object 
relationship has meaning only in the world of objects, in the 
sphere of discursive knowledge The Self is the light of lights, 
and through it alone is there any light m the universe. It is 
perpetual, abiding light. It is that which neither lives nor dies, 
which has neither movement nor change and which endures 
when all else passes away It is that which sees and not the 
object seen Whatever is an object belongs to the not-self. 
The self is the constant witness-consciousness 1 


The four states stand on the subjective side for the four kinds 
of soul, VatSvanara, the experiencer of gross things, Taijasa, 
die experiencer of the subtle, Prajna, the experiencer of the 
^manifested objectivity, and the Turiya, the Supreme Self, 
lne Mandukya Upamsad, by an analysis of the four modes of 
consciousness, waking, dream, deep sleep and illumined con¬ 
sciousness, makes out that the last is the basis of the other three. 


sionjkf'+^gh a11 mont ks, years, seasons and kalpas, through all {divi- 
™? e ) P3st and future the consciousness remains one and self- 
uinunous It neither nses nor sets 


niasabda-yuga-kalpesu gatagamyesv anekatha 
nodeh nasiam ety eka samvid esa svayam-prabhd. 


Panca-daH 1 7. 
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On the objective side we have the cosmos, Virdj, the World-soul 
Hiranya-garbka, the Supreme God, Isvara, and the Absolute, 
Brahman 1 By lookmg upon Isvara as prdpia, it is suggested 
that the supreme intelligence who dwells m the sleeping state 
holds all things m an unmanifested condition The divine 
wisdom sees all things, not as human reason does m parts and 
relations, but m the orgmal reason of their existence, their primal 
truth and reality It is what the Stoics call spermatikos or the 
seed Logos which is manifested m conscious beings as a number 
of seed logoi 

In treatises on Yoga, the potential all-consciousness of the 
state of sleep is represented m the form of a radiant serpent 
called Kundalmt or Vdg-devl We come across this representation 
in earlier treatises also In the Rg Veda, Vac is said to be the 
serpent queen, sarpa-rajni * The process of Yoga consists m 
rousing the radiant serpent and lifting it up from the lowest 
sphere to the heart, where m union with prana or life-breath its 
universal nature is realised and from it to the top of the skull 
It goes out through an opening called brahma-randhra to which 
corresponds in the cosmic organism the opening formed by 
the sun on the top of the vault of the sky 

1 Cp William Law ‘Though God is everywhere present, yet He is 
only present to thee m the deepest and most central part of thy soul 
The natural senses cannot possess God or unite thee to Him, nay, thy 
inward faculties of understanding, will and memory can only reach 
after God, but cannot be the place of His habitation m thee But there 
is a root or depth of thee from whence all these faculties come forth, as 
lines from a centre, or as branches from the body of the tree This depth 
is called the centre, the fund or bottom of the soul This depth is the 
unity, the eternity—I had almost said the infinity of thy soul, for it is 
so infinite that nothing can satisfy it or give it rest but the infinity of 
God ’ Quoted m Perennial Philosophy by Aldous Huxley (1944), P 2 
Again, ‘My Me is God, nor do I recognise any other Me except my God 
Himself ' St Catherine of Genoa (ibid , p 11 ) 

Eckhart 'To gauge the soul we must gauge it -with God, for the Ground 
of God and the Ground of the soul are one and the same ' ( ibid , p 12} 
Agam 'The highest part of the soul stands above time and knows 
nothing of time ’ ‘There is a principle m the soul altogether spiritual 
I used to call it a spiritual light or a spark But now I say that it is free 
of all names, void of all forms It is one and simple, as God is one and 
simple ‘ 

1 1 X 189, X 125 3 Aiharva Veda IV 1 
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XII 

BRAHMAN AS ATMAN 


In the early prose Upanisads, atman is the principle of the 
individual consciousness and Brahman the superpersonal 
ground of the cosmos Soon the distinction diminishes and the 
two are identified God is not merely the transcendent nummous 
other, but is also the universal spirit which is the basis of human 
personality and its ever-renewing vitalising power Brahman, 
the first principle of the universe, is known through atman, 
the inner self of man In the Satapatha Brahmana 1 and the 
Chandogya Upanisad 2 it is said ‘Verily this whole world is 
Brahman,’ and also 'This soul of mine within the heart, this is 
Brahman ’ ‘That person who is seen in the eye. He is atman, 
that is Brahman ‘3 God is both the wholly other, transcendent 
and utterly beyond the world and man, and yet he enters into 
man and lives in him and becomes the inmost content of his 
very existence 4 

Narayana is the God m man who lives in constant association 
with nara, the human being. He is the immortal dwelling m the 
mortals 5 The human individual is more than the universe He 
lives independently m his own inexpressible infinity as well as m 
the cosmic harmonies We can be one with all cosmic existence 
y entering into the cosmic consciousness We become superior 


‘ 5 ® 3 » III 14 1 

r, U \ 4 10 Cp Keith ‘It is impossible to deny that the Atman- 
ra&man doctrine has a long previous history in the Brahmanas and is 
, Ve , lopment of the ldea of unity of the Rg Veda ’ The Religion 
' 1 1 Veda a nd the Upanisads, p 494 Heraclitus says 

a myself ’ The Logos is to be sought within, for man’s nature is 

crocosm and represents the nature of the whole 
Mm? ■mLJ mus ® ne *hat seeks to penetrate the nature of the Divine 
Dom+ se ® dee I% mto the nature of his own soul, into the Divmest 
loiror must first make abstraction of the body, then of the 

all dew U wlu ? lx built up that body, then of all the faculties of sense, of 
towarde+v and f motl °us and every such triviality, of all that leans 
wedamK mt S al What is left after this abstraction is the part which 
somenf +£ e *. a ^ the lma S c of the Divine Mind, an emanation preserving 

Ten rv DlV “ e Llght ' v 3 9 
S R V IV a 5 ^ lso almaiva devatah sarvah sarvam hy almany avasthilam 
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to all cosmic existence by entering into the world-transcending 
consciousness Answenng to the four grades of consciousness, 
waking, dream, deep sleep, spiritual consciousness, we have 
the four states of the individual, sthiila (gross), sfikfnta (subtle), 
karana (causal) and the pure self As I&vara is the cause of 
the world, so the causal self is the source of the development of 
the subtle and the gross bodies 1 

XIII 

THE STATUS OF THE WORLD MAYA AND AVIDYA 

The ecstasy of divine union, the bliss of realisation tempts 
one to disregard the world with its imperfections and look 
upon it as a troubled and unhappy dream The actual fabnc 
of the world, with its loves and hates, with its wars find battles, 
with its jealousies and competitions as well as its unasked 
helpfulness, sustained intellectual effort, intense moral struggle 
seems to be no more than an unsubstantive dream, a phantas¬ 
magoria dancing on the fabnc of pure being Throughout the 
course of human history, men have taken refuge from the 
world of stresses, vexations and indignities m the apprehension 
of a spmt beyond The prayer to 'lead us from unreality to 
reality, from darkness to light, from death to immortality' 
assumes the distinction between reality, light and immortality 
and unreality, darkness and death The Katha Upamsad warns 
us not to find reality and certainty in the unrealities and 
uncertainties of this world 2 The Chandogya Upamsad tells us 
that a covering of untruth hides from us the ultimate truth 
even as the surface of the earth hides from us the golden 
treasure hidden under it 3 The truth is covered by untruth, 
anrta The Brhad-dranyaka and the Ida Upamsads speak to 
us of the veiling of truth by a disc of gold and invoke the grace 

1 The first taltva is the root of manifestation, called mahat or the 
great principle In ahamkara we find individual consciousness which 
proceeds from the intellectual principle by an individualising deter¬ 
mination Sometimes, atia is said to be the first product of prakfh, with 
its triple character of buddht or discrimination, ahamkara or self-sense 
and manas or mind 

» II 4 a. 
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of God for removing the veil and letting us see the truth. 1 
According to the Bvetaivatara Upani?ad, we can achieve the 
cessation of the great world-illusion, miva-mdyd-mvrttih by the 
worship of God. 1 If this aspect of spiritual experience were all, 
the world we live in, that of ignorance, darkness and death 
would he quite different from the world of underlying reality, 
the world of truth, light and life The distinction would become 
one of utter opposition between God and the world. The latter 
would be reduced to an evil dream from which we must wake 
up as soon as possible 3 

Indifference to the world is not, however, the mam feature 
of spiritual consciousness Brahman, the completely trans¬ 
cendent, the pure silence has another side. Brahman is appre¬ 
hended m two ways. Samkara says, dvirupath hi brahma- 
vagamyate, ndma-rupa-vikara-bhedopddhi-vikstam, tad viparitam 
sarvopadhi-varptam Both the Absolute and the Personal God 
are real, only the former is the logical prius of the latter. The 
soul when it rises to full attention knows itself to be related to 
the single universal consciousness, but when it turns outward 
it sees the objective universe as a manifestation of this single 
consciousness. The withdrawal from the world is not the 
conclusive end of the spiritual quest. There is a return to the 
world accompanied by a persistent refusal to take the world 
as it confronts us as final. The world has to be redeemed and it 
can be redeemed because it has its source in God and final 
refuge in God. 

There are many passages where the world of duality is 
suggested to be only seeming.4 The existence of duality is not 
admitted to be absolutely real. In the passage of the Chdndogya 

pani^ad regarding the modifications of the three fundamental 
constituents of bemg, fire, water and food, it is said that just 
as all that is made of clay, copper or iron is only a modification, 
a verbal expression, a simple name, the reality bemg clay, 
^Pper or iron, even so all things can be reduced to three 

\ l *5. t > I io 

Cp Atma-bodka 7 

t&vat satyam jagad bhatim iuktiha-rajatam yatha. 

A ‘Wi. y Sy an na jnayale brahma sarvadhisfhdnam advayam 
XV , ere “ lere ls a duality as it were (iva) ’ B U II 4 14, see also 
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pnmary forms of reality It is suggested that all things are 
reducible to reality, bemg mere modifications All this is to be 
understood as meaning that the Absolute stands above becoming 
and passing away which it transcends 

In the Maitri Upamsad, the Absolute is compared to a spark, 
which, made to revolve, creates apparently a fiery circle, an 
idea expanded by Gaudapada m his Kdnkd on the Mandukya 
XJpamsad This may suggest that the world is a mere appear¬ 
ance Even here the intention may well be to contrast the 
reality of the Absolute with empirical reality without making 
the latter an illusion 

The assertion that with the knowledge of the Self all is known 1 
does not exclude the reality of what is derived from the Self 
When the Altarcya Upamsad asserts that the universe is 
founded m consciousness and guided by it, it assumes the 
reality of the universe and not merely its apparent existence 
To seek the one is not to deny the many The world of name 
and form has its roots in Brahman, though it does not con¬ 
stitute the nature of Brahman 1 The world is neither one with 
Brahman nor wholly other than Brahman The world of fact 
cannot be apart from the world of bemg From one being no 
other being is bom It exists only m another form, samsthdndn- 
iarcna 3 

Maya in this view states the fact that Brahman without 
losing his integrity is the basis of the world Though devoid of 
all specifications. Brahman is the root cause of the universe * 
‘If a thing cannot subsist apart from something else, the latter 
is the essence of that thing ’ The cause is logically prior to the 
effect 5 Questions of temporal beginning and growth are sub¬ 
ordinate to this relation of ground and consequent The world 
does not cany' its own meaning To regard it as final and 
ultimate is an act of ignorance So long as the erroneous view 

< B l* ir 4 5. 7, 9 C U VI i 2 M U I i 3 

* ala ruma-rupt sanavasthe brahmanaivBtmavaii, it a brahma tad 
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of the independence of the world does not disappear, our highest 
good will not be realised 

The world is the creation of God, the active Lord. The finite 
is the self-limitation of the infinite. No finite can exist in and 
by itself It exists by the infinite If we seek the dynamic aspect 
we are inclined to repudiate the expenence of pure conscious¬ 
ness. It is not a question of either pure consciousness or dynamic 
consciousness These are the different statuses of the one 
Reality They are present simultaneously m the universal 
awareness 

The dependence of the world on God is explained m different 
ways In the Chandogya Upanisad, Brahman is defined as 
tajjalan as that (tat) which gives rise to (ja), absorbs (li) and 
sustains (an) the world 1 The Brhad-aranyaka Upanisad argues 
that salyam consists of three syllables, sa, ti, yam, the first and 
the last being real and the second unreal, madhyato anrtam The 
fleeting is enclosed on both sides by an eternity which is real * The 
world comes from Brahman and returns to Brahman Whatever 
exists owes its being to Brahman 3 The different metaphors 
are used to indicate how the universe rises from its central root, 
how the emanation takes place while the Brahman remams 
ever-complete, undiminished 4 'As a spider sends forth and 
draws in (its thread), as herbs grow on the earth, as the hair 
(grows) on the head and the body of a living person, so from the 
imperishable arises here the universe '5 Again, ‘As from a 

1 HI i 4 

*y 1 1 Bede tells of the Anglo-Saxon Council summoned to decide 
rink 1 uestlon °f the acceptance of the Christian faith m 627 One of the 
es compared the life of man on earth with the flight of a sparrow 
storrn f ° anc l ue t hall in winter, 'a good fire m the midst, whilst the 
°* ram an< * snow prevail abroad, the sparrow, I say, flying in at 
f rom Q °? r ’ an< t immediately out at another, whilst he is within, is safe 
imnipil + ) Vln ^ r s t°nn, but after a short space of fair weather, he 
he had vams * les ou t of your sight, into the dark winter from which 
Went, eaier S e d So this life of man appears for a short space, but of what 
Venera M° re t 01 w h a t is to follow we are utterly ignorant * Bede the 
see g q l ^Ecckstasitcal History of the English Nation (1916), pp 91 ff 
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givme its w+ nuS * ma 8 me a spring which has no commencement, 
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blazing fire sparks of like form issue forth by the thousands 
even so, many kinds of beings issue forth from the Immutable 
and they return thither too ’* The many are parts of Brahman 
even as waves are parts of the sea All the possibilities of the 
world are affirmed in the first being, God The whole universe 
before its manifestation was there The antecedent of the 
y manifested universe is the non-mamfested universe, 1 e God 
God does not create the world but becomes it Creation is 
expression It is not a making of something out of nothing 
It is not making so much as becoming It is the self-projection 
of the Supreme Everything exists m the secret abode of the 
Supreme 1 2 3 The primary reality contains within itself the source 
of its own motion and change 

The Svetaivatara Vpamsad mentions the different)views of 
//creation held at the time of its composition, that it is due 
to time, to nature, to necessity, to chance, to the elements, 
to the Person or the combmation of these It repudiates all 
these views and traces the world to the power of the 
Supreme 3 

The Svetdsvaiara Upanisad describes God as maytn, the 
wonder-working powerful Being, who creates the world by His 

1 II i i 

1 In the Eg Veda there are suggestions that the Imperishable is the 
basis of the world and that a personal Lord Brahmanas-pati (X 72 2), 
Viiva-karman (literally the All-maker), Purusa (X 90), Hiranya-garbha 
(X 121 r) produces the world The Upamsads refer to the early cosmo¬ 
logical speculations, but these are not their real interest 

3 Gaudapada mentions different theories of creation Some look upon 
creation as the manifestation of the superhuman power of God, vtbhuft, 
others look upon it as of the same nature as dream and illusion, 
svapna-mayd-svartipa, others trace it to the will of God tccha-tnairam 
prabhoh srstih Still others look upon kola or tune as the source, some 
look upon creation as intended for the enjoyment of God (bkoga ), still 
others attribute it to mere sport (krida), but Gaudapada’s own view is 
that creation is the expression of the nature of the Supreme, 'for what 
desire is possible for Him whose desire is always fulfilled 

devasyaisa svabhavo’yam apta-kumasya ka sprha Kanka I 6-9 
The world is the revelation of God’s nature To the question, why does 
perfect being instead of remaining eternally concentrated in itself suffer 
the accident of manifesting this world, the answer is that manifesting is 
of the very nature of God We need not seek a cause or a motive or a 
purpose for that which is, in its nature, eternally self-existent and free 
The sole object of the dance of Siva is the dance itself 
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powers. 1 Here mayd is used in the sense in which the Rg Veda 
employs it, the divine art or power by which the divinity 
makes a likeness of the eternal prototypes or ideas inherent in 
his nature India is declared to have assumed many shapes 
by his maya* Maya is the power of livara from which the 
world arises He has made this world, 'formed man out of the 
dust of the ground and breathed into him a living soul.' All the 
works of the world are wrought by Him. Every existence 
contained in time is ontologically present in creative eternity. 
The Supreme is both transcendent and immanent. It is the 
one, breathing breathless, tad ckam, anid avatam. It is the 
manifest and the unmanifest, vyaMavyaktdh, the silent and the 
articulate, iabdasabdah. It is the real and the unreal, sad-asat, 3 
While the world is treated as an appearance in regard to pure 
being, which is indivisible and immutable, it is the creation of 
livara who has the power of manifestation. Maya is that which 
measures out, moulds forms in the formless. God has control 


* III 10 This power or Sakti is contained in the Supreme as oil m 
oilseeds 

tivecchaya pars taklih hva-talivaikatam gala 
.tatah pansphttraly adau sarge latlam tilad tva 
The power is Sakti or Maya. We speak in inadequate ways when we 
speak of Sakh as Maya Narada tells Rama m the Devi Bhagavala, that 
this power is eternal, primeval, and everlasting 

imu rama sada nilya iakhr adya sanalani. 

Nothing is able to stir without its aid: 

tasyah Sakiith mna fto'pz spandttum na ksamo bhavel. 

When we distinguish the creation, preservation and dissolution m the 
ionn of Brahma, Vtsnu and A va, their power is also this iakii: 
visnoh pSlana-taklis sa 
karir-iaktth ptlur mama 
rttdrasya nSia-iaktis sa 
ivanya-iakltk para itva. 

ue energy of everyone is a part of the divine iaPti The Supreme with 
power created the creator Brahma, piirvam samsrjya brahmadin 
in regard to Rama and Slta, Sita becomes £akti In the Sila U. she 
is said to be mCda-prakrti 

foeya nvula-prdkfti-samjmla. 

is ^nrga’s name is accounted for. 'Beyond whom there 

15 called ]Q Dttrga. Because she saves from crisis therefore she 

yasyak parataram naslt, satsa durga prdkiriita 
1 irr dxtrgal samlrayate yasmad devi durgeti kathyate. 

»?v 4 V 8:seeBUIL 5 19. 

* 5 7 * M U. II. 2 1 PraSna H 5 6. 
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of may a, he is not subject to it If God were subject to maya 
he would not be infinite supreme existence Any being compelled 
to manifest itself is not free Isvara has m him the power of 
manifestation, non-manifestation and other-manifestation, 
kartum, a-kartum, anyatha-kartum Brahman is logically prior 
to Ihara who has the power of manifestation, and takes him 
over into His transcendental being when He is not mamfestmg 
His nature 

This dual nature of the Supreme provides the basis for the 
reality of personality in God and man, and so for authentic 
religious experience This world, far from being unreal, is 
intimately connected with the Divme Reality This complex 
evolving universe is a progressive manifestation of the powers 
of the Supreme Spirit from matter to spiritual freedom, from 
anna to ananda The purpose of the cosmic evolution is to 
{reveal the spmt underlying it God lives, feels and suffers m 
i/ every one of us, and m course of time His attributes, knowledge, 
beauty and love will be revealed m each of us 

When the Katha Upamsad says that the Supreme Lord 
experiences the results of deeds, 1 it suggests that we are the 
images and likenesses of God, and when we experience the 
results of our deeds. He does also There is an intimate con¬ 
nection between God and the world of souls * 

Deussen holds that the idealistic monism of Yajnavalkya is 
the mam teaching of the Upamsads and the other doctrines of 
theism, and cosmogomsm are deviations from it caused by the 
inability of man to remain on the heights of pure speculative 
thought The view which regards the universe as actually real, 
the Atman as the universe which we know, and the theistic 
developments are said to be departures from the exalted 
idealism of Yajnavalkya It is not necessary to look upon the 
theism emphasised m the Katha and the Svetdsvatara Upamsads 

' 1 3 x 

3 Cp Angelus Silesius 'I know that without me God cannot live an 
instant ’ 

Eckhart 'God needs me as much as I need him ’ 

Lady Julian ‘We are God’s bliss, for m us He enjoyeth without end ’ 
When Pascal states that Jesus Christ will be in agony till the end of the 
world, he means that there is a side to God, the temporal, where he 
suffers in ctery innocent man who is persecuted and tortured 
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as a declension from the pure monistic idealism It is m the 
direct line of development of Upamsad thought 
The Absolute is not a metaphysical abstraction or a void 
of silence It is the absolute of this relative world of manifesta¬ 
tion What is subject to change and growth m the world of 
becoming reaches its fulfilment m the world of the Absolute. 
The Beyond is not an annulling or a cancellation of the world 
of becoming, but its transfiguration The Absolute is the life of 
this life, the truth of this truth 

If the world were altogether unreal, we cannot progress from 
the unreal to the Real If a passage is possible from the empirical 
to the Real, the Real is to be found m the empirical also The 
ignorance of the mmd and the senses and the apparent futilities ^ 
of human life are the material for the self-expression of that 
Being, for its unfolding. Brahman accepts world existence The 
Ultimate Reality sustains the p lay of the world and dwells in it <f 
That is why we are able to measure the distance of the things 
of the world from the Absolute and evaluate their grades of 
being 1 There is nothing in this world which is not lit up by 
God Even the material objects which lack the intelligence to 
discover the nature of the divine ground of their being are the 
emanations of the creative energy of God and they are able to 
reveal to the discerning eye the divine within their material 
frames What is not possible for inanimate and non-rational 
temgs is open to the rational human being He can attam to a 
knowledge of the divine ground of his being He is not coerced 
mto it, but has to attain it by the exercise of his choice The 
unchangeableness of the Supreme does not mean that the 
universe is a perfectly articulated mechanism m which every- 
lung is given from the beginning The world is real as based 
on Brahman ; it is unreal by itself 
Cosmic existence partakes of the character of the real and the 


equal? ^ ® ernar d ‘God who, in tus simple substance, is all everywhere 
nevertheless, in efficacy, is in rational creatures in another way 
tl^ ® and in good rational creatures in another way 

he com ^ ls m irrational creatures m such a way as not to 

ky them, by all rational ones, however, he can be 
comSfoi 6 1 j through knowledge, but only by the good is he to be 

°mprehended also through love ’ 
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unreal It is aspiring to become completely real 1 The Chdndogya 
Upamsad rejects the view that the world was originally a-sat or 
non-being, and from it all existence was produced * It affirms 
'In the beginning this world was just being, one only without 
a second '3 

y The Supreme is described as a kavi, a poet, an artist, a maker 
/ or creator, not a mere imitator Even as art reveals man’s wealth 
of life, so does the world reveal the immensity of God's life The 

I Brahma Siitra refers to the creation of the world as an act of 
I Ilia, play, the joy of the poet, eternally young 

If immutability is the criterion of reahty, then the world of 
manifestation has no claim to reality Change is the pervading 
feature of the world Changing things imply non-existence at 
the beginning and non-existence at the end * They are not 
constantly present Mortality is imprinted on all beings who 
are subject to birth, decay, dissolution and death This very 
planet will decline and dissolve While change is the mark of 
the relative world, this changing world reaches its fulfilment 
in the Absolute What is incomplete m the relative world of 
becoming is completed in the absolute world of being 

Maya is also used for prakrti, the objective principle which 
the personal God uses for creation All nature, even in the 
lowest, is in ceaseless movement, aspiring to the next higher 
stage, of which it is itself an image or lower manifestation 
Prakrti, not-self, matter all but cast out from the sphere of 
being, is tending feebly to get back to the self, receives form 
and is thus linked up with Absolute Bemg Even matter is 
Brahman 5 Prakrti by itself is more a demand of thought than 
a fact of existence Even the lowest existence has received the 
impress of the Creative Self It is not utter non-existence Abso- 

r Cp Vakya-sudha 

ash bhsti pnyam rupam nama cety amia-paUcakam 
Sdyam Irayam brahma-riipam jagad-rupam ato dvayam 

2 VI 2 i 3 VI 2 2 sad-aspadam sarvam sarvalra S 

4 Sdav ante ca yan nosh vartamane ’pi tat tathS Gauijapada Kdnkd 
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Milarepa, the Tibetan mystic says ‘All worldly pursuits end in 
dispersion, buildings in destruction, meetings in separation, births m 
death ' 
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lute non-being is non-existent. It is impossible in a world which 
flows freely from the bounty of being Prakrit is called non- 
being It is not strictly correct. This description indicates its 
distance from being. It is the ultimate possibility on the side 
of descent from the Divine, almost non-being, but not utter 
non-being. 

While prakrti is said to be the maya of God, its forms seem 
to us individual souls to be external to us. It is the source of our 
ignorance of its real nature. 

While the world is created by the power of maya of Uvara, 
the individual soul is bound down by maya m the sense of 
mdya or ignorance The manifestation of Primordial Being is 
also a concealment of His original nature. The seif-lummous 
moves about clothed in the splendours of the cosmic light which 
are not His real nature We must tear the cosmic veil and get 
behind the golden brightness which Savitr has diffused The 
Upanisad says ‘Two birds, inseparable friends cling to the 
same tree. One of them eats the sweet fruit, the other looks on 
without eatmg. On the same tree man sits, grieving, immersed, 
bewildered by his own impotence {an-Ua) But when he sees the 
other lord (Ua), contented and knows his glory, then his gnef 
passes away '* We mistake the multiplicity for ultimate reality. 
If we overlook the unity, we are lost in ignorance 

When we get to the concept of prakrii we are m the realm of 
Htmnya-garbha. The similes employed by the Upamsads, salt 
and water, fire and sparks, spider and thread, flute and sound 
assume the existence of an element different from being Into 
the original stillness of prakrti, Btranya-garbha or Brahma, sends 
smrnd, nada-brahma By his ecstatic dance the world evolves. 
This is the meaning of the symbol of Nafa-raya. His dance is not 
an illusion It is a timeless fact of the Divine Reality The forms 
are manifestations of the Real, not arbitrary inventions out of 
nothing. Form, rupa, is the revelation of the formless a-rupa. 
Ndnta, name, is not the word by which we describe the object, 
■jat it is the power or the character of reality which the form 
of a thing embodies The Infinite is nameless for it includes 
au names The emphasis right through is on the dependence of 

1 S.U. IV 6 and 7. 
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the world on Brahman The relative rests in the Absolute 
There can be no echo without a noise The world is not self- 
explanatory, it is not the cause of itself It is an effect The Iia 
Upanisad indicates that the basic reality is the One, and the 
derivative and dependent reality is the many 1 When the Kena 
Upanisad says that Brahman is the mind of mmd, the life of 
life, it does not assert the unreality of mmd and life, but affirms 
the inferiority, the incompleteness of our present existence 
All that we find m the world is an imperfect representation, a 
divided expression of what is eternally in the Absolute Being 

The world depends on Brahman, and not Brahman on the 
world ‘God is the dwelling-place of the universe, but the urn- 
verse is not the dwelling-place of God’ is a well-known Rabbmic 
dictum The world of experience with its three states of waking, 
dream and deep sleep is based on the subject-object relation 
This duality is the principle of all manifestation The objects 
are perceived m both dream and waking and the distinction 
of seer and seen is present m both The world of manifestation 
is dependent on the Absolute The Absolute Spirit which 
transcends the distinction between the subject and the object is 
logically prior to the manifested world* The world is a process 
of becoming, it is not being 

The Upanisads make it clear that the waking state and the 
dream state are quite distinct The objects of the dream state 
are illusory, not so those of waking experience ‘There are no 
chariots in that state (of dreaming), no horses, no roads He 
himself creates chanots, horses, roads '3 Imaginary objects 
exist only during the time we imagine them, kalpana-kala, but 
factual objects exist not only when we perceive them but also 
when we do not perceive them, bdhyds ca dvaya-kaldh ■» The 
spatio-temporal order is a fact, not a state of mmd or a phase 
of consciousness 

Avtdyd is mentioned in the Upanisads as the source of 
delusion The Katha Upamsad speaks -of people living in 
ignorance and thinking themselves wise, who move about 
wandering m search of reality, like blind men following the 


1 4 and g 1 See Gainjapada Kanha on MS U II 4 and 5 
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blind If they had lodged themselves in vidya, wisdom, instead of 
avidya, ignorance, they would easily have seen the truth 1 
The Chdndogya Upamsad distinguishes between vidya or 
knowledge which is power and avidya or ignorance which is 
impotence * While maya is more cosmic in significance, avidya 
is more subjective We are subject to avidya when we look 
upon the multiplicity of objects and egos as final and funda¬ 
mental Such a view falsifies the truth It is the illusion of 
ignorance. The world of multiplicity is out there, and has its 
place, but if we look upon it as a self-existing cosmos, we are 
making an error.3 While the world process reveals certain 
possibilities of the Real, it also conceals the full nature of the 
Real Avidya breeds selfishness and becomes a knot m the 
heart which we should untie before we can get possession of 
the Self in the recesses of our heart 4 The Praina Upanisad 
tells us that we cannot reach the world of Brahman unless we 
have shaken off the crookedness in us, the falsehood (anrtam) 
in us, the illusion (maya) in us 5 
The world has the tendency to delude us into thinking that 
it is all, that it is self-dependent, and this delusive character of 
the world is also designated maya m the sense of avidya. When 
we are asked to overcome maya, it is an injunction to avoid 
worldhness Let us not put our trust in the things of this world. 
Maya is concerned not with the existence of the world but with 
its meaning, not with the factuahty of the world but with the 
way in which we look upon it 

There axe passages in the Upanisads which make out that 
world is an appearance, vdcdrambhaiiaih vikdro namadheyam, 
while Reality is pure bemg. There are others which grant reality 
to the world, though they maintain that it has no reality apart 
from Brahman Samkara tells us that the former is the true 
teaching of the Upanisads, while the latter view is put forward 
only tentatively as a first step in the teaching to be later 

* Katka I 2,4.5 4 X 1 1 

3 Maya is viewed as the power that makes for delusion 1 I0 ‘ 
wSf ca mohartha-vacanah ydi ca prapana-vacakah 
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withdrawn The reality conceded to the world is not ultimate 
It is only empirical 

If we keep in mind the fourfold character of the Supreme, we 
shall avoid confusion in regard to the status of the world If we 
concentrate attention on Brahman, the Absolute, we feel that 
the world is not independent of Brahman but rests m Brahman 
The relationship between the two cannot be logically articu¬ 
lated If we turn to the personal livara, we know that the 
world is the creation of Brahman and not its organic expression 
The power of creation is called maya If we turn to the world 
process which is a perpetual becoming, it is a mixture of being 
and non-being, sat and asat, the divine principle and prdkrti 
Htranya-garbha and his world are both subject to time, and 
should be distinguished from the eternal But the temporal 
becoming is by no means false 

As to why the Supreme has this fourfold character, why it is 
what it is, we can only accept it as the given reality It is the 
ultimate irrationality in the sense that no logical derivation of 
the given is possible It is apprehended by us in spiritual con¬ 
sciousness, and accounts for the nature of experience in all its 
aspects It is the only philosophical explanation that is possible 
or necessary 


XIV 

THE INDIVIDUAL SELF 

Jiva is literally, 'that which breathes,’ from ]iv 'to breathe ’ 
It referred originally to the biological aspect of man’s nature 
which goes on throughout life, m waking, dream and sleep It 
is called purusa m the sense of pun-saya or ‘that which dwells 
in the citadel of the heart ’ This means that the biological serves 
the ends of another, the soul or psyche Tt is this soul which 
reaps the fruits of deeds and survives the death of the physical 
body It is the bhoktr, the enjoyer, kartr, the doer 1 It is the 
vipiana-maya dtmd The jiva consists of a material body, the 

1 See Praina IV 9 Kafka I 3 4 
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principle of breath {prana ), regulating the unconscious activi¬ 
ties of the individual, and the principle of conscious activities 
(mams) which uses the five sensory organs ( indnyas) of sight, 
tearing, touch, smell and taste and the five organs of action, 
viz speech, hands, feet, excretory and generative organs. All 
these are organised by vijnana or buddhi. The basis of the indi¬ 
viduality of the ego is vipidm or intelligence which draws round 
itself mind, life and body. 1 The ego belongs to the relative world, 
is a stream of experience, a fluent mass of life, a centre round 
which our experiences of sense and mind gather. At the back 
of this whole structure is the Universal Consciousness, Atman, 
which is our true being. 

The human individual is a complex of five elements, anna, 
pram, mams, vijnana and dmnda. The Highest Spirit which 
is the ground of all being, with which man’s whole being should 
get united at the end of his journey, does not contribute to 
his self-sense. Life and matter are organised into the gross 
physical body, sthula-iarira, mind and life into the subtle body, 
siiksma-sanra, intelligence into the causal body, kdrana-iarlra 
and Atman, the Universal Self is the supreme being sustaining 
the otters The ego is the manifestation of the Universal Self 
using memory and moral being which are changing formations. 
Purma is sometimes used for the Atman which is higher than 
buddht Buddhi belongs to the objective hierarchy of being 
Purusa is the subjective light of consciousness that is reflected 
m all beings 

The natural sciences, physics and chemistry, anatomy and 
physiology, psychology and sociology treat man as an object 
of inquiry. They show that man is a link in the chain of li ving 
mgs, one among many He has a body and a mind which 
eong to him, but his self is not derived from any of these, 
ough it is at the root of them all All empirical causalities and 


bein£r P Tn He i W *° k “? ws more an <i more clearly the self obtains fuller 
Thewif » nts and trees sa P onl y 13 seen > m animals consciousness 
mteUwin« 1 xT rB i and more clear m man for he is most endowed with 
the ivmM b !i falOWS to-morrow, he knows the world and what is not 
As for anJS mortal he desires the immortal, being thus endowed 
man is and thust oompnse their knowledge But this 

to ** reaCte he 
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biological processes of development apply to his outer being, 
but not to his self The physical, the biological, the psychological 
and the logical aspects are aspects of his nature, his hoias, as the 
Taitttriya Upamsad calls them There are great possibilities of 
empirical investigation, but man is more than what he knows 
about himself 

The ego is a unity of body, life, mind and intelligence It is 
not a mere flux, as some early Buddhists and Hindus thought. 
Intelligence which is the unifying principle gives us the ego- 
consciousness Memory is one factor which helps to preserve 
the continuity of the ego which is also influenced by a number 
of factors which are not present to our memory and are hardly 
grasped by our surface consciousness The sub-conscious plays 
a great part m it The nature of the ego depends on the principle 
of organisation and the experience to be organised As we have 
an enormous variety of experiences with which we can identify 
ourselves, an infinite number of objects which we can pursue, 
fame, career, possessions or power, we have an infinite number 
of individuals marked out by then - past and present experi¬ 
ences, their education and environment What we are depends 
on what we have been The ego is a changing formation on the 
background of the Eternal Bemg, the centre round which our 
mental and vital activities are organised The ego is perpetually 
changing, moving up and down, up towards union with the 
divine godhead or down to the fiendish extremes of selfishness, 
stupidity and sensuality The self-transcending capacity of the 
jiva is the proof that it is not the limited entity it takes itself 
to be 

The hierarchies of existence and value correspond The order 
of phenomena which has the lowest degree of reality in the 
existential scale has the lowest degree of value m the ethical 
or spiritual scale The human individual is higher than the 
animal, plant or mineral 

What is the relation of the Universal Self to the individual 
selves? Different views are held on the matter Samkara 
believes that the Universal Self is identical with the individual 
self The individual self is eternally one with and also different 
from the Universal Self, says Ramanuja The individual self is 
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eternally different from the Universal Self according to Madhva. 1 

When the soul is said to be an athia or fragment of the Divine 
mind, it is to indicate that it is subsequent to the Divine mind, 
as a recipient of the Divine idea. The souls therefore serve as 
matter for the Divine Forms. This is the truth indicated in the 
Samkhya theory of the multiplicity of selves Though the self 
is one in all, in the manifested world, there is an amia, fragment, 
part or ray of the self which presides over the movements of 
our personal lives through the ages. This persistent divine form 
is the real individuality which governs the mutations of our 
being This is not the limited ego, but the Infinite Spirit reflecting 
itself in our personal experience. We are not a mere flux of 
body, life and mind thrown on the screen of a Pure Spirit 
which does not affect us in any way. Behind this flux there is 
the stable power of our being through which the Infinite 
Spirit manifests itself. The Divine has many modes of mani¬ 
festation, and at many levels, and the f ulfilm ent of the purposes 
of these modes constitutes the supreme scope of the eternal 
kingdom In the world of manifestation the ground of created 
being is God’s idea of it, which, because it is divine, is more real 
than the creature itself. The soul, therefore, represents an idea 
of the divine mind, and the different souls are the members of the 
Supreme. The soul draws its idea of perfection from the Divine 
Creator who has given it existence. The soul’s substantial 
existence derives from the Divine mind, and its perfection 
consists in the vision of the Divine mind, in its effectuating 
thedivine pattern for it in its consciousness and character. 

There does not seem to be any suggestion that the individual 
egos are unreal They all exist only through the Self and have 
no reality apart from It. The insistence on the unity of the 

u P r ^ e Self as the constitutive reality of the world and of the 
10 vidual souls does not negate the empirical reality of the 


individ.™?!? 31 ? ° n thes “ fr «. nanS-vyapadeiSd anyatha capi (the 
they are a °£ the ' Lot & inasmuch as it is not taught that 

and the rff 4 als ? the contrary), §. indreates that 'the individual 
arhah vaths«nf^ ^ t f, a ?. s ? aiks 1 *° ^ 3 iva ’asySmio bhavtium 
standiSS mL nspMttguk m which the heat is the same (notmth- 

distinguishable from fire)’ and concludes 
meanmeof™^ ^ doctruies of difference and non-difference the 
G or participation, ami ofoa, follows.' S.B II. 3 43 
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latter The plurality of individual souls is admitted by the 
Upamsads The individuals do not resolve themselves m the 
Universal Absolute so long as the world of manifestation is 
functioning The released individuals know themselves as the 
Self and not as the psycho-physical vehicles which are animated 
by the Self and so are incarnations of the Self These vehicles 
are causally determined and are subject to change 
The individual is, m a sense, created by God after His own 
image and in His own likeness, but he has his creaturely form 
We do not know our own possibilities The individual ego is 
subject to avtdya or ignorance when it believes itself to be 
separate and different from all other egos The result of this 
separatist ego-sense, ahamkara, is failure to enter into harmony 
and unity with the universe This failure expresses itself m 
physical suffering and mental discord Selfish desire is the 
badge of subjection or bondage When the individual shakes 
off this avidya, he becomes free from all selfishness, possesses all 
and enjoys all 1 

The unity of the Self does not make the distinctions of the 
individual souls irrelevant There is no mixing up of the fruits 
of action, as the different individual selves are kept distinct by 
their association with buddhi 1 Our lives become meaningful in 
so far as they partake of the divine logos The logos is seen m 
close connection with the logical or rational element in us The 
Divine Reason is immanent m our reason The ego’s possession 
of intelligence gives it the capacity for moral choice It may 
either turn to the Indwelling Spirit or pursue the separate 
interests of the ego It may open itself to the Self or shut itself 
away from It One leads to light and life, the other to darkness 
and death We have the seeds of both m us We may live a life 
controlled by flesh and blood and earth-born intellect or we may 
lay ourselves open to God and let Him work m us As we choose 
the one or the other, we are led to death or immortality 3 When 

i Cp Boethius ‘In other living creatures, ignorance of self is nature, 
in man it is vice ' 

1 buddhi'bhedcna bhohtr-bhedal § S B II 3 49 
JCp MB 

amriam catva ntfiyut ca dvayarn dehe praHsfhitam 
mrtyur dpadyaie mohdl, satyenapadyale amriam 
'In each human body the two principles of immortality and death are 
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we forget our true nature and lose ourselves in the things of 
the world, we have evil and suffering 
Alienation from our true nature is hell, and union with it is 
heaven There is a perpetual strain in human life, an effort 
to reach from the arbitrary mto an ideal state of existence. 
When we divinise our nature, our body, mind and spirit work 
flawlessly together and attam a rhythm which is rare in life 
Without the individual there is neither bondage nor libera¬ 
tion The Eternal in His transcendent form as Brahman or 
cosmic being as Ihiara does not arrive at immortality. It is the 
individual who is subject to ignorance and who rises to self- 
knowledge. The self-expression of the Supreme through the 
individuals will continue until it is completed The Divine 
possesses always its unity, and Its aim in the cosmic process is 
to possess it m an infinite experience through many conscious 
selves So long as we are subject to ignorance, we stand away 
from God and are immersed m our limited egos. When we rise 
to self-knowledge, we are taken up mto the Divine Being and 
become aware of the Infinite, Universal Consciousness m which 
we live. 


XV 

INTUITION AND INTELLECT. 

VIDYA (KNOWLEDGE) AND AVIDYA (IGNORANCE) 

If buddhi, mjfidna, intelligence, has its being turned towards 
e Universal Self it develops intuition or true knowledge. 
Wisdom. But ordinarily, intelligence is engaged in discursive 
reasoning and reaches a knowledge which is, at best, imperfect. 
It 01 fl P rocesses °I doubt, logic and skilful demonstration 
it rc C CtS ° n su PpIi e< l by tnanas or the sense-mind with 

s , 11 ° W ^ e ^ e ro °f e d in sensations and appetites At the 
, e ec ^ a I level we grope with an external vision of things, 
b ere are ex truisically opposed to one another. We are 
its ^ err0r ant ^ mca pacity. Integral knowledge possesses 
is ^ tody and securely. Nothing is external to it. Nothing 
er than itself Nothing is divided or in conflict within its 

^ USlon we reac ^- death, by the pursuit of 
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all-comprehensive self-awareness It is the means of knowledge 
and knowledge itself 

Intuitive knowing is immediate as distinct from the discursive 
and mediate knowledge It is more immediate than sensory 
intuition, for it overcomes the distinction between the knower 
and the known which subsists m sense-mtuition It is the 
perfect knowledge, while all other knowledge is incomplete and 
imperfect m so far as it does not bring about an identification 
between subject and object All other knowledge is indirect and 
has only symbolic or representative value The only generally 
effective knowledge is that which penetrates into the very 
nature of things But m lower forms of knowledge this pene¬ 
tration of the subject into the object is limited and partial 
Scientific understanding assumes that an object can be known 
only if it is broken up into its simpler constituents. If anything 
organic is handled m this manner, its significance is lost By 
employing intuitive consciousness we know the object with less 
distortion and more actuality We get close to perceiving the 
thing as it is 

/ Knowledge presupposes unity or oneness of thought and 
being, a unity that transcends the differentiation of subject and 
object Such knowledge is revealed in man’s very existence 1 
It is unveiled rather than acquired Knowledge is concealed 
in ignorance and when the latter is removed the former mani¬ 
fests itself What we are, that we behold, and what we behold, 
that we are Our thought, our life and our being are uplifted 
in simplicity and we are made one with truth Though we 
cannot understand or describe, we taste and we possess. We 
become new 2 When the beatific vision of Absolute Being has 

1 Eckhart says ‘God in the fullness of His Godhead dwells eternally 
in His linage (the soul itself) ’ Rudolf Otto Mysticism East and West 
(1932). P 12 

* Cp Plotinus ‘And one that shall know this vision—with what 
passion of love shall he not he seized, with what pang of desire, what 
longing to be molten into one with tins, what wondering delight 1 If he 
that has never seen this Being must hunger for It as for all his welfare, 
he that has known must love and reverence It as the very Beauty, he 
will be hooded with awe and gladness stricken by a salutary terror, he 
loves with a veritable love, with sharp desire, all other loves than this 
he must despise, and disdain all that once seemed fair' Enneads E T 
MacKenna Vol I (1917), p 86 
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once dawned on the dazzled beholder, the savour of the phe¬ 
nomenal is gone for it is seen to be steeped in the noumenal 
The report which the mind and the senses give, so long as 
they are unenlightened by the spirit in us, is a misleading report. 
Yet that report is the basis from which we have to proceed. 
What the world and the individual seem to be are a distortion of 
what they really are, and yet through that distortion we arrive 
at the reality. Even as the conclusions of common sense are 
corrected by those of scientific understanding, the conclusions 
of the latter require to be corrected by the light of the spirit 
m ns The abstractions of the intellect require to be converted 
into the actuality of spiritual experience and the concrete 

vision of the soul. . , 

If the real is misconceived as an object of knowledge, it 
cannot be known. Empirical objects may be known by outer 
observation or inner introspection But the self cannot divide 
itself mto the knower and the known. Logical reasoning is 
incapable of comprehending the living unity of God and man, 
the absolute and the relative. Logical incapacity is not evidence 
of actual impossibility. Reality unites what discursive reason 
is incapable of holding together. Every atom of life is a witness 
to the oneness and duality of God and the world. Being can 
never be objectified or externalised. It is co-inherent and 
co-existent in man. It is unknowable because we identify 
existence with objectivity This is true, to a limited extent, of 
purely external things like tables and chairs. They are net to 
be reduced to sensations or concepts arising in the knowing 
mind But spiritual reality is not revealed in the way in which 
objects of the natural world or principles of logic are appre¬ 
hended Yajfiavalkya tells us that the self is its own light when 
the sun has set, when the moon has set, when the fire is put out, 
atmwdsya jyotvr bhamti 1 It is our deepest being behind the 
vestures of body, life, mind and intellect. Objectivity is not 
ihe cntenon of reality, but the criterion is reality itself revealed 
in our very being. We ask for a criterion of knowledge on the 
assumption of a duality between the knowing subject and the 
known object. If the object appears alien and impenetrable. 


* IV. 3. 3-6. 
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then the question of knowing it becomes a problem. But no 
object can be set in opposition to the spirit and so the question 
of criterion does not arise True knowledge is an integral 
creative activity of the spirit which does not know anything 
external at all For it everything is its own life Here there is 
identity, possession, absorption of the object at the deepest 
level Truth m spiritual life is neither the reflection nor the 
expression of any other reality It is reality itself Those who 
know the truth become the truth brahma-vid brahmaiva bhavatt 
It is not a question of havmg an idea or a perception of the real 
It is just tiie revelation of the real It is the illumination of 
being and of life itself It is satyam, jhdnam Knowledge and 
bemg are the same thing, inseparable aspects of a single reality, 
bemg no longer even distinguishable in that sphere where all 
is without duality 

Where there is duality, there one sees another, hears another 
We have objective knowledge 1 While vipidna deals with the 
world of duality, dnanda implies the fundamental identity 
of subject and object, non-duality Objectification is estrange¬ 
ment The objective world is the 'fallen' world, disintegrated 
and enslaved, in which the subject is alienated from the object 
of knowledge It is the world of disruption, disunion, alienation 
In the ’fallen' condition, man's mind is never free from the 
compulsion exercised by objective realities We struggle to 
overcome disunion, estrangement, to become superior to the 
objective world with its laws and determinations 

We cannot, however, become aware of the true life m its 
unity and multiplicity, in its absoluteness and relativity, if 
we do not free ourselves from the world of divided and isolated 
objects In the objective world where estrangement and 
limitations prevail, there are impenetrable entities, but in the 
knowledge where we have fullness and boundlessness of life 
nothing is external, but all is known from within Intellect 
moves from object to object Unable to comprehend them all 
it retains their multiplicity Intellectualknowledge is a scattered, 
broken movement of the one undivided infinite life which is 
all-possessing and ever satisfied Intuitive knowing is un- 


1 BU. II. 4.14 
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imprisoned by the divisions of space, successions of time or 
sequences of cause and effect. Our intellectual picture is a 
shadow cast by the integral knowledge which possesses the 
object truly and securely 

Reality is a fact, and facts are apprehended by intuition, 
whether perceptual or non-perceptual The divine primordial 
reality is not a fact of the empirical world, and yet as the central 
spmtual fact we must have a direct apprehension of it Our 
logical knowledge can give us indirect approximation to it but 
not a direct grasp of it. 1 The seers of the Upam§ads not only 
have deep vision but are able to translate their visions into 
intelligible and persuasive speech. They can do so only through 
hints and images, suggestions and symbols, for they are not 
susceptible of adequate expression. 

The Upanisads distinguish between a-para vidyd, lower 
knowledge and para vidya or higher wisdom While the former 
gives us knowledge of the Vedas and the sciences, the latter 
helps us to gain the knowledge of the Imperishable 1 The first 
principle disguises it«elf.3 In the Brhad-aranyaka Upamsad , the 
self is seen as the reality of reality 4 The reality of the world is 
me empirical; the true reality is the atman, the self which the 
empirical reality conceals A distraction is made between the 
knower of texts and the knower of the self in the Chdndogya 

pani$ads Svetaketu cannot understand the question of 


John Smith, the Platomst. 'Jejune and barren speculations may 
lovely face P acatures of Trut h's garment but they cannot discover her 

VViUiam Law writes ‘To find or know God in reality by any outward 
evident 01 by “Hythmg but by God Himself made manifest and self- 
neither i?L yOU ’ ^ never be your case either here or hereafter IfFor 
anv 0 tK m°~ ' n ? r beaven, nor hell, nor the devil, nor the flesh, can be 
and man^+ e J ai0wable 111 y° u or by you, but by their own existence 
things Ke™ ? y° u - A™ 1 ah pretended knowledge of any of these 
witlun’vn^ nd vrathout this self-evident sensibility of their birth 
light that such knowledge of them as the blind man hath of the 

, jgj ff 1 never en tered into him ’ 

knowledge is of no use. 

hkhila vidya, yena sundan japyate 
stddhir na jay ate tasya kalpa-kofi-iaiair api 

Saf-karma-dipikd 
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rebirth, despite much Vedic learning The Taittmya Upam$ad 
reduces the knowledge of the Vedas to an inferior position by 
assigning it to mano-maya (mind-made) self which has to be 
surmounted before final truth is attained 1 The self is perceived, 
according to the Katha Upamsad, not by logical reason but by 
spiritual contemplation, adhydtma-yoga * The real is not attained 
by force of intellect or by much learning but is revealed to the 
aspirant whose will is at rest m Him 3 We realise God by the 
clarity of illumination, jhana-prasadena 4 
The Brhad-aranyaka Upamsad teaches that, while those who 
put their trust in the intellect cannot attam to a knowledge of 
Brahman, yet there is an apprehension of His being by those 
who are childlrke.5 Balya includes humility, receptivity or 
teachableness and an earnest search The writer asks us to give 
up the pnde of learning, pdnditya. A self-denial which includes 
our intellectual pnde and power is demanded Purity of 
intellect is different from congestion of it To attain purity of 
vision, we require a childlike nature which we can get by 
tranquillising the senses, simplifying the heart and cleaning 
the mind 

It is through quietening the strivings of the will and the 
empirical intellect that the conditions are realised for the 
revelation of the Supreme m the individual soul ‘Therefore 
having become calm, subdued, quiet, patiently enduring and 
collected, one sees the Self just m the self ’ 6 
Even as we have an intellectual discipline for the theoretical 
understanding of the world, we have a moral and spiritual 
discipline for the direct apprehension of truth Even as we 
cannot understand the art of swimming by talking about it 
and can learn it only by getting into the water and practising 
swimming, so also no amount of theoretical knowledge can 
serve as a substitute for the practice of the life of spirit We 
can know God only by becoming godlike To become godlike 
is to become aware of the light in us, by returning consciously 
to the divine centre within us, where we have always been 
without our knowing it. Detachment (vairagya) is the essential 

1 II 3 * II 12 3 Katha II 20 and 23 
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means for the attainment of wisdom ( jfiana ).* Only the pure in . 
heart can see God. 

We must cultivate a religious disposition. God is revealed 
only to those who believe that He is * When in doubt, later 
tradition asks us to give the benefit of the doubt to the theist. 
For if there is no God, there is no harm in believing in Him; 
if there is, the atheist would suffer.3 Faith, as trust in the 


universe, in its reliability, in its essential soundness and decency, 
is the starting-point of spiritual development. 

Spiritual inclination is essential for the pursuit of spiritual 
life. In the Brhad-aranyaka Upamsad, Yajnavalkya offers to 
divide all his earthly possessions between his two wives, 
KatyayanI and Maitreyi. The latter asks whether the whole 
world filled with wealth can give her life eternal. Yajnavalkya 
says: 'No, your life will be just like that of people who have 
plenty of things, but there is no hope of life eternal through 
wealth.’ Maitreyi spurns the riches of the world remarking. 
What shall I do with that which will not make me immortal?’ 
Yajnavalkya recognises the spiritual fitness of his wife and 
teaches her the highest wisdom 

Ethical preparation is insisted on. If we do not abstain from 


wrong-doing, if we are not composed in our minds, we cannot 
attain to spiritual wisdom.4 Our moral being must be purged 
0 ^ evd The Svetaivatara Upamsad tells us that we should 
J-anse our natures to reach the goal, since even a mirror can 
* ect an image properly only if it is cleansed of its impurities.s 
e must renounce selfish desire, surrender material possessions, 
ecome bereft of egotism. The path is ‘sharp as the edge of a 
“ r and hard to cross, difficult to tread.'« 
soul ?T°k er W k° kas attained the goal may help the aspiring 
t Eas not only to be demonstrated but also com- 
icated. It is relatively easy to demonstrate a truth, but it 
t e commu nicated only by one who has thought, willed and 

ledee to 376. which compares detachment and fcnow- 

sosr 33:6 indispensable for the soul, if it should 

* Kaii^rc*^ *° 1 * s e t ern al home of freedom and peace.’ 
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. felt the truth Only a teacher can give it with its concrete 
quality He that has a teacher knows, acaryavdn puruso veda 1 
Only he must be a proper teacher who embodies truth and 
tradition Only those who have the flame in them can stir 
the fire m others 

The individual should develop the habit of introversion, of 
abstracting from the outside world and looking within himself 
By a process of abstraction we get behind knowing, feeling and 
willing to the essential Self, the God within We must silence our 
speech, mind and will We cannot hear the voice of the still 
spirit m us, so long as we are lost in vain talk, mental rambling 
and empty desires The mind must strip away its outer sheaths 
m complete detachment, return to its mward quiet and fix 
its attention on the essential Self which is the ground and 
reality of the whole universe The Mundaka Upamsad brings 
out the need for concentrated attention and undistracted effort * 
An ordered, disciplined training of all our powers, a change of 
mind, heart and will is demanded 
Several forms of meditation are advised Symbols [pratiha) 
are used as supports for meditation We are free to use the 
symbols which are most in conformity with our personal 
tendencies Meditation on the pranava is suggested m the 
Mandukya Upamsad 

It is said that the Self cannot be realised except by those 
whom the Self chooses 3 Self-realisation is possible through the 
grace of the Divme God-vision is the fruit of strenuous effort 
and Divme grace 4 Only the Spirit m us can raise us to the 
spiritual status The Real, which is the basis of this manifold 
world of things and mmds, can be apprehended directly and 
immediately only by those who fulfil certain conditions and 
submit to the leadings of the spirit We do not so much hold the 
idea of the Real as the idea holds us We are possessed by it 
Vidya and avidya are two ways of apprehending Reality 

I CU VI 14 2 * III i 8 3 Kalha I 2 23 MU III 2 3 

4 Cp St Bernard ‘Grace is necessary to salvation, free will equally 
so, but grace in order to give salvation, free will in order to receive it 
Therefore we should not attribute part of the good work to grace and 
part to free will, it is performed in its entirety by the common and 
inseparable action of both, entirely by grace, entirely by free will, but 
springing from the first m the second ' 
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Both are forms of relative knowledge and belong to the mani¬ 
fested universe Knowledge formulated logically is not equiva¬ 
lent to a direct and immediate apprehension of the Real. 
Whatever words we use, whatever concepts we employ, fall 
short of reality 1 The anubhava is beyond all manifestation 
and is complete in itself Vidyd stresses the harmony and 
interconnections of dements which make up the world; 
avidya the separateness, mutual independence and strife. 
Vidyd helps us to appreciate intellectually the intelligible 
ideas about the nature of the Divine ground and the nature 
of the direct experience of it in relation to other experiences. 
It indicates the means by which we can attain Brahman. 
Such a system of theological doctrine points out that there 
is nothing intrinsically sdf-contradictory about the postulate 
of religion, viz the divine reality, and that it is also empirically 
verifiable if only we are willing to submit to a discipline. 
The theological knowledge or vidyd is different from the 
experience or anubhava of it The experience is recorded as 
a pure and direct intellectual intuition in sruU. When we 
reflect on the experiences or their records and reduce them to a 
rational order we have smrti. While the first is the domain of 
metaphysical principles, the second applies these principles to 
individual and social conduct Vidyd is nearer the truth than 
avidya. 

But vidyd is also understood as jiidna which is of the essential 
nature of the Divine Reality. It is then eternal wisdom which 
is not the knowledge possessed by any individual. It is the 
wsdom hidden beneath the sheaths of ignorance It is one with 
e Supreme Self, which is self-evident and needs no proof, 
wtah-suldha, self-valid certainty 

ough intuitive wisdom is different from knowledge of the 
OT anythm & we CSD achieve by logical reflection, it is not 
emofa C ° n ^ use ^ occultism, obscurantism, or extravagant 
rev°l ^ ^ n< ?* ma Si ca T insight or heavenly vision, or special 
a 10n obtained through supernatural powers. What we 

to proceed ^ or * two cefl tunes later, Thomas Aquinas refused 

attained a,-? * consideration of truths about God, when once they 
inadeonafirf a PP re ^ en sion of the Divine Reality, they refer to this 
ueqnacy of verbal or logical expressions. 
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attain by vision, empirical or trans-empincal, belongs to the 
objective world It is a distinction within the objective world, 
between the physical and the super-physical, between what we 
reach by the five senses and a sixth sense Wisdom is pure 
reason, capacity for fundamental truth It is the possession of 
the soul or it is the soul that penetrates into its own ground 
and depth and becomes essential being It springs from it of 
necessity when it meditates on itself This wisdom is eternal, 
universal and necessary for Samkara It cannot be destroyed 
though it may be obscured 

All the same, the tradition of thought has been strong in the 
Upanisads We lead up to experience through intellectual 
knowledge For those who are incapable of integral insight, 
perception and inference are the only available means 1 Even 
men of experience do not contradict rational thought, though 
they go beyond it. 


XVI 

ETHICS 

The Upanisads insist on the importance of ethical life 4 They 
repudiate the doctrine of the self-sufficiency of the ego and 
emphasise the practice of moral virtues Man is responsible 
for his acts Evil is the free act of the individual who uses his 
freedom for his own exaltation It is fundamentally the choice 
which affirms the finite, independent self, its lordship and 
acquisitiveness against the universal will Evil is the result of 
our alienation from the Real If we do not break with evil, we 
cannot attain freedom 3 

1 Op t rhy i-padiya Tor those who cannot see, the reason which is 
not m contradiction with the Vedas and the scriptures is the eye ’ 
i rda-iilstrdvtrodht yas 
tarhas-cal iur a-palyatum I 137 

* MU III 2 < BU IV , 23 

1 Oirnir'-ntinp on Katha I 2 2-3, Ramanuja writes ‘This verse 
fcarJi— that meditation which should become more perfect day bj day, 
carno: tv rcco**iph«h< - d without the devotee having broken with all 
evil ' R II I\ 1 13 

‘Th«“ V^lii do not purifj the cthicallv unworth) ' 

f'Zrt blra* ,ri purar.tf.rduh Vasi.ttha-Dharma-$Bstra VI 3 
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Man is of the divine race, but he has in him the element 'of 
non-being, which exposes him to evil As a spiritual being 
he can burst the revolving circle of nature and become a 
citizen of another world in unity with Absolute Being who is 
his creative source. Man is the mediator between God and 
nature and has to complete the work of creation by the in¬ 
carnation of wisdom. He must illumine what is dark and 
strengthen what is weak in him His entire being should labour 
to become one with the Divine Our fallen nature, sunk in sin, 
is felt as contrary to the Real and yet as existent The self feels 
itself to be in contradiction to all that is supremely real There 
is the pain of discord between the existent and the Real. In 
moral life the self feels itself divided against itself. And yet the 
struggle itself is impossible unless we look upon the desire for 
the divine and the consciousness of rebellion as belonging to 
the same self The felt contradiction is possible only through 
the reality which is above the discord The antithesis between 
what we wish to be and what we are is implicitly their unity. 
The divine consciousness and will must become our conscious¬ 
ness and will This means that our actual self must cease to be 
a private self; we must give up our particular will, die to our 
e S°» by surrendering its whole nature, its consciousness and 
character to the Divine. 1 

The freedom of the human individual is assumed, though the 
limitations of karma are mentioned 'He fetters himself by 
himself, as a bud by its nest.’ 1 The freedom of the individual 
increases to the extent to which he identifies himself with the 
Absolute in him, the antar-yamin. If we leave the world after 
svrng known the true self, then our life m all worlds is the life 
°f freedom 

Some theistic Upanisads say that the inner power, the 
none, caused the man whom He will lead on high from these 
1 wor ^ s Tie causes the man whom He will 

ca downwards to do evil works 3 In theism the stress is on 
^ivine P rov idence In the Svetahatam Upamsad, the Self is 
A°^ erseer °f all actions, who apportions to each person his 
" nes, who executes justice, who restrains the evil, allots 


1 Matin III. z 


3 KU.m .8 
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good fortune and brings to maturity the actions of the indi¬ 
vidual souls 1 

The general impression that the Upanisads require world- 
denial is not quite correct They insist on a spirit of detachment, 
vairagya, which is not indifference to the world It is not 
abandonment of objects but non-attachment to them We do 
not raise ourselves above the world by contempt for the world 
It is the spirit of equanimity which is insisted on To be tranqui 
is to envy no man, to have no possessions that another can 
take from us, to fear none When the Hindu thinkers ask us to 
adopt samnyasa or relinquishment of home and possessions, tc 
accept the three great renunciations, consecrated in the three 
vows, evangelical counsels of poverty, obedience and chastity, 
they point to self-denial as the root of spiritual life 

Spirit of renunciation does not mean neglect of social duties 
Samnyasa does not mean that we owe no duties to the world, 
we free ourselves only from ritualistic duties Rare fruits c 
spirit npen on the soil of detachment s There is a popular verse 
which makes out that one should give up attachment, but i 
one is not capable of it, let him cultivate attachment, only it 
should be attachment to all 3 

We should release ourselves from selfish likes and dislikes 
The Divine cannot use our mind and body so long as we wish 
to use them for our own ends 4 

Detachment is opposed to attachment, not to enjoyment 


* VI ii, i2, 4, V 5ff 

* When Ernest Henan described St Francis as ‘the one perfect 
Christian’ it was felt to be an exaggeration Hardly anyone else in the 
Christian -world comes so close to the ideal set forth in the Gospels 'He 
that renounceth not everything that he hath, he cannot be my disciple ’ 
We feel that these demands are excessive and even fantastic We excuse 
ourselves by saying that Jesus did not mean all that he is reported to 
have said or that his words were not of general application We make 
compromises, while St Francis did not allow any compromises 

3 tyakiavyo mama-karah, tyaktwn yadt iakyate nasau 
karlavyo mama-karah kimtu sarvaira kartavyah 
i Cp St John of the Cross ‘The soul that is attached to anything, 
however much good there may be in it, will not arrive at the liberty of 
/divine union For -whether it be a strong wire rope or a slender and 
V-/ delicate thread that holds the bird, it matters not, if it really holds it 
fast, for until the cord be broken the bird cannot fly So the soul, held 
by die bonds of human affections, however slight they may be, cannot, 
v.hile they last, make its way Jo God ’ 
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Enjoy through renunciation is the advice of the Ua Upanisad. 1 
Good and evil do not depend on the acts one does or does not, 
but on the frame of mind one has. The good man is he who 
concurs with the divine purpose, and the bad man is he who 
resists it. If one’s mind is good, one’s acts will be good. Our 
attempt should be noL' SO umch external conformity as inward 
cleansing From goodness of being good will and good works 
flow 1 When the soul is at peace, the greatest sorrows are borne 
lightly. Life becomes more natural and confident Changes in 
outer conditions do not disturb We let our life flow of itself as 
the sea heaves or the flower blooms 
Work by itself does not give us liberation. It cleanses the 
mind, purifies the heart and produces the illumination which is 
the immediate condition of salvation. Samkara argues that 
the knowledge of Brahman, as it relates to an existent being, 
cannot be contingent on what a person does or does not 3 
Contemplation is the way to cleanse one’s mind and heart. It 
means Test, suspension of mental activity, withdrawal into the 
intenor solitude in which the soul is absorbed in the fruitful 
silence of God We cannot stop there; we must overflow with a 
love that communicates what it knows to others Saints with 
abundant power and tireless energy work for the transfiguring 
of men and the changing of the course of secular history. 
MEerent methods are suited for different temperaments, and 
they are all pemntted .4 


hanif C ^ art us Tt ls permissible to take life's blessings with both 
leave ^ ou < * 0S * “ low thysdl prepared in the opposite event to 

An a? 'Men should not think so much of what they ought to 

hoiintr W “ a * ought to be Think not to lay the foundation of thy 
ns hut U ^° n < * om 6 ' but rather upon being For works do not sanctify 
essential T* S ^ ou ^ sanc tify the works Whoever is not great in his 
Rnrinii achieve nothing by works, whatever he may do ’ 

3 .7 ™ Mysticism East and West, p 126 

i <i£! t nr?~l < Z ntraivS< t b rahma-vi]nSnasya 
1 SeeBG V 5. Vasistha says 

a-s 3 dhyah kasyacid yogah hasyacit jnana-nlicayah 
To som vtcarya margau dvau jagada parameivarah 

Viewing w impossible, to others the ascertainment of truth. 

» God has revealed two paths 
life m Mamas 'A thing may belong to the contemplative 

ways essentially or as a predisposition The moral virtues 
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The ethical virtues we are called upon to adopt are mentioned 
m several passages Life is compared to a sacrifice where the 
fee shall be asceticism, liberality, integrity, non-injury to life 
and truthfulness 1 The Taithriya Upaittsad gives a list of 
students' duties He should not be negligent of truth, virtue, 
welfare, prosperity, study and teaching He should perform 
only those acts -which are irreproachable. In case of doubt 
concerning any act of conduct, the student should follow the 
practice of those Brahmanas who are competent to judge, apt, 
devoted, not harsh lovers of virtue In one passage all the 
virtues are brought together under the three da’s which are 
heard m the tfoice of the thunder, namely, dama, or self- 
restraint, dana or self-sacrifice, and dayd or compassion 
Praja-pati conveys it to the three classes of his creation, gods 
(rfevn), men {mamtsya) and demons (astira).* SSamkara makes 
out that gods have desires ( kama ), men suffer from greed 
belong to the contemplative life as a predisposition For the act of 
contemplation, m which the contemplative life essentially consists, is 
hindered both by the impetuosity of the passions and by the outward 
disturbances Now the moral virtues curb the impetuosity of the passions 
and quel! the disturbance of outward occupations Hence moral virtues 
belong to the contemplative life as a predisposition ' St Thomas taught 
there were three vocations, that to the active life, that to the con¬ 
templative and a third to the combination of both and the last is 
superior to the other two There are statements to the effect that the 
contemplative life in itself by its very nature is superior to the active 
lift Vita cor template a, he remarks, surphcitcr esl mehor quam actna 
for the contemplative life directly and immediately occupies itself with 
the love of God than which there is no act more perfect or more men- 
tonoun The contemplative life establishes man in the very heart of all 
r p ritual fccunditv When St Thomas admits that the active life can be 
irto'e perfect in certain circumstances, he qualifies it a great deal 
(i) Action will only be more perfect than the joy and rest of contem- 
p’ation, if it is undertaken as the result of an ov erflovv of lov e for God in 
on>r to fu’fil His will {u) It is not to be continuous but only an answer 
to a tempo-arv emergency (m) It is purely for God's glory, it docs not 
di’-p'-r*-- i"! from contemplation It is an added obligation and we but 
rCvn as roon as we can to the fruitful silence of recollection that 
d.‘*»r"3 oar rouh to the Divine Union 

< C V III 17 

> B U V 2 

I" t' - hb'-ax "'a th'> l/ird says that anyone who docs not care for 
tl - j’-'-p'- vtn are in need of care and siniplv takes to the worship of 
G~>' 1 1 effort v v-uted 

y r-Zr- tar -.*'a IK'tpi sar'arr. uirrilram iiiaratn 

bi\Ztc£n lr,3jat' r-audbyZd, bb air-ary e\a yuboii sab. 
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(lobha) and demons from anger ( krodha ). By the practice of the 
three injunctions we free ourselves from tie sway of craving, 
greed and anger. When the Buddha asks us to put out in our 
hearts the monstrous fires of infatuation, greed and resent¬ 
ment, he is emphasising the three virtues enjoined by the 
Upamsads. 

Damn is self-control. We should reduce our wants and be pre¬ 
pared to suffer m the interests of truth.* Austerity, chastity, 
solitude and silence are the ways to attain self-control 

Tapas is severe self-discipline undertaken for spiritual ends 
It is exercised with reference to the natural desires of the body 
and the distractions of the outer world. It consists of exercises 
of an inward kind, prayers offered in the heart, self-analysis and 
outer acts like fasting, self-mortification, sexual abstinence or 
voluntary poverty Strength is developed by a resisting force. 
The power gained by resisting one temptation helps us in over¬ 
coming the next To evade discipline is to empty life of its 
significance. Nothing is more tranquil than to be unshaken by 
the troublous motions of the flesh. Renunciation, nyasa, is 
superior to tapas or austerity or asceticism. The latter is a means 
to the former It is not to be made into an end in itself 3 Ethical 


The wise man overcomes anger through mind-control, lust through 
“e renunciation of desire. He can attain mastery over sleep by develop- 
the quality of saliva Through steadfastness he should protect the 
P.® generation and the stomach ''With (the help of) the eyes he 
“Wuia protect the hands and the feet Through (the power of) mind he 
e yes and the ears and through conduct he should 
Lrf+s nw !? speech Through constant vigilance he should shed fear 
wroughthe service of the wise, he should overcome pnde ’ 
krodham iamena jay ah, kamam samkalpa-vaijan&t 
Mtttia-samsevanSd dhira mdrSm ucchettum arhati 
dhflya Hincdaratn fahset, pdnx-padam ca caksusa 
caksuh iratram ca manasa, mano vacant ca karmana, 
a-prantadad bhayam jahyad, dambham prajnopasevanat 
Cn Cn f , ,< BrahmaPurSnat 35 40-42. 

asdrmt. j us , ^ith only coarse nee as meafand only plain water 
cotiditionsw 011 !^ m y arm 38 PiH 0W , I sbll find joy in the midst of these 
tomehWv an ^ honour acquired contrary to righteousness are 

Ch xv SeeF T ' CheDg 

an< t others who live from their birth to death in 
of the Ganges, do they become yogis 
a-jatima-marandnlam ca gangadt~iaftni-sthuah 
wavditkannalsya-ptamukhah yogvnas le bhavanti him} 
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life includes moral uprightness though many mmds feel only 
the need for mechanical ritual 

Brahmacarya is not sex-destruction There is no gulf between 
flesh and spirit, but only between the fallen and the trans¬ 
figured flesh Ancient Indian thinkers were of the opinion that 
the seed within man and woman is intended for the purpose 
of creatmg a body by which another soul may come into 
physical embodiment When thus controlled, brahmacarya 
helps creative work of every description When the seed is 
wasted m sex excesses, the body becomes weak and crippled, 
the face lined, the eyes dull, hearing impaired and the brain 
inactive If brahmacarya is practised, the physical body remains 
youthful and beautiful, the brain keen and alert, the whole 
physical expression becomes the image and likeness of the 
Divme 

Manna or silence is advised as leadmg the soul forward to 
contemplation 1 By the discipline of silence we curb the ex¬ 
cesses which flow from the tongue, heresy, backbiting, flattery 
We cannot listen to the voice of God when our mmds are 
dissipated, given to restless activity and are filled externally 
and internally with noise Progress m silence is progress to the 
realisation of spirit When silence descends on the soul, its 
activities are joined to the silent creative power of God s 

Dana enjoins gifts. It is negatively freedom from greed and 
positively assistance to those in need 'There is no hope of 
immortality by wealth ’3 Possessiveness is condemned The 

1 Cp Isaiah ‘The tillage of righteousness is silence ’ ‘In silence and in 
hope shall be jour strength.’ 

1 While all things Mere in quiet silence and the night was in the 
midst of her course the Word leapt down from heaven ’ 

i 13 U II 4 2 Cp Jalal-Uddin Rumf 

Once the noble Ibrahim, as he sat on his throne, 

Heard a clamour and noise of cncs on the roof. 

Also heavy footsteps on the roof of his palace 
He said to himself, ‘Whose lieavj' feet are these?’ 

He shouted from the window, ‘Who goes there ? ’ 

The guards, filled with .confusion, bowed tlieir heads, saying, 
‘It is we going the rounds in search ‘ " ~ 

He said, ‘What seek j - e 5 ‘They said ‘Our camels ' 

He said, ‘Whocter searched for camels on a housetop?' 

They said, ‘We follow tlij example, 

\\ ho scckest union with God, while sitting on a throne ' 
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Taittinya U-panisad regulates the art of giving. 1 One should 
give with faith, one should not give without faith, one should 
give liberally, with modesty, with fear, with sympathy. 

Bayd is karuna, compassion. We should try to he at peace 
with all, abhor all cruelty and ill-will. 3 Enmity means misunder¬ 
standing. A forgiving attitude frees the individual We should 
grudge none, forgive all. So long as we remember an injustice, 
we have not forgiven either the person or the action. If only we 
know that there is more suffering than wickedness in the world, 
we would be kindly. It is by compassion, which shrinks from 
no sacrifice, that we can overcome the ravages of selfishness. 
We must be patient God himself is unimaginably patient.3 
Tolerance, long suffering, patience are the fruits of spirit. 

The ethical individual is required to become like a child.-; 
The perfect man is a divine child, accepting the divine play, 
without fear or reserve, care or grief, in utter purity. A child is 
not entangled with things that seem important to grown-ups, 
whose occupations are mainly paltry and whose professions 
petrified. A child’s wise incomprehension is linked with 
living and is more than defensiveness or disdain. We cannot 
return to childhood. We have to gain the state which is un- 
constncted by temporal purpose, but purposeful, a state in which 
tune and eternity coincide. 

When it is said that the Upanisads adopt a spiritual view 
jjfhfe, it does not mean that they despise body, life and mind, 

e are the conditions or instruments for the life of 
spirit in man They are not ends in themselves, but are means 


1 1 II Z 

Bhagavala says: ... 

ere is ik) -virtue lie compassion and no vice like the use of violence, 
j daya-samam rtasti punyam, papath himsa-samam ita hi. 
tt eonA merciful and gracious, long suffering and abundant 

rinltvfef 83 an< * 'kvtb. keeping mercy- for thousands, forgiving the 
of Jr f^Sression and sin.' Exodus XXXIV. 6. 7. 'The long suffering 
i Pn-w K s ¥ vation -’ 2 Peter m. 15 
\cited 1 e ^ C ^ 1:ns ' '^ le Kingdom is of the child/ 'Except ye be 1 


new 
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or opportunities for the expression of the Universal Spirit in us 
Spirit and life are not to be separated 
The ritualistic practices are reinterpreted They are to 
prepare the mind for spiritual realisation, to spur it on to 
pierce the veil of the finite and to seek deliverance in identifica¬ 
tion with the Supreme Reality If rites are performed without 
the knowledge of their meanmg, they are not only useless but 
dangerous 1 The presumptuous performer may have his head 
cut off a He who knows a particular nte and he who knows it 
not both perform a rite, but when performed with knowledge 
the act becomes more effective 3 Meditation on the meanmg of 
the sacrifice sometimes took the place of the actual sacrifice 
'Suppose,' Janaka asks Yajnavalkya, 'you had no milk or nee 
or barley to perform the fire-sacrifice, agmhotra, with what would 
you sacrifice ?’ ‘With the fruits of trees and whatever herbs there 
were' ‘If there were none?’ ‘Then with water ’ 'If there were no 
water?’ ‘Then, indeed, there would be no thing here, yet, this 
would be offered, the truth in faith '4 When the heart is fully 
persuaded, there is little sense of sacrifice Sacrificial life 
becomes a natural manifestation of the new spirit Self-conscious 
sacrifice, with its burden of self-nghteousness and expectation 
of reward, is not of much use 5 

The caste divisions are mentioned in some of the Upamsads 6 
They did not, however, harden into a rigid social system In 
the Chandogya Upantsad five learned Brahmanas who approach 
Uddalaka Arum for instruction in regard to VaiSvanara Atman 
are taken by him to King ASvapati Kaikeya, who .gives them 
instruction after first demonstrating the imperfections of their 
views AjataSatru of Kail teaches Gargya Balaki the nature of 
Brahman, after pointing out the defects of the twelve views 

» CU V 24 i * CU I 8 ,1 10-11 3 CU r 1-1° 

4 Salapatha Brahmana XI 3 1 

J Yahv. eh says (Amos V 21) 'I hate, I despise your feast days, and 
I will not dwell m your solemn assemblies Though ye offer me burnt 
offerings and your meat offerings, I will not accept them, neither will I 
regard the peace offerings of your fat beasts Take thou away from me 
the noise of thy songs, for I will not hear the melody of thy viols ' 

Again Yahweh speaks (Hosea VI 6) ‘For I desired mercy, and not 
sacrifice, and the knowledge of God more than burnt offerings ’ 

‘ B U I 4 15 
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which Gargya Balaki sets forth. AjataSatru observes that it is 
not usual for a Brahmana to approach a K§atnya for instruc¬ 
tion The doctrine of rebirth is taught by Pravahana Jaivali to 
Aruni with the remark that the Brahmanas had never before 
had this knowledge. 1 Among the students of the Upanisads is 
Satyakama, of unknown origin, whose mother Jabala could not 
tell who his father was.* 

The four d&amas or stages of life are recognised. While the 
usual rule is that one has to pass through successive stages of 
life, exceptions are permitted. Jabala Ufiani$ad asks us to 
renounce whenever we feel a call to it. Besides, even in a house¬ 
holder's stage one can attain spiritual freedom.3 


XVII 


KARMA AND REBIRTH 

Until we negate the ego and get fixed in the Divine Ground 
we are bound to the endless procession of events called samsara.4 
The pnnciple which governs this world of becoming is called 
karma. There are moral and spiritual laws as well as physical 

• See also K U I, where the teacher is the King Citra Gangyayam. 
v w IV 4 

who^ Bhtyavata Parana it is said that a house is no prison for one 
oas controlled his senses, delights in spirit and is eager for knowledge 
ptendnyas atmarater budhasya 
grhairamah km lu karoly tmadyam 


WOrchrne r A 7 liX *11 SiLtigCij UL UiC H41U IjUUUCa. Uldit 

devotim himself in the knowledge of truth, attends 

ahousedioldM’ ^ 0es *’ P er ® orms ntes, offers gifts, he is liberated though 


* sarves v Siramesu muktir ih smSrtesu iruiau ca yathoktam 
dev&rcana-ratas tatlva-jndna-mstko'tithi-pnyah 
1 Cn n dadad dravyam grhastho' pi hi mucyate 
40 emulate in of Philosophy 'The temporal world seems 

itself to whaf * >ar * which it cannot fully obtain or express, tying 
a Presence P resence th ere is in this exiguous and fleeting moment, 

gives fa wkf+ Slnce lt cames a certain image of that abiding presence, 

bem> t>»t j,.„ er partake of it the quality of seeming to have 
tone;and sn.t Se , coul< * not stay, it undertook an infimte journey of 
Pkmtude P ® 88 that, by gomg, it continued that life, whose 

coma not comprehend by staying * 
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laws If we neglect the laws of health, we injure our health, 
if we neglect the laws of morality, we wreck our higher life 
Any rational conception of the universe, any spiritual con¬ 
ception of God requires us to recognise the utter and unques¬ 
tionable supremacy of law in shaping our conduct and 
character 

The law of Karma is not external to the individual The 
judge is not without but within The law by which virtue 
brings its triumph and ill-doing its retribution is the unfolding 
of the law of our being 1 The world order is a reflection of the 
Divine Mind The Vedic gods were regarded as the maintainers 
of the order, rta of the world They were the guardians of rta 
God, for the Svetdsvatara Upamsad, is the ordamer of karma, 
karmadhyakfah, God is law as well as love 2 His love is through 
law The working of karma is wholly dispassionate, just, neither 
cruel nor merciful Though we cannot escape from the workings 
of this principle, there is hope, for if man is what\he has made 
himself, he may make himself what he will Even the soul m 
the lowest condition need not abandon all hope If we miss the 
right path, we are not doomed to an eternity of suffering 
There are other existences by which we can grow into the 
knowledge of the Infinite Spirit with the complete assurance 
that we will ultimately arrive there If there is a fundamental 
difference between Christianity .and Hinduism, it is said that 
it consists in this, that while the Hindu to whatever school he 
belongs believes m a succession of lives, the Christian believes 
that 'it is appointed to men once to die, but after this the 
judgment '3 

1 Cp the words of a fine fragment of the lost Melamppe ofEunpides 
Dream you that men’s misdeeds fly up to Heaven 
And then some hand inscribes the record of them 
Upon God’s tablets, and God, reading them. 

Deals the world justice ? Nay, the vault of Heaven 
Could not find room to write the crimes of earth, 

Nor God himself avail to punish them 
Justice is here on earth, had ye but eyes 

« Cp St Paul ’Behold therefore the goodness and seventy of God 
Romans XI 22 

3 John McKenzie Two Religions (1950), p 112 Some Western 
philosophers and early Christian theologians accept the principle of 
rebirth 
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Belief in rebirth has persisted, at any rate, from the time of 
the Upamsads It is a natural development from the views of 
the Vedas and the Brahmanas and receives articulate expression 
in the Upamsads 1 After mentioning the dispersal of the mem¬ 
bers of the human body at death—the eye of man goes to the 
sun, the breath to the wind, speech to fire, the mind to the 
moon, the ear to the quarters of heaven, the body to the earth, 
the soul to the ether, the hair to the plants and trees, the blood 
and seed to the waters—Yajnavalkya is asked as to what 
remains of the individual He takes the questioner apart, 
discusses with him in secret about the nature of work. In truth, 
a man becomes good by good works and evil by evil works * 
Oar lives incarnate our characters 
The future of the soul is not finally determined by what it 
has felt, thought and done m this one earthly life. The soul has 
chances of acquiring merit and advancing to life eternal Until 
the union with the timeless Reality is attained, there will be 
some form of life or other, which will give scope to the mdmdual 
soul to acquire enlightenment and attain life eternal Even as 
non-being is only an abstract lower limit of the existential order, 
absolute evil is also such a lower limit. Non-being, if it existed 
m itself diametrically opposed to being, would be completely 
destroyed Such non-being is non-existent. Therefore as every 
existent thing has the form of the Divine, it has also the promise 
of good. 

The Upanisads give us detailed descriptions of the maimer 
m which a man dies and is bom again.3 The transition is illus¬ 
trated by certain examples. As a grass-hopper, when it has come 
o the end of a blade of grass, finds another place of support, and 
on draws itself towards it, similarly this self, after reaching 
e end of this body, finds another place of support and then 
ws him Se lf towards it. As a goldsmith, after taking a piece 
si 11 ^ lVes ^ ano ^ er > newer and more beautiful shape, 

, n ^ ^ oes ^ 31S se ^> a fter having thrown off this body, and 
fo 1 £ nor ^ nce > take another, newer and more beautiful 
m ‘ %VSet her it be of the manes, or demigods or gods or of 

a B^nx^ 16 3 Salapaiha Brahmana I. 5 3 4,X 3 3 8 
See B U. IV. 3 37-38. IV 4 1-5 and 9 7. See Kaiha I 1 5-6. 
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Praja-pati or Brahma or of any other beings. 1 * * 4 * These passages 
bring out several aspects of the theory of rebirth The soul 
finds out its future body before it leaves the present one The 
soul is creative in the sense that it creates a body. At every 
change of body, the soul takes a newer form The state of each 
existence of the soul is conditioned and determined by its 
knowledge (mdya), its conduct (karma)* in the previous 
existence From the Brhad-dranyaka Upamsad it appears that 
all the organs accompany the departing soul, which enters 
into the samjhdna and becomes possessed of knowledge and 
consciousness3, vipiana The results of leammg and conduct cling 
to the soul 4 

The ignorant, the unenlightened go after death to sunless 
demomac regions s The good are said to go up to regions which 
are sorrowless, through the air, sun, and moon 6 * The Chandogya 
Upamsad speaks of two ways open to mortals, the bright and 
the dark, the way of the gods? and the way of the fathers 8 * 
Those who practise penance and faith enter the path of light, 
and they never return to the cycle of human existence Those 
who are only ethical, performing works of public utility, travel 
by the path of smoke, dwell in the world of the fathers till the 
tune comes for them to fall down, then they are bom agam 
according to their deserts 9 The descriptions may be fictitious, 
but the principle of the ascent and the descent of the soul 
is what the Upamsads insist on Beautiful characters attain 
covetable births and ugly ones miserable births 10 Heaven and 
hell belong to the world of time 

1 BU IV. 4 3-5 'As a man puts on new clothes in this world, 

throwing away those which he formerly wore, even so the soul of man 
puts on new bodies which are m accordance with its acts in a former 
life' Vtsnu Smrti XX 50 See B G II 13, 22 

» BU IV 4 2 l IV 4 3 

4 Cp with this the Buddhist view that the migrating soul consists of 

vtjiiana and the other four shandhas of vedanS, feeling, satnjna, per¬ 
ception, samshara or dispositions and -rupa or corporeal form 

s lia 3 Katha I 1 3 B U IV 4 n 

* BU V. 10 1 J See R V X 19 1 B G VIII 24-26 

8 C U IV 15 5-6 There are min or variations m the accounts of 
CU and BU. and K.U. I 

» CU V 10 1-6 

» CU V 10 7 KU I 2. 
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Rebirth is the lot of man until he obtains true knowledge. 
By virtuous acts he furthers his evolution The reward of 
goodness is to grow in goodness. The reward of growing in 
punty of heart is to gain a clearer vision of reality. Knowledge 
of Reality leads to salvation 

It is sometimes suggested that the soul before undergoing 
rebirth experiences reward or punishment for its deeds in 
appropriate places The original Vedic belief of reward in heaven 
or punishment gets mixed up with the doctrine of rebirth. 1 

The soul is said to be a very minute entity residing in the 
cavity of the heart and resembling in every respect, except 
size, the visible man. 


XVIII 


LIFE ETERNAL 


The fact that the individual consciousness has for its essential 
reality the Universal Self implies the possibility that every 
human being can rend the veil of separateness and gam recog¬ 
nition of his true nature and oneness with all beings. The 
Upanisads develop this character of life eternal. 

hi the Rg Veda, what is aimed at is length of days on earth 
and life in the world of heaven in the company of gods In the 
Srahmanas, performers of various rites are promised the 
reward of community of being, companionship and fellowship 
wh the gods * When the Absolute Brahman was recognised, 
® gods became intermediaries through whose influence the 
® of unity with the Absolute is obtained. When Brahman and 
w ®® are identified, the highest goal is declared to be unity 
the Self Deliverance is different from existence in svarga. 
paradise The latter is a part of the manifested world. The 
there for ages and yet return to earth, a heir to 
«• P e bverance, on the other hand, is a state of permanent 
n Highest Self Life in paradise is a prolongation 


> VI - 2 C.TJ V. 3-10 

vapatha BrShmam II. 6 4 8; XT. 4.4. x. 21, VI 1 2.3 



ii8 The Principal Upanisads 

of self-centred life, while life eternal is liberation from it While 
the former is time extended, the latter is time transcended 
Enlightenment does not mean a departure in space to a new 
abode Arrival and departure have no meaning m the context 
of liberation The passages where the soul is said to go by the 
veins to the rays of the sun and to the sun* or from the moon 
through the worlds of fire, wind, Varuna, Indra and Praja-pati, 
to Brahman• speak of the soul on the pathway to perfection 
The Chdndogya Upon tsad states that the soul of the emancipated, 
at death, goes out by the hundred and first vein through the 
crown of the head, fire, wind and sun to Brahman 3 
He who knows Brain,an becomes Brahman« Perfection is 
a state of mind, not contingent on change of time or place. 
It is an experience of the present, not a prophecy of the future 
Temporal distinctions do not apply to it, but if anj- temporal 
terms are to be used, they will be words like 'now,' 'presently,' 
'When all desires that dwell in the human heart are cast away, 
then a mortal becomes immortal and (even) here he attaineth 
to Brahman.’s Freedom is not a future state on whose coming 
we wait in expectation It is life in the spirit, in God who is the 
foundation and power of life. 6 

» Kalha m II. S * K.U. I. 2. 

3 CU VIII 6 6 KU n 16 .VmWMn. 

< B.U. IV. 4 9 IIU III 29 5 Kalba VI. 14. 

4 The Christian scriptures say that ‘the Kingdom of God is among 
you ' It lives and moves secretly here and now as the hidden ground 
oi ercoming Satan and the world 

Cp mahsasya ra hi vaso'sti 1 a gratrSrlaran, eva 1 a 
ajf.aua-hrdaya-grantk’-raso nj>bsa ill sv.riah 

Sna-glla XIII 32. 

Freedom is not in a particular place nor has one to go to some other 
village in order to obtain it; the destruction of the knot of ignorance 
round our hearts is known as freedom 
U.B also tells ns that the knower of Brahman has neither movement 
nor departure 

sarra-ikutdhna-bh Stasya samyag-bkHtam pas} atah 
de, 5 pi marge m’lkjaniy a-padasy a paaaisirah 
He who has attained the state of the self of all beings, who has 
attained the perfect vision of all beings—about the path of such a person 
the gods themselves are perplexed, seeking to discover the place of one 
who has no place at all.’ 

Kafka YI. 14. Cp Kablr: 

O Friend, hope for Him whilst yon live, understand whilst yon live, 
for in life deliverance abides 
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Is moksa or liberation life with the Supreme Person whom 
we love and worship m this life? 1 Is it personal immortality 
with absolute likeness to God m the world of Brahma? 1 Is it 
an impersonal absorption m the Divine Transcendent?3 All 
these views are to be found in the Upanisads There are four 
aspects of release distinguished as samipya or intimacy with 
the divine, sariipya or sadharmya, similarity of nature with 
the divme, reflecting his glory, salokya or conscious co¬ 
existence with the divine in the same world and sdyujya or 
communion with the divme bordering on identity 
There are certain general characteristics of the state of 
moksa or freedom It is conceived as freedom from subjection 
to time 4 As birth and death are the symbols of time, life eternal 
or moksa is liberation from births and deaths. It is the fourth 
state of consciousness beyond the three worlds, what the 
Bhagavad-gUd calls paramam brahma or brahma-nirvana 5 It is 
freedom from subjection to the law of karma The deeds, good 
or bad, of the released cease to have any effect on him 6 Even 
as a horse shakes its mane, the liberated soul shakes off his 
sm, even as the moon comes out entire after having suffered 


® ^jj^honds be not broken, whilst living, what hope of dehverance in 

It 15 but an empty dream that the soul shall have union with Hun 
Decause it has passed from the body, 
lx He is found now. He is found then, 

“ not - we do but go to dwell m the city of Death 


■Ww hr by Rabindranath Tagore 

KathJi j 1 w our c °urse, what the manner of our flight (to the 
,and whence we have come 5 ’) asks Plotinus and answers. 'This 
need *k e feet , the feet bring us only from land to land, nor 

thinwimi,^! * of i coac , h or slu P to carry you away, all this order of 
call mchLi nust set asit ^ e an< f refuse to see, you must close the eyes and 
vision an °ther vision which is to be waked within you, a 

7 ( ^f* b T lrthng ht of all, which few turn to use ' Enneads 16 8 

5 Praina VT°c 2 ’ M U III 1 3, III 2 6-8 

5 5 4 Atharva VedaX 8 44 

the AthamJvj 1S mnSna dhdtu beyond the three worlds In 

the tnad of , 14 3 ’ the fourttL sphere is svar, the hght beyond 

only with l 1 ' an lariksa and dyaus The Brahmanas are concerned 
dent snhern ere g 0£ t s C* n the matter of the fourth transcen- 
a »adii/5 /L SOm j tlmes , ado P t an agnostic attitude 
Brsiimana T taa lwi “ w lohSn aft caturtham ash va na va Satapatha 
S BU IV 2,421 


4 22 
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an eclipse from Rahu, so does the liberated individual free 
himself from mortal bondage. 1 His works consume themselves 
like a reed stalk in the fire 1 As water does not stop on the 
lotus leaf, works do not cling to him 3 Works have a meaning 
only for a self-centred individual Liberation is the destruction 
of bondage, which is the product of ignorance.*! Ignorance is 
destroyed by knowledge and not by works 5 Freedom is not a 
created entity; it is the result of recognition 
Knowledge takes us to the place where desire is at rest, 
a-kama, where all desires are fulfilled, apta-kdma, where the self 
is the only desire, atma-kama 6 He who knows himself to be all 
can have no desire When the Supreme is seen, the knots of 
the heart are cut asunder, the doubts of the intellect are 
dispelled and the effects of our actions are destroyed 7 There 
can be no sorrow or pain or fear when there is no other. The 
freed soul is like a blind man who has gained his sight, a sick 
man made whole He cannot have any doubt for he is full and 
abiding knowledge He attains the highest bliss for which a 
feeble analogy is married happiness He can attain any world he 
may seek. 8 

The law of Karma prevails in the world of samsara, where 
our deeds lead us to higher or lower stations in the world of 
time. If we obtain knowledge of the eternal reality. Brahman 
or Atman, deeds have no power over us. The state of life 
eternal is said to be beyond good and evil The knower of the 
self ceases to be stained by action 9 He goes beyond the ethical, 
though rooted m it, 10 anyaira dharmat, anyatradharmat The 

« C U. VIII =CUV^3 3 C U IV 14 3 

< bandhana-nasa cva hi mohsah na karyabhiitah § on B U III 3 I 

5 mokso na Parma-sadhyah avidyasiamayatval A on B U III 3 1 

6 Satapal'na Brahnana X 54 15 B U III 4 z, IV 4 12 

;MU II 2 8 '* MU III 1 10 

3 Taitimya Brdhmana III. 12 9 8. 

« Katha.II 14; see also CU. VIII 4 x.MU III 1 3;KU I 4 
Cp The Buddha MajjHma Ntkdya I 135 'If you understand the 
parable of the raft, 3 on must discard dharma, and adharma' 

John III g 'Whoever is born of God, cannot sin ’ 

Galatians V. 18 ‘If you are led by the Spirit, jou are not under the 
law' 

EdJbart 'There neither vice nor virtue ever entered in ' Dr W K 
Inge, writing on Christian Mystics, pointed out that the illumination of 
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path of virtue and vice is a means, not an end. The end is beyond 
the law of injunction and prohibition of good and evil. 1 Our 
activities, being inspired by the divine cannot be wrong’; 
'Nous is never wrong,' says Aristotle. 4 The life of a free spirit 
is not bound by any formulas. It breaks its bonds and finds its 
own way to a development of its own which could never have 
been charted in advance. The liberated spirit conforms spon¬ 
taneously to the ethical rules. ‘To one who has knowledge of 
the self, non-hatred and other virtues come off naturally 
without any effort’.3 Every religion sets before us the goal of 
liberation, which has a sense of exaltation, a sense of freedom 
and victory over the world, over evil and death. 

When we are delivered in life, our condition is that of the 
fivan-mukta, who is freed from the bonds of conditioned exist¬ 
ence 4 His appearance continues without much outer change. 
His embodied state does not affect the being whom it clothes, 
as he has complete control over the bodily frame and knows its 
externality. Though tossed in the welter he retains his vision. 
While jivan-mtkh is deliverance during life, videha-muhti is 


the mystic, has 'strictly speaking no moral side, for morality, in the 
ordinary sense, is left behind. As the anonymous French mystic who 
wote The Mirror of Simple Souls puts it "Virtues, I take leave of you 
Henceforth I shall be more free and more at peace Once I was your 
s ™. now I am delivered from your thraldom 1 ” ... What he means 
b that in the higher stage morality has become autonomous and spon¬ 
taneous. God's service has become perfect freedom.’ Church Family 
Newspaper July 6, 1923 

! to Majjhima-Nikaya (II, 22 fi) it is said that arrival (patipanna) m- 
; a -? S J ructl0n ^thout residue of good and bad conduct (kusala and 
th rel/x’r ^ ls 311 eradication of all ethical valnes In the parable of 
ne tf att JMayhima I. 135, 260 and Suita Nipfita 21) the distinction of 
J „ wrong, the exercise of the discriminatory consciousness are of 
be tn n US \ to one w ho has crossed to the other shore than a boat wonld 
for mt % ™° h® 3 reached shore These values are for crossing over, not 

na gGhanatthdya St Augustme points 
has . °? e , ®“ 0U M 'no longer use the law as means of arrival when one 
arrived-DeS^ et Lit. 16. 

De Amina HI 10 433 A 

r ulpann&tma-prabodhasya tv advestrtvadayo gundh. 
a y aina to bhavanly asya na iu sadhana-rUpinah 
X^harmya-siddht IV 69. 

even so doeasoake might he on an ant-hill dead and cast away, 
says the UpaiUM.d ® em S verily bodiless, he becomes immortal. 
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deliverance after death, when out of bodily form In either 
case the soul is freed from conditioned existence 
There is the suggestion about krama-mukh or gradual release 
When the release is only partial and temporary, the individual 
soul descends again into the egoistic life and the higher con¬ 
sciousness is withdrawn from him The memory of that experi¬ 
ence, however, will work its way, until the impurities are 
removed 

The different emphases we find m the Upamsads, in regard to 
the state of freedom, can be understood if we bear in mind the 
integral or fourfold character of Brahman In some passages 
oneness with Brahman is stressed, in others co mm u ni on with 
the Supreme Person and in still others devotion to the Cosmic 
Spirit and participation in the work of the world Union with 
God may take many forms When the outer self is hushed, the 
deeper layers of consciousness are released into activity, the 
self may enter into the silence of the Absolute Brahman or into 
communion with the Eternal Person or be transported into the 
beatific embrace of the Cosmic Spirit The soul may pass 
through various realms of spirit, bathing in their light and 
feeding on their bliss 

Yajnavalkya centres his attention on oneness with the 
Absolute Brahman, a state where there is no desire, there is 
no passion, not even any consciousness, pretya samjha ndsti 1 
When honey is prepared by the collection of various juices, the 
latter cannot discriminate from which trees they were drawn, 
even so when the souls are merged m the Real, they cannot 
discriminate from which bodies they come s The self rises 
above the distinction of subject and object which characterises 
all empirical consciousness It is altogether time-transcendmg 
This is impersonal immortality where the soul achieves abso¬ 
luteness, unconditioned being 3 It is illumined consciousness 

• B U II 4 12, IV 5 i 3 * C U VI 6 io B U IV 3 21 

3 Cp Viveka-cudamam, ascnbed to § It also occurs in Gaudapada's 
KSnha, on MS U 

na ntrodho n a cotpattir na baddho na ca sadhakah 
na mumuksur na vai mukta ity esa paramarlhatS 
There is no destruction, nor is there origination There is no one bound 
nor is there one practising discipline There is no seeker of freedom nor is 
there the freed Such is the highest state 
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and not oblivion of consciousness It is not a void of immobile 
peace where all is lost and everything is extract. This is only 
one aspect of deliverance 

There is also the account where the self becomes one with 
the Supreme Person. He who knows 'I am Brahman,’ becomes 
the universe Even the gods cannot prevent him from becoming 
the universe for he is its soul 1 Man has potential universality 
which he actualises in the state of liberation We are one with 
the indeterminate pure silence in essence and with the personal 
Lord m the liberty of cosmic manifestation. Out of the peace 
and poise of Brahman arises the free activity of the liberated 
individual Essential unity with God is unity with one another 
through God In the sense of heightened awareness we do not 
forget the world, which seems strangely of one piece. We are 
lifted out of provincialism into perspective, as we become aware 
of something vaster, profounder, more ultimate than the world 1 


‘When the mind returns to its natural abode there is neither the path 
nor anyone who traverses it ’ 

cute tu vat pardvnte na ySnam no ca ySytnah 

Lankavatara Smra Sylvam Levi’s ed , p 322 
Nirvana is defined as the absence of the distinction of knower and 
knowable, grdhya-grahaka-rahitata Negative descriptions of nirvana 
abound m Madkyamaka-Vrtti 

aprahmam asampraptam anncchmnam aiaivatam 
amruddham anutpannam etat mrvdnam ucyate 

XXV 

Cp Buddhaivam, 

na bhavo ndpi cSbhdvo buddhaivam tena kaihyate 
tasmad buddha-tathd-praine avyakytamayo matah 
Mahayana Sutralamkara. See also 22 and 26 

na iuddha naiuddha buddhatd naikaia, na bahuld 

See also 


yasmm sarvam idam protam jagat athSvara jangamam 
tasminn eva iayarn ya.li budbudah sagare yatha, n 
T AU this universe, movable and immovable is interwoven in him 
„y a ^ mer gem him like bubbles in the sea GulikaU 17 
To he refunded into Brahman as an earthen vessel is refunded into 
us own causal substance, 1 e clay, means nothing else but complete 
“Halation'' RB X 3 2 j « B U I 4 10 

1 1 HP Plotinus 'We see all things, not m process of becoming, but in 
■ “S ^ themselves m the other Each being contains m itself the 
and j’Ht^gible world Therefore All is everywhere Each is there All, 
eac h Man, as he now is, has ceased to be the All But when he 
whole ™ 1* » aa m( t lvj dual, he raises himself again and penetrates the 


E 
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Rule over oneself, svardjya, becomes rale over the world, 
sdmrdjya Salvation is sarvatma-bhdva 1 
When the mind assumes the form of the Supreme through 
the power of meditation we have samprajhata-samddhi, when the 
individual is aware that his consciousness has assumed the 
nature of Brahman * But when all consciousness of external 
objects in the waking state due to the functioning of the senses, 
of internal objects in the dream state due to the functioning 
of mind, or of the unmanifested m the state of dreamless sleep 
is absent, we have a-samprajmta-samddhi 3 While m the former 
our awareness is of God, m the latter it is of the Absolute 
There are passages'! which suggest that the released self retains 
its own form freed from the imperfections of the empirical ego 
and untouched by worldly pleasure and pam 5 Yet other pas¬ 
sages affirm the presence of such qualities They cannot there¬ 
fore be incompatible with pure intelligence Such is the view of 
Badarayana 6 The liberated self’s desires are fulfilled by its 
mere will i The self is spoken of as sinless and one with the 
highest Person Non-separation or ambhaga from Brahman is 

Referring to the desire of Eckhart to be the one, undivided, eternal, 
imperishable Godhead which is wholly being, wholly spirit, wholly joy, 
Rudolf Otto observes, ‘this differs fundamentally and essentially horn 
the simpler Christian conception of salvation to which it must always 
seem an extravagance, a Titanic pride and a transgression of the impos¬ 
sible limitations of the creature, a Faustian urge as we call it to-day * 
Mysticism East and West, p 181 

1 ‘This (universe) is myself who am all this, identity with all is his 
highest state, the self's own natural, supreme state ' 
aham evedam sarvo’smiti manyale so yah sarvalma-bhavah, so’sySlmanah 
paramo lokah, parama alma-bhavah svabhamkah S B on B U IV 3 20 
sarvaihalvam evasya rupam IV 3 21 yat svariipam piimatvam para- 
malma-bhavam V 1 1, 

* brakmahSra-inano-vrllt-pravaho’hamkfiim vtna 
samprajhata-samadhis sySd dhyanBbhyasa-prakarsatah 

Muktika U II 53 

3 prabha-Siinyam manah-iiinyam btiddhi-Sunyam cid-aimaham 
atad-vyaoftti-rupo’sau samSdhir mum-bhavitah 

ibid II 54 

< CU III 14 i.seealsoVII 1 5.VII 2 2,VTI 3 1 
S Though endowed with divine qualities Audulomi contends that the 
nature of the liberated self is pure intelligence and it cannot have the 
qualities which are dependent on limiting adjuncts B S IV 4 6, 
iipSdhi-sambandhadhlnatval lesam na caitanyavat svarBpatva-sambhavah 
§ B IV 4-6 «BSIV 4 7 7 BS IV 4 8 CU.VIII 2 i 
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suggested m many passages. 1 Non-separation is not absolute 
identity. The liberated self has no other overlord, anyadhipatih 2 
There are passages where the self is said to possess adjuncts, 
which make for individuality and others where these are 
denied Badarayana reconciles the two views by affirming that 
the assumption or non-assumption of individual form is 
entirely a matter of option for the released soul.3 It can, if it 
so chooses, enter into many bodies created by its own will even 
as the flame of a lamp can convert itself into several flames 4 
In the Altareya Ai any aka it is said that Vamadeva ascended 
from this world and attained immortality in yonder world of 
heaven 5 The Kausitaki Upanisad gives us an account of the 
world of Brahma with the Aparajita palace, the tree Ilya, the 
Salajya city and the sea Ara The passages of the Upanisads 
which make out that the reward of enlightenment is heaven in 
one form or another have in mmd co-residence with Brahma or 
Htranya-garbha 6 The Brahma Sutra discusses the question 
whether those who go by the path of the gods reach the world 
of Htranya-garbha Brahma or become one with Uvara. Badari 
holds that they reach the world of Hiranya-garbha, for only to 
his world is going possible. Samkara says, 'The created Brahma 
has a specific locality and so can be the goal of a journey but 
not the Supreme Brahman who is present everywhere and is 
the inner self of the travelling mdmdual selves ’7 When we 
reach brahma-taka, we continue to function there until the end 
of the process, when along with Brahma, we enter the Supreme 
rahman 8 Samkara thinks that all this refers to gradual 

IBS to 4 4 SB ; IV t- 6 1 BS IV 4-9. 

V* 4 ~ IZ yoaa saianratam samkalpayali tada saSariro bhavati, 

< ^ TV*®” taMaiar ' wah ttl bMva} ' s B IV 4.12 
mkSrai kt ^ pradipah ekah aneka-pradipa-bhavam apadyate 

bhSvni,-l i 'j 0 ^ Si ’ evam e hali apt san mukiatma aiivarya-yogat aneka- 
apadya sarvam samkalpa-srstam tarirSm Sviiaii S B IV 4 15 
itoJL 7. 1 . 6 SeeBU IV.3.15 CU VIII 12 3 

parasmtn 1 ra v’ ma ‘ nab eva ganiavyatvam upapadyate pradeiavatvat, na iu 
SB IV ^ bratmani (asya sarva-gatatvat gantrnam pratyagatmalvSc ca 

1 See PraLa V 5 c p abo. 

brahmana saha te same samprapie praltsancare, 

When P a rasyante krlatmSnah praviianti pararn padatrt 
natures fi,ifin~f 30 u ^ lon ' °* t* 16 "world takes place the selves with their 
filled enter the highest plane along with Brahma. 
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release, krama-mukti 1 Jaimira holds that the liberated souls 
enter the highest Brahman 1 Badarayana is of the view that 
those who meditate on symbols go to the world of the symbols 
and not to the world of Brahma 

Even as we have the fourfold nature of the Supreme, the 
liberated individual has different aspects of utter peace, pure 
energy, devotion to the Cosmic Spirit and participation m the 
world He looks at the world and is lost m it, as it is a perpetual 
striving to raise itself above itself 3 

When we refer to Absolute Brahman, we emphasise the 
illumined quiescence, the non-objective consciousness m which 
there is a total extinction of sorrow and evil, the pure bliss 
infinitely surpassing all human joys, far exceeding the power 
of man to conceive This very insight makes the self one with 
the Supreme and all existences Only we are no more bound to 
them in a false relation In our transfigured consciousness 
where our egoistic individuality is absent, we are not divided 
from others hut feel one with them Our real self is no more the 
individual, mental being, but is one with the Self behind the 
mental forms of all other selves Our body, life, mind are no 
more binding, but become the transparent vehicle of our divine 
consciousness When that end is reached we are a true becoming 
of the Divine, a free movement of the Universal Spirit. Our 
body, life and mind, we feel, are one with the cosmic body, life 
and mind 4 Our spirit fills the whole world By knowing the 
eternal we understand the true nature of God, the world and 
the individual. 

Spiritual wisdom (vidya) does not abolish the world, but 
removes our ignorance {avidya} of it When we rise to our true 
being, the selfish ego falls away from us and the true integral 

« S B IV 3 ix > B S IV 3 12-14 

3 Communing m this sort through earth and heaven 
With every form of creature, as it looked 
Towards the Uncreated with a countenance 
Of adoration, with an eye of love 

Wordsworth 

4 Cp Traherne 'You never enjoy the world aright till the sea itself 
floweth m your veins, till you are clothed with the heavens and crowned 
with the stars, and perceive yourself to be the sole heir of the whole 
world, and more than so, because men are m it who are everyone sole 
heirs as well as you .’ 
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self takes possession of us We continue to live and act in the 
world, though with a different outlook The world also continues, 
though it is no more alien to us. To live permanently in this new 
consciousness is to live in eternity. 

Possessing the immortality of non-birth, the redeemed self 
still assumes, by free volition an individual form in the mani¬ 
fested world. Birth is a becoming of the Supreme in the cosmic 
being. This becoming is not inconsistent with Being, It becomes 
a means and not an obstacle to the enjoyment of life eternal. 
To be released from the chain of birth and death is not to flee 
from the world of becoming Bondage does not consist in the 
assumption of birth or individuality, but in the persistence of 
the ignorant sense of the separate, selfish ego. It is not the 
embodiment that creates the bondage hut the frame of mind 
To the free spirit life has no terrors He wishes to conquer life 
for God He uses the world as the mould and condition for the 
manifestation of his spiritual freedom He may assume birth for 
the purpose of helping the world 1 There will be mdividuahsa- 
hon without an ego-sense The play of the individual conscious¬ 
ness can take many forms, assume many aspects and poises All 
through, however, he lives in the truth of the cosmic play with 
bo delusion, released from ego, m full control of the manifested 


The individual soul is eternal It endures throughout the 
cosmic process It commences at birth as the inheritor of the 


previous person and survives physical death in an altered form, 
or the self that has realised perfection the body ceases to be 
1 * 1Ves m *** ^ es ^ L but n°t after the flesh 

be individual is an aspect of the Transcendent in the 
iverse and when liberated from all limitations, he acts with 
cen * 5 ® *n Supreme The inner peace is manifested in the 
onter activity. He will be at work m the 
* though he cannot wish to do any evil 1 He can do any 
thmu-,+^ does it disinterestedly 3 The desires of those whose 
S s are fixed on the Supreme do not bind 4 The freed soul 


X it evat ^° hetuste janma-karmanoh KShddsa. Raghu-vamSa 

1 B U tv l0ved ^ worf d that he gave ' John- III 16 
4 ^ ^' 4 23 j ^ 

mayy Svesila-dhiyam kamah kdmaya kalpaie. 
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does not aim at the improvement of humanity, but his life 
itself is a service His renunciation has become the natural 
consequence of his wisdom The Chandogya Vpanisad dis¬ 
tinguishes desires that bind from the desires that liberate, 
and speaks of the Supreme Self as desiring and purposing 
truth 1 

Samkara argues that the co-existence of karma or work, in¬ 
volving, as it does, the distinction of doer and the thing done, 
with the knowledge of the identity of the individual self with 
the Supreme, which negatives all such distinctions, is incon¬ 
ceivable 3 It is only self-centred action that becomes impossible. 
The liberated individual becomes active m God God is bom m 
us, 1 e becomes active in us, when all powers of the soul, which 
hitherto have been bound and imprisoned, become liberated 
and set free 'For we are his offspring .'3 God becomes the centre 
of the free man’s life so that love is radiated and good works 
spring forth spontaneously He is as unconscious of the power 
of his life as life itself, which springs, blossoms and puts forth 
its life’s work in a free outpouring with no reflection on the 
why or the wherefore He lives out of his own depths, and life 
wells up out of itself In a sense, he is not the doer He has 
become one with the Universal Self, possessed by the Trans¬ 
cendent, he is udasina or unattached The Universal Self has 
taken sovereign possession of the individual soul When the 
individual soul ascends mto the silence it becomes’ vast, tran¬ 
quil, actionless It observes the actions of prakrh without 
taking part m them There is no personal factor, and therefore 
there is no bondage 

Those who have attained life eternal live and wander about 

1 satyak-amah, satya-amhalpah VIII 156 'This is life eternal, that 
they might know thee, the only true God ’ Richard of St Victor says 
‘The soul utterly puts ofi itself (1 e its self-centred desires) and puts on 
divine love, and being conformed to that beauty which it has beheld, it 
utterly passes mto that other glory ' 

1 Introduction to Kena 

3 'I do nothing of myself’ (John VIII 18). 'Not what I will but what 
thou wilt’ (Mark XIV 36) Bcelune said 'Thou shalt do nothing but 
forsake thy own will, viz that which thou callest "I” or "thyself " By 
which means all thy evil properties will grow weak, faint and ready to 
die, and then thou wilt sink down again mto that one thing, from which 
thou art originally sprung ’ Discourse between Two Souls 
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in the world, to all appearance, like ordinary mortals They wear 
no special signs. Only their activities are centred m the highest 
being and are completely under their control, which is not so 
for those who live in the world of samsara. They are tolerant, 
sympathetic and respectful to the unliberated who are struggling 
with unsatisfied minds to dimmish the evil and imperfection 
in the world. These are helped by the seers who accept the 
conventions with the idea of refining them. They live and 
suffer and rejoice and die as other mortals do, but they have 
no doubt m their minds, no fear in their hearts. For the liberated 
soul, samsara and moksa or nirvana as the Buddhists call it, 
tune and eternity, the phenomenal and the real, are one. 
Though the liberated soul lives in the world of becoming, he 
lives with his consciousness centred in the Divine ground of all 
being As a matter of fact, his consciousness, because it is centred 
w God, is intensified, and so his life in the world is more vital 
Holy calm, supreme self-mastery and righteous action charac¬ 
terise the lives of saints They become a light, a power of the 
Truth to which they have struggled and attained, and help the 
development of others 1 They will be engaged in the work of the 
world,* sustained by their rare vision, until the struggle with 
evil and imperfection is altogether overcome and the world is 
restored to spirit. 

Whether after liberation one takes an active interest in the 
world or renounces it is a matter of temperament. Yajnavalkya 
mooses to retire to the forest, while Janaka rules a state. 
Whatever they do, they help those like us who are lost in the 
world of sorrow and suffering Though embodiment or dis¬ 
embodiment makes no difference to the liberated souls, as they 
ere filled with compassion, they take up the burden of the 
^ Adding to Viveka-cudamani, 'Themselves having 
Crosse “ 0ver > they remain out of compassion for men and in 




b® Citia-viiuddht-prakarana says that the great 
won the fierce battle of hfe attempt to save others- 
waha-zattw maho-payah sthtra-buddhir aiantntah 
, P dastara-samgramarh tarayed aparin apt 

doois true saxat 18 one ‘who requireth thee not to dose the 

tiiee to h,. “ e breath, and to renounce the world . who teacheth 
0 “ sm a «wdst all thine activities ’ 
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order to help them also to make the crossing ' r Until all people 
are redeemed, the liberated work m the world assuming indi¬ 
vidual forms which are the vestures of spiritual life Spirit and 
material existence, mania and anna , are the highest and lowest 
rungs of a continuous series There is a link between the two 
Even as the eternal Divine is able to hold the whole universe 
within itself while remaining pure spirit, the soul that is one with 
the Eternal possesses the same poise, with reference to the indi¬ 
vidual setting It is no more ignorantly immersed m the 
mutable creation It exists consciously m ;ts true being while 
using the psycho-physical apparatus, which it does not any more 
mistake for its true being While the liberated retain the con¬ 
sciousness of the transcending, self-existent, timeless, they 
identify their bemg with the Infinite God m whom all existences 
dwell 

Again and again, the Upamsads stress that we should see 
all existences in the Self and the Self in all existences Even 
as the Supreme is all these existences, we also should acquire 
the right relation to the world Perfect fulfilment of our indi¬ 
viduality means the perfect fulfilment of our relations with the 
world and the other individuals We are called upon to over¬ 
come not only our separate egoistic existence but also our life 
in a paradise of self-absorbed bliss The perfected soul cannot 
look with indifference on the sufferings of the imperfect, for 
they are also his own self He would work to lift them into 
freedom It is not now a function of altruism but is the life 
divine, the integral way He will work until all bemgs m the 
manifested world are fulfilled The liberated individuals are 
released from their individuality at the close of creation 

Brahma-loka is the widest possible integration of cosmic 
experience, the farthest limit of manifested being Brahma is 
the soul that ensouls this great dwelling He is the true life of 
every being He endures dunng the whole penod of the cosmos 
Beyond it there is nothing in the manifested world It is not 

* According to Vyasa’s Yoga Bhasya (i 24), God is permanently 
associated with iud&hantah-karana. If God who is the eternally free can 
have an inner organ, the freed men can also have it 

Cp Chuang Tzu ‘The sages of old first got Tao for themselves, then 
got it for others ’ 
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the eternal beyond the empirical It is the farthest limit of 
manifestation When the world receives its consummation, 
when it is dehvered from time to eternity, then there is the 
flight of the alone to the Alone The plan of God for the world, 
winch was before creation is earned out, for He is the beginning 
and the end of the world 1 The Cosmic Lord has his extenonsed 
existence and his intenor life When he turns outward the 
cosmos is evolved, when he turns his attention inward, the 
cosmos retreats into latency and the manifested world ter¬ 
minates When the world is redeemed, the Supreme Lord 
becomes the Absolute One, alone, and knows nothing else 
In the 'Bmhma-loka the liberated individuals present to each 
other as one They are manifold in the cosmic process Their 
consciousness of the Supreme which is lodged in the buddhi is 
one and not divided among the bodily forms. This identical 
consciousness is associated with different bodies This mani¬ 
foldness does not take away from the unity of the divine being 
Until the final return of the whole universe into the Abso¬ 
lute, until the purpose of God before the creation is earned 
out, the individuals, freed from bondage to matter, will retain 
thou distinctiveness without being sundered by boundaries 
When the two poles of being are reconciled, when all individuals 
use above the plane of quality, with its ego sense, struggling 
aspiration and imperfect love, the world lapses into the 
Absolute* 

XIX 

RELIGION 

The Upamsads use the inhented forms of religious worship 
as means for the realisation of the Supreme The Vedic mantras 
are addressed to vanous powers, symbolic of important aspects, 
the Supreme Reality They teach the religion of sraddhd, 

the Omp 3 ^ e +?° Smic Christ speaking through Jesus, 'I am the Alpha and 
last is thefiist 6 '^ 13 * tlle test, for what was first comes at last and the 

utterhr a>° P^ ace t have said that the universe is not an illusion 
Divine ,„>, V t °* rea hty but the working out of a possibility of the 
PasahUitv » J® “jhurfo possibility This world of ours is not the only 
lvorlred °“ier possibilities will unfold themselves when this is 
An idealist View of Life, Fourth Impression, 1951, p. 343. 
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faith and upasana, worship The Brahmanas deal with rites, 
and by their performance we are said to gain our ends Both 
these methods are taken up by the Upanisads and reinterpreted 
Wlide the Upanisads recognise that deliverance is the 
supreme end of life, they are aware that many are not ready 
for the supreme sacrifice, the dying to their ego They need 
some preparation for it They ask for emotional satisfactions, 
and for their sake devotional and ritualistic practices are 
tolerated They are not useless, for they lead us on by the upward 
path by directing our minds and hearts to the reality of the 
Eternal Being and gradually take us out of ourselves into the 
true religion of the spirit 1 Till the goal is reached, the law of 
Karma works, and we get the rewards for our worship and piety 
according to the intensity of our faith and devotion 
The different forms of sraddhd or faith, upasana or worship, 
and practices of yoga are treated as means to the supreme end 
of self-knowledge or atma-dariana, which is at once a union with 
the one transcendent Being beyond all the worlds and a union 
with all bemgs m the world 

Again and again the Upanisads speak of the God who is 
hidden, mhitam guhdyam God is not easily comprehended 
There is a certain element of reserve m God as distmct from 
His revelation The reserve is there because man has to put 
forth effort to know the Divine God does not wish to relieve 
us of our responsibility As His purpose is the development of 
free human personalities. He does not disclose himself to us 
easily and openly He remains shrouded m mystery, and yields 
only when our total self yearns for God 1 
1 A second century Christian apologist said 'Among us you will find 
uneducated persons and artisans and old women, who, if they are unable 
in words to prove the benefit of our doctrine, yet by their deeds exhibit 
the benefit arising from their persuasion of its truth, they do not rehearse 
speeches but exhibit good works, when struck they do not strike again, 
when robbed they do not go to law, they give to those that ask of them, 
and love their neighbours as themselves ’ Quoted m Cambridge Review 
February 14, 1948, p 348 

1 'O Rama, the Supreme is pleased with him who is ever endowed 
with non-violence, truthfulness, compassion and kindness to all 
creatures ’ 

ahrnsa salya-vacanam daya bkiitesv amtgrabah, 
yasyailam sada rama, lasya lusyah keiavah 

Vistiu-dkarmotlara I 58 
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Three stages are mentioned as preparatory to God-vision 
(brahma-saksatkara), irarnna or hearing, manana or reflection, 
and nMhycisana or contemplation The first step is to learn 
what has been thought and said about the subject from teachers 
We should listen to them with iraddhd or faith 1 Faith is an act of 
will, a yearning of the heart rather than an intellectual disposi¬ 
tion It is faith in the existence of the beyond, astihya-buddhi as 
Saihkara calls it 1 We should have faith in the integrity of the 
seers whose selflessness has enabled them to know the nature 
of Ultimate Reality by direct acquaintance. The propositions 
they have formulated from out of their personal experience give 
us knowledge by description, as we do not yet have direct vision 
of the truth. Yet the knowledge we acquire by hearsay or 
report is not unvenfiable The truth of the Vedic propositions 
can be verified by us, if we are prepared to fulfil the necessary 
conditions 


In the second stage of manana or reflection we attempt to 
form clear ideas by the logical processes of inference, analogy, 
ric So long as faith is firm, the need for philosophy is not felt. 
With the decline of faith, the sprnt of inquiry increases. Un¬ 
questioning belief in the inherent power of knowledge underlies 
the whole intellectual fabric of the Upamsads. The truth of 
e Vedic propositions can, however, be inferred by us by 
ogical processes Hearing of the scriptures is not devoid of 
m eHectnal content He who hears understands up to a point, 
u when he reflects on what he hears, he adds to faith a 
uowledge which increases faith There is great insistence on the 
jj 6 ®, 1 ^ 1Ca ^ lnc l uir y 3 Without it faith will degenerate into 
rel<! the material supplied by faith, logical 

decl° n ma ^ ^ ecome mere speculation While the scriptures 
at S®tent 6 ^ enuncaa t* on ’ philosophy establishes it by 

&mkara says, ‘When the two, scripture and reasoning, 

5 vl tvasah 3 § on Katha I 1 a 

«al$adW.> Can ^ ot -- e by any means other than inquiry 

Vasistha m carenB,nyasadhanath § 

Accepted ad 8 wor< * even of a child, if it is reasonable, should be 

else should he rejected even if it be said by the Creator ’ 
yuliti-yiiktam apadeyam vacanam balakai api 
anyal imam xva tyajyam apy uktmn padma-janmana 
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demonstrate the unity of the self it is seen clearly as a bael 
fruit in the palm of one’s hand 11 There are many for whom the 
Supreme is not an immediately experienced fact, nor are they 
willing to accept its validity on the authority of the scriptures 
For them logical arguments are necessary 
The distinction between &mti, what is heard, and smrti, what 
is remembered, between direct experience and traditional 
interpretation, is based on the distinction between sravana and 
manana The deposit of experience is not the same as the 
conclusions of theology The primary data are the irutt 
they are experiential, the formulated conclusions are secondary 
interpretations The one represents the evidence, the other 
records a doctrine When there is a dispute between the two we 
get back to the evidence It is always open to review the evi¬ 
dence afresh The doctrinal statements are conditioned by the 
historical situations in which they are produced We must be 
able to get behind the propositions to the events they describe, 
stand in the tension between the data and the interpretations, 
if we are to understand the significance of the doctrines The 
defect of all scholasticism, Indian or European, is that it tends 
to regard itself as a cold, bloodless logic which moves from one 
position to another with a remorseless rigour Life is the 
master of thought and not thought of life. 

Logical knowledge acquired by a study of the scriptures and 
reflection on their teaching is only indirect knowledge It is 
not a direct grasp of reality Thought must pass into realisa¬ 
tion The ideas of the Upamsads should be imaginatively 
and inwardly apprehended They should be allowed to 
smk deep and simmer before they are re-created m life 
Nididhyasana is the process by which intellectual consciousness 
is transformed into a vital one We give up the pride of 
learning and concentrate on the truth * Faith becomes 

1 agamopapatti hyatmaikatva-prakd&andya pravrtle iaknutah karalala- 
gata-biIvam iva dariayitum § on B U III i i, 

= vihaya sarva-sastrdm yat satyam tad updsyatdm XJltara Gita 
Even if we study the Vedic texts and all the scriptures we cannot know 
the truth of reality if we are the victims of intellectual pride 
adhitya caturo vedan sarua-sasirany anekaiah 
brahma-tattvam na jananii darpopahata-cetasah. 

Mukhkd V II 65 
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reality m us by the steady concentration of mind on the 
real 1 

Ntchdhyasana or contemplation is different from upasana or 
worship Worship is an aid to contemplation, though it is not 
itself contemplation. In worship there is the distinction between 
the worshipping self and the worshipped object, but m con¬ 
templation this distinction is held in suspense There is a still¬ 
ness, a calm, in which the soul lays itself open to the Divine 
Intellect, becomes like a calm sea without a ripple on its 
surface 

Meditation is not argument It is just holding oneself 
steadily m front of the truth 4 The whole energy of the mind is 
centred on the object to the exclusion of all else. We let the 
full flavour of the idea meditated on expand in the mind Even 
upasana is defined as the continued flow of an identical current 
of thought 3 It is also of the nature of meditation 4 We can 


practise meditation in any direction, place or time in which we 
can concentrate our mind 5 Here the process of abstraction, 
isolating the self from the objective, is employed Concentration 
® the condition of prayer More than condition it is itself prayer 
In prayer we must dismiss all distracting ideas, disturbmg influ¬ 
ences and retire within oneself. We are asked to retire to a field 


or a forest where the world and its noise are out of sight and far 
away, where the sun and the sky, the earth and the water all 
speak the same language, reminding the seeker that he is here to 
e velop like the things that grow all around him 
n all the three stages, a teacher may be found useful Only 
V darul paha-rasam yatha 
also Bunyan 

Seest thou a man wise m his own eyes, 
x _ There is more hope of a fool than of him 
! j tyosanam sad-ekartha-vrtti-pravaham 
te mplabop le +!.* ^ ree k thought, theory meant not hypothesis but con- 
resu]t nf ’ 1116 ac< " n °t of a speculator but of a spectator It is not the 
heholdins 33 ^ at of the P rocess °f investigating, the 

realisation Th Theory provides the necessary basis for effective 
attemntpH Greek usage brings out that no realisation can be 
3 sawiaKtt* , u * an ^equate theoretical preparation 
3 dhySna-rUpa < S^iy 1 ^ a ^ aranam u f ,5sanam S B IV 1 7 

SbV/£ v °‘ sadhakasya ekagratd bhavaii tatra eva upasita 
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those who act in the right way are the dcaryas 1 Jjamkaiananda 
distinguishes three kinds of disciples He who understands 
what is taught along with the proof, when he hears only once, is 
the good pupil, he who understands it only after hearing many 
times and after giving himself and his teacher much trouble 
is the bad pupil He who understands what the teacher says 
but cannot control his own mind, he is the middling The last 
are to be led to firm conviction by various means a 
The truth can be taught only up to a point. It has to be 
assimilated by personal effort, by self-disciplme Yoga is a term 
that signifies the method of concentration! by which we attain 
to unity with the Eternal 4 The practice of yoga is mentioned 
in the Upamsads In the Katha we are asked to suppress speech 
and mind, merge the latter in the knowledge self, that in the 
great self, that in the tranquil self, the Absolute The highest 
stage is attained when the five senses, mind and intdlect are 
at rest 5 The Sveidsvatara Upamsad gives detailed directions on 

1 svayam Scarate yas tu acStyas so’bhdhiyate 
Cp Chaucer's poor parson of a town 

This noble ensample to his sheep he yaf 
That first he wroghte, and afterwards he tanghte 
The Bhagavata says' ‘The seeker of the highest truth and supreme 
good should seek guidance from a teacher who has mastered the Vedic 
texts and realised the self. 

tasmad gtirum prapadyeta jijiiasuh ireya vttamam 
iabde pare ca msnaiam brahmany upaiamairayam 

XI 3 21 

* yah sakrd-uktam sopapailikam grhnati sa i utlamah , yas tu anekaia 
ucyamanam atmanam gurum ca samklciya grhnati sa ntandah, yas tu 
guruktam grhnan sva-citlam mroddhum a-iaktah sa madhyamah, sa tu 
gumnoktasya vanyasya va upadesenU citta-dhairyam vivtdhair vaidikair 
updyatr netavyali On K U II 1 

3 jiianatn yogatmakam viddht Know that knowledge has yoga for its 
essence 

< atkyam jivatmanor dhur yogam yoga-viiaradah Devi Bhagavata 
s Cp with this the Confucian fasting of the heart ‘May I ask,’ said 
Yen Hui, 'in what consists the fasting of the heart 
'Cultivate unity,' replied Confucius 'You do .your heanng, not with 
your ears, but with your mind, not with your xmnd, but with your very 
soul But let the heanng stop with the ears Let the working of the mind 
stop with itself Then the soul will be a negative existence, passively 
response e to externals In such a negative existence, only Tao can 
abide And that negatn e state is the fasting of the heart ' 

’Then,’ said Yen Hui, 'the reason I could not get the use of this method 
is my own individuality If I could get the use of it, my individuality 
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the practice of yoga 1 When the awakening takes place scripture 
ceases to be authoritative/ 2 sruter apy dbhdvdh pmbodhe .3 
In the Vedas we have vivid belief in powerful gods who are 
not mere abstractions Adoration of personal gods, along with a 
sense of dependence on and trust in them, which is a marked 
tendency in the religion of the Veda, becomes prominent in the 
Kaiha and the Svelaivatara Upanisads The Katha Upamsad 
makes out that saving knowledge is not a matter of learning but 
is revealed to the fortunate man by the highest Reality itself. 
Even the doctrine of predestination is suggested. 

Unfortunately different aspects have been exclusively 
emphasised so as to give rise to the impression that the Upani¬ 
sads do not give us any single coherent view. It is suggested that 
in the Upanisads the true doctrine is that the Real, the thing-in- 
ltself, is empty of content and all positive views are deviations 
from it caused by the inability of man to remain at the high 
level of abstract thought, postulated by the distinction between 
the thing-in-itself and the appearance and the natural tendency 
to apply empirical categories to the thing-m-itself. The absolu¬ 
tists and theistic views of the Upanisads are not exclusive of 
each other Samkara and Ramanuja emphasise different aspects 
of the teaching of the Upanisads. 

Vpdsam or worship is the basis of the doctrine of bhakii or 
devotion As Brahman is not described in the early Upanisads 
J? sufficiently personal terms, the later ones like the Katha and 
e Svetdbatara look upon the Supreme as personal God who 
^ows grace Devotion to the personal God is recommended 
M a means for attaining spiritual enlightenment 4 


£ one tins what you mean by the negative state?' 
™ys°/rephed the Master 

asks Tf a * so VI 18-27. Appaya DIksita in his Yoga Darpana 
ktea to th C0 . ncen i tTa<:e on the self-shnung self between the two brows. 
Poetise meditati ^ *h° n >’ conceive oneself as absorbed in it and 

pfatyag atmanam alokya bhruvor madhye svayam-prdbham 
nttva tat-tvam-asity atkyam matvasmiti tad abhyaset 

^8® VI 1 3 3 § onBU.Vlfi! 

^nestodevotio 311 ^ 23 ^ ma 8 es ' pilgrimages, ceremonies are all acces- 

Bhagavata asks us to love the Supreme with all our being, 'Lord 



ijK 'Hit Praiafml l'{'untruth 

'l hr l , !>amv'»l s give tis different mode* of devotional »\er- 
cisrs, h\ which u» .ne tr.iined to fi\ our mind 1 on .1 * mglr 
object (Iradualh we gel pr»pared for the rout< mplntioti of 
absolute truth 1 

The prevalent theistn creeds wer< as' imilated to tin ti idling 
of the I'panisads The lat*r s'liiiun l'ptin*, ads uhntifv the 
Supreme with Visrm, Siva or Sdti, wiurh are nrardxl as 
different phases of the One Ke.ihtv. I he Suprnne ts ronc» ivid 
as a person m relation to ptrmiis, and symbols t.dm from 
social life, loui, father, judee are emplovi d bom* times dvtiamtc 
sjmbnls bke the power of lif<, tie spirit of truth, tlx glowing 
fire that penetrates and p«*n.idts ar» us»d 

S\inbols belong to an ord« r of rialitv diffirent from that of 
the Reality which they symbolise The) are tis<d to male tir 
truth intelligible, to make tie* unluarabk audibh 'lliev nrr 
meant to be used as tnngibh supports for contemplation Tli r y 
help us to reach awarewss of tie* symbolised reility Some of 
these s\ inbols employ ed by n hgions are common I ; ire anti light 
arc usually adopted to signify the ritimite Ktality It rn>ans 
that the minds of people are funned similarly and esjieriences 
of people do not difter much from one part of the world to 
another Even conceptions about the origin and nature of the 
world often agree, thouph they arise quite iridepcndinth The 
images are all framed to mediate between the Snpn me Absolute 
and the finite intelligence 1 he individual is free to select for 
worship any form of the Supreme Hus freedom of choice 
itfa-dcvalarddhana means that the dificrent forms are all 

mas our speech be engaged in recounting sour qualities, onr ears in 
hearing j our stones, our hands in doing si r\ ice for \ ou, onr mind in the 
remembrance of jour feet, our head in bowing to thr world which is 
jour dwelling-place and our eves in gazing at the 'amts who are jour 
living images on earth 

vRnt gununuhathane iraintuut LatbiSydm 
hastau ca harmasu mantas tai a padayar 11 ah 
smftyBm < 1 ras tava luvuta-jagal-prantin’t 
drtfih saliim darianr' slu bhat al-lamhtiim 

X 10 38 

1 Rfibi’a, a woman mjstic of the 8th ccnturv. sajs 'Oh mj I-ord, if I 
worship Thee from fear of Hell, burn me in hell, and if I worship Thee 
from hope of paradise, cscltidc me thence, but if I worship Thee for 
Tlune own sake, then withhold not from me Thine eternal beauty' 
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included m the Supreme The acceptance of one form does not 
mean the rejection of others 

The Supreme is to be comprehended only by a supreme effort 
of consciousness This knowledge cannot be expressed at the 
level of thought except through symbols The symbols are 
not entirely subjective The relativity of the symbols does not 
destroy either our capacity to discover the truth or our faith in 
the existence of objective reality. It is true that different objects 
appear differently from different points of view, but the validity 
of the different points of view need not be denied. Statements 
about reality are definitions of the relationship between those 
making them and the reality which they are describing. 
Symbols have a meaning, and this meaning is objective and 
shared The bearers of the meaning may be psychological 
states, separate existences, not even identical in their qualita¬ 
tive content, but meanings can be studied and understood. 

The Upamsads do not speak to us of limited dogmas. The 
hfe of spint is wider than any particular religious formulation 
Religion deals with man's seeking for the eternal, the sources of 
truth and joy, and particular formulations are but approxima¬ 
tions to the Unutterable. Our mmds are not detached from the 
circumstances of tune and place. Full truth can be known only 
by a nnnd of transcendent rationality. The conception and 
expression by men of the reality which is universal, can only he 
partial according to the diversities of race and character As the 
Upamsads lay stress on spiritual experience and psychological 
isciplme, they do not insist on any one set of dogmas, rites or 
codes They are also aware that we may touch different aspects 
0 me spiritual experience when we attempt to define it We 
®ay use any symbols and methods which help to bring about a 
c ange of consciousness, a new birth 1 
‘Th 6 ° ne ^ u P reme w h° dwells in us is conceived externally. 

e ^8^ look for their gods in water, men of wider know- 
in from Guru Govind Singh's writings the following 

ttvara alia tere ndma 

mandtra masdija tere dhama 
0 God Uya j sabko san-mah de bhagavan 
places of an ~ Allah are Thy names, temples and mosques are Thy 
°Ue Grant to all nght understanding (of this). 
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ledge in celestial bodies, the ignorant m (images made of) wood 
or stone but the wise see the Supreme m their own self'«'The 
yogms see the Supreme in the self, not m the images The 
images are conceived for the sake of contemplation by the 
ignorant'» The soul of man is the home of God God is in every 
one of us ready to help us though we generally ignore Him 3 
Whatever be the form we start with, we grow to the worship of 
the one Universal Spirit immanent m all 4 The worship of the 
determinate form is recommended as a preparation for the 
apprehension of non-determined Reality 5 Ndrada Bhdkii Sutra 


1 apsu devS manusyandm, dim devil manismam 
balanam kdslha-losihesu buddkesv almani devatd 
* iivam atmani patyanh pratimdsu na yogindh 
ajndndm bhavanarthdya pratimah pankalptlah 

Darianopamsad, see also Siva-dharmottara 
TheBhagavatesays that’fire is the god of the twicebom,the (innermost) 
heart is the god of the wise, the image of the ignorant, for the wise 
God is everywhere 

agntrdevo dvijatinam, hrdt devo mani$indm 
pralimasv alpa-buddhinam, jnamnam sarvalo hank 
3 ‘Though really companion and co-dweller, man does not understand 
the friendship of Him who dwells within the same body * 
no- yasya sakhyam pum$o‘vaiti sakhyuh 
sakha vasan samvasatah pure’smm, 

Bhagavata 

Pingala, the public woman, got disgusted with her life and said, 
'Casting aside this eternal lover who is near (m my own heart), is my 
beloved, gives me joy, gives me wealth, I foolishly seek another (from 
outside), who does not fulfil my desires, who gives me only sorrow, fear 
and blind infatuation and is petty' 

sanlam saimpe ramanam rati-pradam vitta-pradam mtyam 
imam vihaya 

a-kamadam duhkha-bhayadht-ioka-moha-pradam luccham aham 
bhaje’jHd 

Bhagavata XI 8 31 


She resolved 

‘He is the friend, most beloved Lord and one’s own self to all embodied 
beings I shall earn Him by offering myself to Him and play with Him as 
Goddess Laksmf does 

suhrt presthalamo natha, SlmS cayam tannnam 
tam vxkriyatmanaivaham rame'nena yathd ramS 

Bhagavata XI 8 35 

4 yasmin sarvam, yatah sarvam, yah sarvam, sarvaiai ca yah 

In whom is everything, from whom is everything, who is everything, 
who is everywhere 

5 Cp Kalpalaru I 1 20 

mr-viiesam param brahma saksat harlttm anUvarah 
ye manias te’nukampyante sa-vi£e$a-nirupanaih 
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tells us that the true devotee becomes a fulfilled being, im¬ 
mortal and content 1 Even the released perform image worship 
by way of sport. 1 There is a danger that the emotions of awe 
and reverence are likely to be treated as ends in themselves. 
They prepare for spirituality 3 Devotion ultimately leads to the 
knowledge of one’s essential nature 4 For Ramanuja bhakti is 
a type of knowledge 5 

Spintual training begins with the external, with word and 
gesture in order to produce the answering spintual content, 
but we should not stop at any stage short of life in God 6 There 
are those who regard the forms they worship as final, though 
the Upamsads make out that the Real has aspects of both 


Commenting on Brahma Sutra III 3 59, $ argues that each one is at 
liberty to choose the form of worship according to his liking and perform 
it The direct umon with the object of meditation is the result of each of 
these meditations 


1 yal labdhva puman stddho bhavati, amrto bhavati, trpto bhavati 
1 mukta apt lilaya vigrahadikam krlvd bhajantc 5 
3 Gopikas become one with the Supreme by fixing their minds on Him, 
by smgmg His songs, by doing His deeds 
tan-manaskSh tad-alapah tad-vtcestdh iad-dimihdh. 
a*- u utter abandonment to God or prapatti pah-suldnvaya 
ohralr-bandkavan att mlamghya te'nly acyuldgatdh. 

1 he glory of meditation on the name of God is mentioned after the 
wnole Bhagavata is related to Pariksit 


patitah skhahtah Uriah ksulvavavtvaso bruvan 
haraye nama ity uccair mucyate sarva-pdtakdt. 

J K T a Tr a l r ^ mtsandh ^ambhakltrtty abhtdhiyate alma-iattvanusand- 
m bhakhr 1 ly aparejaguh In Bhakli-mdrtanda, bhakti is defined as 
of bem 1111 °* *° Ve m w * uc * 1 wb® 1 the lovers are together they are afraid 
longm f Se ^ axa * e< ^ an< * w ^ en ^ey are not together they have a painful 


a-drste dartanoikanthd, drste viilesa-bhirutd 
nddrslena na drstena bhavatd labhyate sukham 
5 dhruvamtsmrlt. 


ul/amo brahma-sad-bhavo, dhydna-bhdvas iu madhyama)} 
stuhryapo’dhamo bhdvo, bahih-piijd adhamadhamah 
The Tjjpi, t Mahdmrvdna Tantra XTV 122. 

the meditatT" * 0nn °* wors hip is the realisation of the Supreme in all. 
Praises of h n °t the Supreme is the middling state, prayers to and 
external „ v ^th the silent repetition of his name is the lowest and 
31 wors tup ra the lowest of all Again. 

bdla-kridanaval sarvam riipa^ndmddi-kalpanam 

All the imam tbtd XTV. 117. 

— gined names and forms are as playthings for the children. 
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tranquil transcendence and cosmic universality The advocates 
of bhakti look upon the worship of the personal God as the 
highest bliss, 1 though those who regard the Absolute as super¬ 
personal declare that it is somewhat lower than the highest, 
that those who do not get beyond the stage of the worship of 
the Personal God, enter, on death, into a heavenly state of 
existence This survival m the worlds of the blessed belongs to 
the process of tune or samsara It is not emancipation from 
time or timeless union with reality 

Any form of worship which falls short of complete self- 
naughtmg will not take us to the umtive life Faith, devotion, 
surrender are the means to it Each individual has to achieve 
insight by his own effort after long and persistent practice 1 
When the veil of intellectual knowledge, of avidya, is swept 
aside, a flood of light breaks upon the awakened soul and a 
vision of the Universal Self is achieved This self is present, real 
and concrete even as a physical object is present to the physical 
eye The Supreme is not so much an immanent God as an experi¬ 
enced God, felt as an inward principle of power and new being m 
life When we rise in contemplation, when there is the vision of 
the Supreme which is entirely beyond the power of the soul to 
prepare for or bnng about, we feel that it is wholly the opera- 

1 Cp Vedanta Destka 

O Lord, if Thou art gracious, if I am (always) 
by Thy side, if there is in me pure devotion 
to Thee, if I am in the company of those who are Thy 
servants, then this samsara is itself salvation 
tvam cet prasidasi tavasmi samipalas cet 
tvayy ash bhaktir anagha kan-iaila-naiha 
samsryyate yadi ca dasajanas tvadiyah 
samsara e$a bhagavan apavarga eva 
1 Cp St Paul 'Work out your own salvation with fear and trembling, 
for it is God which worketh in you both to will and to do of His good 
pleasure ' Epistle to the Phihppians II 12-13 
The seventeeth-century Platomst, Noms, writes 'The solitary and 
contemplative man sits as safe m his retirement as one of Homer’s 
heroes in a cloud, and has this only trouble from the follies and extrava¬ 
gances of men, that he pities them I think it advisable for every man 
that has sense and thoughts enough to be his own companion (for 
certainly there is more required to qualify a man for his own company 
than for other men’s), to be as frequent in his retirements as he can, and 
to communicate as little with the world as is consistent with the duty 
of domg good, and the discharge of the common offices of humanity ’ 
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tion of God working on the soul by extraordinary grace In a 
sense all life is from God, all prayer is made by the help 
of God’s grace, but the heights of contemplation which are 
scaled by few are attnbuted in a special degree to divine grace. 
After the vision the light may fade, darkness may afflict the 
soul, but the soul can never lose altogether what it has once 
seen Our effort thereafter shall be to renew the experience, make 
it the constant centre of all our activities until the completely 
real is completely known 

There are references to visions and auditions which sometimes 
accompany the soul's ascent to God They are really an em¬ 
barrassment to the aspiring soul They distract its attention 
and sometimes tempt it to remain on the wayside without 
pressing forward to the goal These visions and auditions are 
not an essential part of the religious intuition These are 
symbols on the natural and historical plane of the mysteries of 
spintual life All objects in the natural world are reflections of 
the happenings in the spintual world The events of the life of 
sprnt are reflected symbolically in the world of space, time and 
matter 


The paradoxes of mystical language are resolved when they 
are taken over into vital consciousness The mystery-filled 
npires of the Upamsads are abstractions to those who look upon 
them from outside The Upamsads speak to us of different 
orms of genume religious experience Whether it is contempla- 
ion of the Absolute, or meditation on the Supreme Person or 
worship of the Cosmic Spint, or absorption in the world of 
n ?, Ure ’ the y a re all genume forms, as they aim at the same 
a mate conclusion of self-transcendence Man must be sur- 
wh k J^ ere are different regions in the realm of spirit m 
. J , consciousness of man freed from the fimtude of self 
^enlarged finds fulfilment. 

exMn° t * ier regions, too, we have these varieties of mystic 
God enC6 j ^ ere are some who wish to establish contact with 
pj t re S ar ded strictly as a person, and live a life in ever corn- 
most aC f C °™ *ke divine will and at long last reach the 
So bey 1 11111011 with God There are others who wish to 
above 1 *, 11111011 *° unity, a state of consciousness which is 
su ject-object relationship. Naturally the Upamsads do 
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not adopt an attitude of dogmatism 1 This attitude of accept¬ 
ance of all forms of worship has been a persistent character of 
India’s religious life 2 The word of God is not bound by lan¬ 
guages m which it is spoken 3 It is the one voice that is heard 
in all religions 

We are heirs of a richer heritage than most of us are aware of 
The life of the people of spirit, from the beginning until now, 
has a great deal to offer us If we cut ourselves away from the 
rich treasury of wisdom about man’s aspirations on this earth 
which is available to us from our own past, or if we are satisfied 

1 St Paul's remarkable words that all nations 'seek the Lord if haply 
they might feel after him and find him, though he be not far from 
everyone of us’ (Acts of the Apostles XVII 27) indicate the nght 
attitude 

Eckhart ‘He who seeks God under settled forms lays hold of the form, 
while missing the good concealed in it ’ 

1 ‘The Supreme is pleased with him who listens to all discourses on 
dharmas, who worships all gods, who is free from jealousy and has 
subdued anger' 

frnule sarva-dharmami ca sarvan devan namasyah 
anasiiyur pla-krodhai tasya tusyati keiavah 

Visnu-dharmollara I 58 

Cp the popular verse 

At heart a Sakta, outwardly a Saiva 
and in gatherings a Vaisnava 
aniali itikto bahih iaivo, sabha-madhye ca vaisnavah 
As we use these symbols, we find that some are more adequate than 
others 

Uddhava said [PBndava Gita 17) 

vasudevam panlyajya yo’nyam devam updsate 
trstto jahnavi-tire kupam vanchah durbhagah 
That unfortunate one, who, rejecting Vasudeva, worships another god 
is like a thirsty person searching for a well on the bank of the Ganges. 

Bardosa writes of Knshnadeva Raya of Vijayanagar empire ‘The 
King allows such freedom that any man may come and go and hve 
according to his own creed without suffering any annoyance and without 
enquiring whether he is a Christian, Jew, Moor or Hindu ’ An Advanced 
History of India by R C Majumdar, H C Ray Chaudhun and K Datta 
(1946), P 379 ' 

3 Cp Virgil’s passionate outburst 'Blessed is he who has won to the 
heart of the universe, he is beyond good and evil But that is too much 
for ordinary humanity to attain, it is a very good second best to know 
the gods of the country, to hve the life of the country ' Georgies II 49° ff 
'If any bom in barbarous nations, do what heth in him, God will 
reveal to him that which is necessary to salvation either by inspiration 
or by sending him a teacher ’ St. Thomas Aqumas 2 Sent Dist 28 q, 
1, a4, ad 4 
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with our own inadequate tradition and fail to seek for ourselves 
the gifts of other traditions, we will gravely misconceive the 
spint of religion Loyalty to our particular tradition means 
not only concord with the past but also freedom from the past. 
The living past should serve as a great inspiration and support 
for the future. Tradition is not a rigid, hidebound framework 
which cripples the life of spirit and requires us to revert to a 
period that is now past and beyond recall It is not a memory of 
the past but a constant abiding of the living Spirit. It is a 
living stream of spiritual life 




brhad-Aranyaka upanisad 

The Brhad-dranyaka-Upamsad which is generally recognised 
to be the most important of the Upanisads forms part of the 
Saiapatha Brahmana It consists of three Kandas or sections, the 
Madhu Kanda which expounds the teaching of the basic identity 
of the individual and the Universal Self, the Yajnavalkya or the 
Muni Kanda which provides a philosophical justification of the 
teaching and the Khla Kanda, which deals with certain modes 
of worship and meditation, upasana, answering roughly to the 
three stages of religious life, sravana, hearing the upadeia or the 
teaching, rnamm, logical reflection, upapatti and mdtdhyasana 
or contemplative meditation Of the two rescensions of the 
Satapaiha Brahmana, the Kama and the Mddhyandina, 
Samkara follows the former, and the text adopted here is 
the same 




1.1 X 


Brhad-aranyaka Upam$ad 


idg 


chapter x 
First Brahmana 


THE WORLD AS A SACRIFICIAL HORSE 


i awn usd vd asvasya mcdhyasya sit ah, suryas caksuh, vdtah 
prai}ah, vyattam agmr vatsvdnarah, samvatsara dtmasvasya 
mcdhyasya, dyauh pr$lham, antanksam udaram, prthivl 
fajasyam, disah pdrsve, avantaradisah pdrsavah, rtavdngdm, 
rndsds cardltamdsas ca parvdm, ahoratrdni pratxsthdh, naksa - 
•trdny asthini, nabho manisam; uvadhyam sikatdh, sindhavo 
gudah,yakrc ca Montanas ca parvatah, osadhayai ca vanaspatayas 
ca lomam udyan pihnidrdhah, mmlocah jaghanardhaji, yad 
njmbhale tad mdyotate, yad vtdhunute tat stanayah, yan mehati 
tad varsatt, vag evasya vak 

i Aum, the dawn, verily, is the head of the sacrificial horse, 
the sun the eye, the wind the breath, the open mouth the 
Vaihianara fire; the year is the body of the sacrificial horse, the 
sky is the back, the atmosphere is the belly, the earth the hoof, 
the quarters the sides, the intermediate quarters the nbs, the 
seasons the limbs, the months and the half-months the joints, 
hays and nights the feet, the stars the bones, the clouds the 
Ki i * 00< * * n s t° mac h is the sand, the rivers are the 
ood-vessels, the liver and the lungs are the mountains, the 
erbs and the trees are the hair. The rising (sun) is the forepart, 
, e se ^ m S ( sun ) the hind part, when he yawfis then it lightens, 
en he shakes himself, it thunders, when he urinates then it 
rams; voice, indeed, is his voice. 


Aranyaka^ C ^ a ^ er Upamsad is the third chapter of the 

J 1 ) ^ sacn hce a horse is let loose and a guard of 
Allows his track If any one hinders the horses' 


MTOPTACC 41, , -" wuw Jiiinuviio 

the S^ard will have to fight When the horse completes a 
as a samfi ClrCmt j°*“d returns to the capital, he is offered 
title nf^T ce ™e feog who performs the sacrifice assumes the 
Theh 6n,em P eror 

(Xin Sacn ^ ce described at length in Satapatha Brahmana 

vehicle of rel^iol^trut^ 6 & Cosm * c feterpretatxon It is used as a 

to the l pw! sa ?dfe e 35 a means to account for creation goes back 
8 Sukta of the RV (X. 90 129), where from each 
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of the members of the primeval person, Purusa, some part of the 
world is made 

asvasya medhyasya of the sacrificial horse, ntedhdrhasya 5 
vydtlam open mouth, vivylam mttkham S 
alma body, sarlram cdtmd S 

pajasyam hoof, pddasyam, pdddsana-sthdnam § See M U II 1 4 
The earth is his footing The supra-physical can be reached only when 
we have a firm hold of the physical The thinkers of the Upanisads 
reach their conclusions by a study of the sensible fact, of the concrete 
realities of the physical world 
parvant joints, sandhayah S 
nabhah clouds, nabhastha meghah 

1 ivadhyam half-digested food m the stomach, udarastham ardha- 

jirnam asanam S 

guddh blood-vessels, nddyah S 

vijpnbhatc yawns gdlrdm vtndmayalt, vikstpa ti § vijpnbhamm 
mttkha-viddranatn 

vidhiinute shakes, gatrdnt kampayah & 
viehatt urinates, rniitram karoh S 

2 aliar vd asvam pinaslan mahxmd nvajdyata tasya piirvc 
samudre youth, rdtnr enampaiedn mahwta nvajdyata, tasyaparc 
samudre yonth, etau vd asvam malnmdndv ablnlah savibabhiivatuh 
hayo bhtdvd devan avahat, vdji gandharvdn, arvdsurdn, a&vo 
manusydn, samudra evasya bandhuh, samudro yonth 

2 The day, venly, arose for the horse as the vessel called 
mahiman appeared in front (of the horse) Its source is in the 
eastern sea The night, venly, arose for the horse as the vessel 
called mahiman appeared behind (the horse) Its source is in the 
western sea These two vessels, verily, arose on the two sides of 
the horse as the two sacrificial vessels Becoming a steed he 
earned the gods, as a stallion the Gandharvas, as a runner the 
demons, as a horse men The sea, indeed, is-his relative, the sea 
is his source 

At the horse sacnfice, asva-medha, two vessels are placed one in 
iront of and the other behind the horse, made of gold and silver, to 
hold the sacrificial libations They are here interpreted cosmically as 
the eastern (Bay of Bengal) and the western (the Arabian sea) 
mahima greatness, mahattvam S 

The two vessels are made of gold and sdver The gold vessel is 
the day because both are bnght, dipti-sdmdnydt, the silver vessel is 
the night, both the words rajata and ratn begin with the same 
syllable rd Silver and night may have a common nature if the night 
is a moonlit one, candrtka-dhavalatva-sdmydt 
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The sea is taken by 5 as the Supreme Self paramdtma, samutpadya 
bhutant dravanty asmmn iti yyutpattya parama-gambhirasy ebarasya 
samudra-sabdatam aha See A 


Second Brdhmana 

CREATION OF THE WORLD 
1 naiveha kimcandgm dsit mjiyunaivedam avrtam dsit, 
atanayayd, asandyd hi mrtyuh, tan mano’kuruta, atmanvi sydm iti 
so’rcann acarat, tasyarcata apo’jdyanta arcate vai me ham abhud 
iti, tad evarkasya arkatvam; ham ha vd asmat bhavati, ya evam 
elad arkasya arkatvam veda. 

1 There was nothing whatsoever here in the beginning By 
death indeed was this covered, or by hunger, for hunger is 
death He created the mmd, thinking 'let me have a self’ 
(mind) Then he moved about, worshipping From him, thus 
worshipping, water was produced ‘Verily,' he thought, ‘while 
I was worshipping water appeared, therefore water is called 
arka, (fire) Water surely comes to one who thus knows the 
reason why water is called arka (fire).’ 

M this was non-being covered by death who is Hiranya-garbha 
By his thought the universe is produced 
Death is Htranya-garbha It is the matter with which he interacts 
it is tamas or darkness which is represented as his body cp Subala U 
yasydvyaklam iariram yasyaksaram sariram, yasya mfiyuS sariram 
«« sana-bhutantaratma apdhala-pdpmd divyo devah eko ndrayanah 
Htranya-garbha is tamai iariraka-paramdtma, the Supreme Self 
wtti the body of darkness 

He thought, ‘let me have a self,’ i e let me develop a world of 
conscious and unconscious objects • 
znaKtona-prapanca-iarirakas-sydmitisamkalpa manahhrtavdn R. 
water or happiness kam udakam sukham vd S 

brth ^ a t ar ^ 1 fad yad a,pdm iara dsit, tat samahanyata, sd 
r«s oYirrttf’ ^dmyat tasya bdntasya taptasya tejo 

arka That which was the froth of the 
; that became the earth On it he rested, 
and heated (from the practice of aus- 
essence of brightness came forth (as) fire. 


waters*’ Venly ’ 1S 

water became solidified 
rromhun thus rested 
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After the production of the earth Prajd-pati rested sarvo At lokah 
karyam krlva Sramyati, prajapatei ca tan mahat karyam yat pythivi- 
sargah § 

tejo-rasah essence of brightness, lejas-sara-bkulah R. 

3 sa trcdhatmdnam vyakurnla, adityam trtiyam, vayum 
trtiyam, sa esa pranas trcdhd vihitah. tasya prdci dih iirah, 
asau casau cairmau, athd asya pratici dik puccham, asau cdsau ca 
sakthyau, dakstnd codici ca pdrbc, dyauh prstham, antanksam 
udaram, lyam urah, sa c$o'psu pmti$lhitah, yatra kva caiti tad 
eva pralitisthaty cvam vidvdn 

3 He divided himself threefold (fire is one-third), the sun 
one-third and the air one-third He also is life divided thteefold, 
the eastern direction is his head and his arms are that and that 
(the left and the right sides) Likewise the western direction is 
his tail and his two hip-bones are that and that The southern 
and the northern directions are his sides The sky is the back, 
the atmosphere the belly This (earth) is the chest. Thus he 
stands firm in the waters He who knows this stands firip 
wherever he goes 

pratittsfhah stands firm, or obtains a resting-place, slhtttm labhate S 

4 so’kamayata, dvitiyo ma atmd jaycteti, sa manasd vacant 
nnthunam samabhavad aianayd mrtyuh, tad yad reta dsit, sa 
samvatsaro 'bhavat, na ha pura tatah samvatsaia dsa tam 
etavantam kdlam abhibhah yavan samvatsarah, tam etavatah, 
kalasya parastdd asrjata, tam jdtam abhivyadadat sa bhan akarot 
saiva vdg abhavat 

4 He desired, let a second self (body or form) be born of 
me He, hunger or death, brought about the union of speech by 
min d What was the seed there became the year Previous to 
that there was no year He reared him for as long as a year 
and after that time he sent him forth When he was bom he 
(Death) opened his mouth (to devour him) He (the babe) 
cried, bhan That, indeed, became speech 

Life is the result of previous knowledge and conduct reto bijam 
jnana-karma-riipam janmdntara-krtam 5 

5 sa atksata yadi vd imam abhtmamsye, kaniyo'nwm 
kansya iti sa tayd vaca tenatmanedam saruam asrjata yad t dam 
km ca, rco yajumsi sdmdm chanddmsi yajhdn prajah pasun sa 
yad yad evasrjala, tat tad attum adhnyata, sarvam vd atiiti tad 
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sitter additvam, sarvasyaxtasyattd bhavatx, sarvam asydnnam 
hhavaii, ya evam dad aditer adititvam veda 
5 He thought, 'If I kill him I shall make very little food ’ 
With that speech, with that self he brought forth all this 
whatsoever exists here, (the hymns of) the Jig Veda, (the 
formulas of) the Yajur Veda and (the chants of) the Soma Veda, 
the metres, the sacrifices, men and cattle. Whatever he brought 
forth that he resolved to eat. Verily, because he eats every¬ 
thing, therefore the adth -nature of Aditi (1 e Aditi is so called) 
He who knows thus the adite-nature of Adxti becomes an eater 
of everything here, and everything becomes food for him. 


atksatd. thought, acmtayat R 

In the previous passage, it is said that Death brought forth, by 
the union of speech and irund, year See, here it is said that he again 
brought forth Vedas &c § explains that while the previous union was 
of an unmanifested character, avyakta, the present one is manifested, 
lahya 

§ quotes RV (I 59 10) 'Aditi is the sky, Adth is the atmosphere, 
Adth is the mother, she is the father.' 


6 so’kamayata, bhuyasa yapiena bhuyo yajeyeh; so’&ramyat, 
Sa o’iapyaia tasya srdntasya taptasya yaso vtryam ud~ 
akrdmat prana vat yaso vtryatn, tat prdnesiHkrantesu sariram 
svayilum adhnyata, tasya sarira eva mana dsxt 
6 He desired 'let me sacrifice again with a greater sacrifice ’ 
He rested himself, he practised austerity. While he was thus 
rested and heated, fame and vigour went forth The vital 
breaths, verily, are fame and vigour So when the vital breaths 
eparted, his body began to swell, but the mind was set on the 


again, punar apt £ explains that Praja-pah had performed 
mind 36 Sacn " ce m ^ 1S Previous life and those thoughts were m his 

ta fy a *’ a ' He practised austerity tapas is literally ‘burning ’ 
Thrrmoiw ? ow cause< f by the concentration of mental energy, 
and i,, r 15 ^ creation effected The ardour of mind, restrained 
kisextp 6 !! j ^ las P ower over things (See R.V X 190) Slowly 
uuremoii ed t cove r the practice of austerities To make ourselves 
anew utils £ Ve P ass through fierce fires We cannot be made 
we ■“ rst b ecom e ashes God stnps us of everything that 

Possess that we may draw near to him 

7 . so kdmayata, medhyam ma xdam syal, dimawoy anena sydm 
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iaio'szah samabhazat, y ad aszai, ian mcdhyam abhiid iti lad 
czdsza-medhasydsva-medha:zav;; csa ha zd asva-medham zcda, 
ya a:am cram zcda. lam anazaradhy aiedmanyala; lam sanvca- 
isarasya parasiad almana dhbhala - pasiin deeaiabhyah pratyau- 
r.af. tasmdt sarza-dezaiy am prohsiiam prajdpalyam dlabkarde; csa 
ha zd asza-mcdho ya esa iapaii: Iosya samzcdsara alma, ay am 
agnir arkah, lasysmc lokd aimanah; lav ddv arkdsvamcdhau. so 
pzmar ehaiza deeaid bhavati, mrlyar eva; apa punar-mriyum 
jayaii, nainsm viriyztrm apnoli, mriy.ir asydimd bhavati, eldsdrn 
dezoidndm cfo bhazaii. 

7. He desired, lei this (body) of mine be fit for sacrifice and 
let me have a self (body) through this. Thereupon it became a 
horse, because it swelled, it has become fit for sacrifice (he 
thought). Therefore the horse-sacrifice came to be known as 
asza-medha. He w ho knows it thus, verily, knows the asva-medka. 
Letting it remain free, he reflected; and at the end of a year he 
offered it to himself (sacrificed him for hims elf). He gave up 
the (other) animals to the divinities. Therefore (men, priests) 
offer to Prajd-pali the sanctified (horse) dedicated to all the 
gods. Verily, that (sun) which gives forth heat is the hoise- 
sacrifice. Eds body is the \*ear. This (earthly) fire is the arka 
and these worlds are his bodies. So these are two, the sacrificial 
fire (arka) and the horse-sacrifice. Yet again they are one 
divinity, even death. He (who knows this) overcomes repeated 
death, death cannot get hold of him, death becomes his body, 
and he becomes one with these divinities. 

aitnanzi: becomes embodied, almaedn, sarsravdn. S. 
alsohsla: offered, sacrificed it to himself, apanibham hiavan. 
prohsliam: sanctified, msnlra-samshiam. A. 

He overcomes death, assumes the body of death. He becomes 
superior to time. 


Third Brakmana 

THE SUPERIORITY OF BREATH 'AMONG THE 
BODILY FUNCTIONS 

1. dzayd La prdjdpaty dh, deeds casurds ca. ialah kdnTyasa eva 
aevdh, jy dy asd as'trah , la esu lokesv aspardkai.ia, te ha deed Hath, 
har.idsardr. yajra udgiiker.diyaydmdi. 

1. There were two classes of the descendants of Prajd-pali, 
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the gods and the demons Of these, the gods weie the younger 
and the demons the elder ones They were struggling with each 
other for (the mastery of) these worlds The gods said, come, 
let us overcome the demons at the sacrifice through the 
udgilha 


dvayah two classes, dvi-prakdrdh. 

The gods and the demons refer to the organs, speech and the rest 
They are inclined to sacred or worldly objects, to good or evil, then 
become divine or demoniac, sastra-jamta-jnana-karma-bhavitah 
dyotanat devd bhavanii, ta eva svdbhdvika-pralyaksdnumdna-jamta- 
drsia-prayojana-karma-pidna-bhavitd asurah § They become gods 
when they shme under the influence of thoughts and actions as taught 
by the scnptures These very organs become demons when they are 
influenced by their natural thoughts and actions based (only) on 
perception and inference and directed to visible (secular) ends 
It is a distinction of hfe, not of beings S also says that the gods 
were less numerous and less strong than the demons 
aspardhanta struggled with each other, vied with each other 
paraspara-mpglsam krtavantah 

Cp Plato’s Sophist, where a stranger from southern Italy who has 
studied the Eleatic logic of Parmenides likens the philosophy of his 
own and earlier times to the mythical battle of the gods and the 
giants 'What we shall see is something like a battle of gods and 
gimts going on between them over their quarrel about reality One 
P^y is trying to drag everything down to earth, out of heaven 
and the unseen, literally grasping rocks and trees in their hands, 
lor they lay hold upon every stock and stone and strenuously affirm 
at real existence belongs only to that which can be handled and 
_ <; e f s ^ esis I ance to the touch They define reality as the same thing 
nmrtk ’ 33 soon ^ one °f the opposite party asserts that 

mrifV V1 ^ 0U ^ a bod y 1S reab they are utterly contemptuous and 
not bs ten to another word Accordingly their adversaries are 
ry waty m defending their position somewhere in the heights of 
, seen ' m aintaining with all their force that true reality consists 
thev tu* and bodiless forms In the clash of argument 

and * ?i. and pulverise those bodies which their opponents wield, 
heme i/f ° se °t bers allege to be true reality they call, not real 
mtemii “w °f moving process of becoming On this issue an 
E T im 1S always going on between the two camps ’ 

The dil™ t C orn ford See his Plato’s Theory of Knowledge (1935) • 
See c u VIII 7 j 6611 ^ eabsts materialists is still with us 

tidapfivat 1 V ® cat ? 1 tvam na udgdya itt, tatheti tebkyo vag 
^ yo t idci bkogas tarn devebhya dgdyat, yat kalyanam 
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vadati tad dtmane, te vidur, anena vat na udgdtrdtyesya ntiti tarn 
abhidrutya pdpmanavidhyan, sa yah sa pdpmd yad evedam 
aprattrupam vadati sa eva sa pdpmd 

2 They said to speech, chant (the udgitha) for us, 'So be it,’ 
said speech and chanted for them Whatever enjoyment there 
is m speech, it secured for the gods by chanting that it spoke 
well was for itself The demons knew, verily, by this chanter, 
they will overcome us They rushed upon it and pierced it with 
evil That evil which consists m speaking what is improper, 
that is that evil 

3 atha ha pranam ucuh, tvam na udgdya itt, tathcti tehhyah 
prana udagayat yah prane bhogas tam devebhya agdyat, yat 
kalyanam jighrati tad dtmane, te vidur anena vat naudgdtr atye- 
syantiti tam abhidrutya pdpmanavidhyan, sa yah sa pdpmd yad 
evedam aprattrupam pghrati sa eva sa pdpmd. 

3 Then they said to the life-breath, chant (the udgitha) for 
us 'So be it,’ said the life-breath and chanted for them What¬ 
ever enjoyment there is in the life-breath, it secured for the 
gods by chanting, that it smelt well was for itself The demons 
knew, ‘verily, by this chanter, they will overcome us ’ They 
rushed upon it and pierced it with evil That evil which consists 
in smelling what is improper, that is that evil 

pranam life-breath, here used for ghranam, the organ of smelling, 
the nose 

4 atha ha cak$ur ucuh, tvam na udgdya tti, tatheti tebhyal 
cak$ur udagayat yaS cak$usi bhogas tam devebhya agdyat, yat 
kalyanam paiyati tad dtmane, te vidur anena vai na udgatratye- 
Syantiti tam abhidrutya pdpmanavidhyan, sa yah sa pdpmd yad 
evedam aprattrupam paiyati, sa eva sa pdpmd 

4 Then they said to the eye Chant (the udgitha) for us 
‘So be it,’ said the eye and chanted for them Whatever enjoy¬ 
ment there is m the eye it secured for the gods by chanting, 
that it saw well was for itself The demons knew, ‘verily, by 
this chanter they will overcome us ’ They rushed upon it and 
pierced it with evil. That evil which consists in seeing what is 
improper, that is that evil 

5 atha ha irotram ucuh, tvam na udgdya tit, tatheti tebhyah 
drotram udagayat yah irotre bhogas tam devebhya agdyat, yat 
kalyanam Srnott tad dtmane, te vidur anena vat na udgatrdtye- 
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syanttti tarn abhidruiya pdpmandvidhyan; sa yah sa papma 
yad evedant aprahrupam srtwli, sa eva sa papma. 

5 Then they said to the ear Chant (tie tidgitha) for us. 
'So be it,’ said the ear and chanted for them Whatever enjoy¬ 
ment there is in the ear, it secured for the gods by chanting; that 
it heard well was for itself The demons knew, 'verily, by this 
chanter, they will overcome us ’ They rushed upon it and pierced 
it with evil. That evil which consists in hearing what is im¬ 
proper, that is that evil. 

6 atha ha mam iicuh, tvam m udgaya Hi, tatheti: tebhyo rnana 
udagayat yo manast bhogas tam devebhya agayat, yat kalydnam 
samkalpayati tad' dttnane; te vidur anena vat m udgdtrdtye- 
syantiti. tam abhidruiya pdpmandvidhyan; sa yah sa papma 
yad evedam apratiriipam samkalpayati, sa eva sa papma; evam 
u khalv eld devaiah papmabhir updsrjan, evam endh pdpmand¬ 
vidhyan 

6. Then they said to the mind* Chant (the tidgitha) for us. 
‘So be it/ said the mind and chanted for them. Whatever 
enjoyment there is in the mind, it secured for the gods by chant¬ 
ing, that it thought well was for itself. The demons knew, 
‘verily, by this chanter, they will overcome us' They rushed 
upon it and pierced it with evil. That evil which consists in 
thinking what is improper, that is that evil. Likewise they also 
affected these (other) divinities with evil, they pierced them 
with evil. 


All these organs were found to be incapable of Wanting the 
udgilha as they had contracted evil on account of their attachment 
to domg well (seeing well, hearing well or thinking well), for them¬ 
selves kalydna-visaya-visesatma-sambandha-sahga-hetoh. S. 


7 atha hemam asanyam prdt^am iicuh, tvam na udgaya iti, 
tathelv tebhya e?a prana udagdyat; te vidur anena vai na ttdgd- 
Iralyesyantiti tam abhidruiya papmandvitsan; say atha asmanam 
nva losto vidhvathseta, evam haiva vidhvamsamana visvanco 
vtnesuh, talo devd abhavan, pardsurdh; bhavaty dtmand pardsva 
avisan bhrdlrvyo bhavati ya evam veda. 

Tb ! n , Awy sa id to the vital breath in the mouth: ‘Chant 
t S ,*? r ■“?' <So be iV said this breath and chanted for 
them They (the demons) knew, ‘verily, by this chanter, thev 

2! S C ° m u U w The y rushed upon him and desired to pierce 
» dod of earth mrald be seatfa& W 
stokrng against a rock, even so they were scattered in aU 
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directions and perished Therefore the gods became (increased) 
and the demons were crushed He who knows this becomes his 
true self and the enemy who hates him is crushed 

avitsan- desired to pierce him, vedhanam karltrn istavantdh 8 
pardh: crushed, pardbhiiidh, vinatah. 8. 

8 te hocuh, kva nu so'bhiid yo na ittham asakteti, ayam 
dsye’ntar lit, so’ydsya dhgirasah, ahgd.na.ni hi rasah 

8 Then they said, what, pray, has become of him who 
struck to us then? Here he is wi thin the mouth He (the vital 
breath) is called Aydsya Angtrasa (rasa) for he is the essence, of 
the limbs (anga, members of the body) 

9 sd vd esd devoid diir ndma, diiram hy asya mrtyuh, diiram 
ha vd asman mrtyvr bhavah ya evant veda 

9 That divinity, venly, is diir by name, because death is 
far (diira) from it From him who knows this, death is far off 

10. sd vd esd devaiaiidsdm devatdnam pdpmdnam mtiyum apa- 
hatya, yairdsdm disam aniah, tad gamaydmcakdra, tad asam 
pdpmano vinyadadhai, tasman na janam tydt, nantam tydt, net 
pdpmdnam mrtymn anvavdydntti 

10 That divinity, venly, after having struck off the evil 
of these divinities, even death, made this go to where the end 
of the quarters is There he set down their evils Therefore one 
should not go to people (of that region), one should not go to 
the end (of the quarters), lest he meet there with evil, with 
death 

11. sd vd esd devataitdsdm devatdnam pdpmdnam mrtyum 
apahatya athaind mrtyum atyavahat. 

11. That divinity, venly, having struck off the evil, the 
dpath, of those divinities, next earned them beyond death 

aiha: next, tad-anantaram 

12 sa vat vacant eva prathamam atyavahat, sd yada mrtyum 
atyamucyata, so'gmr abhavat, so’yam agnih parena mrtyum 
atikrdnto dipyate 

12 Venly, it earned speech across first When that (speech) 
vas freed from death it became fixe This fire, when it crosses 
beyond death, shines forth 

13 atha pranam atyavahat, sa yadd mrtyum atyamucyata, sa 
vdyur abhavat so’yam vayuh parena mrtyum altkrdnlah pavate 
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13 Then it earned across (the organ of) smell "When that 
was freed from death, it became air. This air, when it crosses 
beyond death, blows 

frano ghrdiiah. § 

14. atha caksur atyavahat, tad yadd mrtyum alyamucyata , sa 
ddUyo’bhavat, so’sdv ddityah parena mrtyum atikrantas tapati. 

14 Then it carried across the eye. "When that was freed 
from death, it became the sun. This sun, when it crosses beyond 
death, glows 

15. atha irotram atyavahat, tad yadd mrtyum atyamucyata, td 
diso'bhavan, id tma disah parena mrtyum atikrantdh 

15 Then it carried across the ear. When that was freed from 
death, it became the quarters These quarters have crossed 
beyond death. 

16 atha mano'tyavahat, tad yadd mrtyum atyamucyata, sa 
candrama abhavat, so’sau candrah parena mrtyum atikranto 
bhati, ffoam ha vd eitam esd devata mrtyum ativahah, ya evath 
veda, 

16. Then it carried across the mind When that was freed 
from death, it became the moon That moon, when it crosses 
beyond death, shines Thus, verily, that divinity carries beyond 
death him who knows this 

Cp SatapathaBrahmana X 5 2 20. One becomes what one meditates 
on tamyalha yathopasate, tad eva bhavah 

17 alhaimane'nnddyam dgdyat, yadd hi him cannam adyaie, 
anenatva tad adyaie, tha praltttslhah. 

X J at breath) chanted food for itself (obtained 
food by chanting). For whatever food is eaten is eaten by him 
alone. In it (breath) is established. 

ddyam ' eatable, adandrham, bhaksanarham. R. 

anenaim by him alone, by the vital breath alone. 5 refers to the 

lnmddl- 0i the W ° rd ana “ Vltal breath> ana th prdnasydkkya 


18 te devd abruvart, etdvad vd idam saruath yad annum fad 
atmana agdsih, anu no’smmn anna dbhajasveti, te vai ’ md’ 
bhtmnmsaieh; iatheti. tarn samantam pannyaviianta, tamdd 
yad adanenannam atti, tenaitds trpyanH; evam Jia vd enam svd 
ablnsammiantt, blmrtd svdndm sresthah, pura eta bhavZy 
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annddo’dhipatih, ya evam veda, ya u haivamvtdam svesu prati- 
pratir bubhiisati, na haivalam bhdryebhyo bhavati, atha ya 
evaitam anubhavah, yo i/attain anu bharyan bubhurfah, sa 
haivalam bhdryebhyo bhavati 

18 These divinities said, ‘Verily, just this much is whatever 
food there is and that you have obtained for yourself by 
chanting Now let us have a share m this food ’ He said, ‘then 
sit around, facing me (or enter into me) ‘So be it ’ They sat 
around (entered into) him on all sides Therefore, whatever 
food one eats by this breath, they are satisfied by it So do his 
relations come to him who knows this, he becomes the supporter 
of his people, their chief, their foremost leader, an eater of 
food and their lord Whoever among his people desires to be 
the equal of him who has this knowledge, he is not able to 
support his own dependents But whoever follows him and 
whoever, following him, desires to support his dependents, he, 
indeed, will be able to support his dependents 

desires to be the equal or rival pratikulo bubhiisati, prattspardhi 
bhavitum iccliati £ 

desires to support bubMrsatt, bhartum icchah £ 

19 so'ydsya angtrasah, angdnam hi rasah, piano vd angdnam 
rasali, prano hi vd angdnam rasah, tasmad yasmdt kasmac cangat 
prana utkramati, tad cva tat susyati, esa hi vd angdnam rasah 

19 He is (called) Ayasya Angirasa for he is the essence of 
the limbs Verily, life-breath is the essence of the limbs, yes, 
life-breath is the essence of the limbs Therefore, from whatever 
limb life-breath departs, that, indeed, dries up, for, it is, venly, 
the essence of the limbs 

20 e$a 11 eva brhaspatih, vag vai brhati tasya esa patih, tasmad 
u brhaspatih 

20 And this is also Brhaspati The brhati is speech and this 
is its lord Therefore this is Brhaspati 

brhati The metre with 36 syllables used in the R V Here it is usfed 
for the R V itself 

21 esa u eva brahmanas-patih, vag vai brahma, tasya esa patih, 
tasmad u brahmanas-patih 

21 And this is also Brahmanas-pati Speech is Brahman, 
and this is its lord Therefore, this is Brahmanas-pati 

Brahman refers to the Yajur Veda 
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A EULOGY OF THE CHANT ON BREATH 


22 esa a eva sama, vdg vat sama, esa sa camaiceti.tat samnah 
s&matvam; yad veva samah plustnd, samo maSakena, sama 
nagena, sama ebhts frtbhtr lokath, samo’new sarvenatasmad 
veva sama, ainute samnah sdyujyam salokaiam.ya evam etat sama 


22 And this is also the Sama Veda ; speech, verily, is the 
chant It is sd (she) and ama (he). That is why sdman is called 
sdman or because he is equal to a white ant, equal to a mosquito, 
equal to an elephant, equal to these three worlds, nay, equal 
to this universe, therefore indeed is it the Sama Veda He who 
knows this Sama Veda to be such, attains union with it or lives 
in the same world with it 


See C U V 2 6 

sa is speech, and ama is vital breath. 

23. esa u va udgithah, prd.no vd ut, prdnena hidam sarvam 
utiabdham, vdg eva gttha, uc ca githd celt, sa uigithah 

23 And this is also the udgttha The vital breath, venly, is 
ut, for by vital breath is this whole (world) upheld. Song, verily, 
is speech This is udgttha, for it is ut and gttha. 

24, taddhdpi brahmadattas catkitaneyo rajdnam bhaksayann 
uvdca, ayam tyasya raja murdhanam vipdtayatat, yad tto'yasya 
dngtraso'nyenadagdyad ttt, vaca ca hy eva sa prdnena codagayad 
%ti 

24 As to this also, Brahmadatta Caikitaneya, while drinking 
King (Soma) said Let this King strike off this man's (my) 
head (if I say) that Ayasya Angirasa chanted the udgttha with 
any other means than this (vital breath and speech), for, said 
he, only with speech and with vital breath did he chant the 
udgttha. 

Caikitaneya the great grandson of Cikitana 
rajanaw yajhe somam S 

25 tasya hatiasya samno yah svatit veda, hhavatt hdsya svam; 
tasya vat svara eva svam, tasmad artvijyam kansyan vdci svaram 
iccheta, taya vaca svara-sampannayartvtjyam kurydt; tasmad 
yajfie svaravantam didrksanta eva, atho yasya svam bhavalt; 
bhavatt hdsya svam, ya evam etat samnah, svam veda. 

25 He who knows the wealth of that Sdman has that 
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wealth Its wealth, indeed, is tone Therefore, one who is about 
to perform the duties of a Rivij pnest desires to have a rich tone 
m his voice Being possessed of such a voice, he performs the 
duties of a Rtvij pnest Therefore, people desire to see at a 
sacrifice a priest with a good voice, as one who has wealth 
He who knows the wealth of Saman to he such attains wealth 

26 lasya haiiasya samno yah suvarnam veda, bhavah hdsya 
suvarnam, tasya vat svara eva suvarnam, bhavatt hdsya suvarnam, 
ya evam etat sdmnah suvarnam veda 

26 He who knows what is the gold (correct sound) of this 
Saman obtains gold The tone, venly, is its gold He who thus 
knows the gold of that Saman obtains gold 

suvarna■ correct sound or gold su, varna 

27. tasya hattasya samno yah prahstham veda, prati ha tisthati, 
tasya vat vag eva pratistha, vdct hi khalv esa etat prdnah pra- 
tisthito giyate anna tty 11 hatka ahuh 

27 He who knows the support of this Saman is, indeed, 
supported Speech, venly, is its support, for, when supported 
on such, the vital breath chants But some say it is (supported) 
on food (body) 

28 athdtah pavamdndndm evdbhydrohah, sa vat khalu prastota 
sdma prastault, sa yatra prastuydt, tad etdni japet 'asato md sad 
gamaya, tamaso md jyotir gamaya, mrtyor mamrtam gamaya' tit, 
sayad aha, asato md sad gamaya tii, mrtyur 1 id asat, sad amrtam, 
mrtyor mamrtam gamaya, amrtam md kurv tiy evaitad aha, 
tamaso md jyotir gamaya tti, mrtyur vai tamdh, jyotir amrtam, 
mrtyor md amrtam gamaya, amrtam kurv ity evaitad aha, mrtyor 
mamrtam gamaya iti, ndtra tirohitam wash, atha yanitaram 
siotrdm, tesv dtmane’nnddyam dgayel; tasrndd u tesu varam 
vmita, yam kdmam kdmayeta, tarn, sa esa evariu-vid udgdtdtmane 
vd yajamanaya vd yam kdmam kdmayate, tarn dgayati; iaddhaxtal 
loka-jid eva, 11a hand lokyatdyd didsh, ya evam etat sdma veda 

28 Now next the repetition only of the purificatory hymns, 
venly, the Praslotr pnest recites the chant and while he recites 
it, let the sacnficer recite these (three yajus verses) 'from 
the unreal lead me to the real, from darkness lead me to 
light, from death lead me to immortality ’ When he says 'from 
the unreal lead me to the real,’ the unreal, venly, is death, the 
real is immortality ‘From death lead me to immortality’, 
’make me immortal,' that is what he says ’From darkness lead 
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me to light’, darkness, verily, is death, the light is immortality. 
From death lead me to immortality, make me immortal, that 
is what he says 'From death lead me to immortality,’ there is 
nothing here that is hidden (or obscure and so requires explana¬ 
tion) Now whatever other verses (there are) in the hymns of 
praise, in them one should secure food by chantmg And 
therefore in them he should choose a boon whatever desire he 
may desire That udgd.tr pnest who knows this, whatever desire 
he desires, either for himself or for the sacnficer, that he obtains 
by chanting This, mdeed is (called) world-conquering He who 
thus knows this chant, for him there is no fear of his being 
without a world. 

abhydrolui ascension It is so called because the performer reaches 
the divinity he worships 


Fourth Bralvmana 

THE CREATION OF THE WORLD FROM THE SELF 

1 atmaivedam agra asit purusavidhah, so’nuvtksya ndnyad 
atmano'pasyat, so'ham asmity agre vyaharat, tato’ham nSma- 
bhavat, tasmad apy etarhy amantntah ; aham ayam liy evagra 
uktva, athanyan ndmaprabruteyad asyabhavati sayatpurvo’smdt 
scuvasmat sarvdn pdpmana ausat, tasmat purusah, o$ati ha mi 
sa tom, yo'smat purvo bubhusatt, ya evam veda. 

1 In the beginning this (world) was only the self, in the 
shape of a person Looking around he saw nothmg else than the 
self He first said, 'I am ’ Therefore arose the name of I There¬ 
fore, even to this day when one is addressed he says first 'This 
^ I’ and then speaks whatever other name he may have 
Because before all this, he burnt all evils, therefore he is a 
person He who knows this, verily, bums up him who wishes 
to be before him 

a/wm derived from the root as "to be’ means the existence of I 
anuvlksya the person who sees and creates himself (srstva), in the 
very act of seeing enters into the creation ( anupravisat ), mto all 
things, beings and selves 

2 so'bibhet, tasmad ekaki bibheti, sa hay am iksam cakre, yan 
mad anyan nash, ka§man mi bibhcmiti, tata evdsya bhayam vlyaya 
Rasmad hy abhe$yat, dviliydd vai bhayam bhavati. 

r* 
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2 He was afraid Therefore one who is alone is afraid This 
one then thought to himself, ‘since there is nothing else than 
myself, of what am I afraidThereupon his fear, venly, passed 
away, for, of what should he have been afraid ? Assuredly it is 
from a second that fear arises 

3 sa vai naiva retne, tasmad ekdki na ramate, sa dmtiyam 
aicchat, sa haitavdn asayathd stri-pumamsau sampan$vaktau, sa 
imam evdtmanam dvedhapdtayat, tatahpatis capatni cdbhavatdm, 
tasniat idam ardha-brgalam tva svah, tit ha stnaha ydpmvalkyah, 
tasmad ayam dkdsah stnyd piiryata cva tam samabhavat, tato 
manusyd ajdyanta 

3 He, venly, had no delight Therefore he who is alone has 
no delight He desired a second He became as large as a 
woman and a man m close embrace He caused that self to 
fall into two parts From that arose husband and wife There¬ 
fore, as Yiynavalkya used to say, this (body) is one half of 
oneself, like one of the two halves of a split pea Therefore this 
space is filled by a wife He became united with her From that 
human beings were produced 

samabhavat became united, maithtmam upagatavan S 

Htranya-garbha or Praja-pati divided himself into two Both are 
his elements The two are not separate and the theory is not one of 
final dualism Cp Visnu Parana 

sata-rupam ca tam ndrim tapo-mrdhuta-kalmasdm 
svayambhuvo manor devah patnilve jagrhe prabhuh 

Because the woman was bom of Vira], she is said to be his daughter 
also prajapahr manvakhyai Sata-r&pdkhyam atmano duhttaram pat- 
nttvena kalpitdm & 

The ongmal being, atman or self looks around and sees nothing 
else but himself When he realises his loneliness, he has two feelings, 
one of fear and the other of a desire for companionship His fear is 
dispelled when he realises that there is nothing else of which he has 
to be afraid His desire for companionship is satisfied by his dividing 
himself into two parts which are then called husband and wife 

Compare this with Plato’s myth of the androgynous man in 
Symposium 189c 

From the union of the two, the race of human beings is produced 
A senes of transformations of the ongmal human pair into animal 
forms is mentioned in the next passage 

4 sa heyam tksam cakre, katham nu mdtmdna eva janaytlvd 
sambhavati, hanta Uro'sdnili, sa gaur abhavat, rsabha itaras tam 
sam evdbhavat, tato gdvo' jdyanta, vadavetardbhavat, a£va-vr$a 
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ttarah, gardhabhiiard gardabha ttarah, tam sam evdbhavat, tata 
eka-iapham ajdyala , ajetarabhavat, vasta ttarah, avtr tiara, mesa 
ttarah, tam sam evdbhavat, tato’javayo' jayanta; evam eva yad 
idam kirn ca mithmam, d-ptpilikabhyah tat sarvam asrjata 
4 She thought, 'How can he unite with me after having 
produced me from himself?' Well, let me hide myself She 
became a cow, the other became a bull and was united with 
her and from that cows were bom. The one became a mare, the 
other a stallion The one became a she-ass, the other a he-ass 
and was united with her; and from that one-hoofed animals 
were bom, The one became a she-goat, the other a he-goat, the 
one became a ewe, the other became a ram and was united 
with her and from that goats and sheep were bom Thus, 
indeed, he produced everything whatever exists in pairs, down 
to the ants 


5 so’vet, altam vava srshr asmi, aham hidam sarvam asrksiti; 
tatah srsfir abhavat, srsiydm hdsyaitasyam bhavati ya evam veda. 

5 He knew, I indeed am this creation for I produced all 
this. Therefore he became the creation. He who knows this as 
such comes to be in that creation of his 

He who knows this becomes himself a creator like Praja-pati- 
toasmmjagatt saprajdpatnat srastd bhavati 

In the next verse we have the creation of the gods, Agni, Fire, 
«na Soma, Moon. 


aihety abhyamanthat, sa mukhac ca yoner hastdbhyam 
w&nm asrjata, tasmdd etad ubhayam alomakam antaratah, 
amnakd hi yonir antaratah, tad yad idam ahur amtm yaja, 
wntmyajety ekaikam devam, etasyaiva sa visrstih, esa u hy eva 
arvedevd)). atha yat hvm cedam ardram, tad retaso asrjata, tad w 
etdvad va idam sarvam annarh caivdnnddai ca, soma 
nnam, agntr annadah saisa brahmano'tisrshh, yac chreyaso 
ah™!^ aia ai ^ a y an martyali sam amrtdn asrjata, tasmdd 
m ahsrslydm hdsyaitasyam bhavati ya evam veda 
lllen ^bnd back and forth and produced fire from 
Wn Ce ’ mouth ^ hands. Both these (mouth and the 
,S a J e ", airless on the inside for the source is hairless on 
•saerlfi !. 1 * they (the people) say ‘sacrifice to him,' 

t0 i^ other one >' aI1 this is his creation indeed and he 
durwi * aU the gods An< t now whatever is moist, that he pro¬ 
food Sem t en > 111(1 that is Soma This whole (world) is just 
d the eater of food Soma is food and fire is the eater of 
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food This is the highest creation of Brahma, namely, that he 
created the gods who are superior to him He, although mortal 
himself, created the immortals Therefore it is the highest 
creation Verily, he who knows this becomes (a creator) m this 
highest creation 

soma moon, the lord of medicinal plants osadlnpah Cp 
Deuteronomy XXXIII 14 ‘The precious fruits brought forth by 
the sun and the precious things put forth by the moon ’ 

S refers to two views of Htranya-garbha, that he is the trans¬ 
cendent Brahman and that he is the transmigrating ‘self,’ para eva 
htranya-garbha tty eke, samsarily apare § accounts for it by the 
difference of the presence and absence of limitations, upddhi-vasat 
samsantvam, paramdrthaias svalo'samsary eva 

7 taddliedam tarhy avyakrtam dslt, tan ndma-rupdbhydm eva 
vyaknyata, asau nama, ayam tdam riipa iti, tad tdant apy etarhi 
ndma-rupdbhydm eva vyaknyate, asau nama, ayam tdam riipa tit 
sa esa tha pravvsta anakhdgrebhyah yathd , ksurak ksuradhane’ 
vahitah sydt, msvatn-bharo vd msvam-bhara-kulaye, tam na 
pasyanti a-krtsno hi sah, prdnann eva prana nama bhavati, 
vadan vdk, pasyams caksuh, srnvan irotram, manvano manah, 
tdny asyaitdm kanna-ndmdny eva sayo’ta ekatkam updste, na sa 
veda, akrtsno hy eso’ta ekatkena bhavati, dtmety evopdstta, atra 
hi ete sarva ekam bhavanti tad etat padaniyam asya sarvasya yai 
ayam atmd, anena hy etat sarvam veda yathd ha vat padenanu- 
mndet evam kirtim slokam vwdate ya evam veda 

7 At that time this (universe) was undifferentiated It 
became differentiated by name and form (so that it is said) he 
has such a name, such a shape Therefore even today this 
(universe) is differentiated by name and shape (so that it is 
said) he has such a name, such a shape He (the self) entered in 
here even to the tips of the nails, as a razor is (hidden) in the 
razor-case, or as fire in the fire-source Him they see not for (as 
seen) he is incomplete, when breathing he is called the vital 
force, when speakmg voice, when seeing the eye, when hearing 
the ear, when thinking the mind These are merely the names 
of his acts He who meditates on one or another of them (aspects) 
he does not know for he is incomplete, with one or another of 
these (characteristics) The self is to be meditated upon for m 
it all these become one This self is the foot-trace of all this. 
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for by it one knows all this, just as one can find again by foot¬ 
prints (what was lost) He who knows this finds fame and 
praise 

nama-rupa name and shape which together make the individual. 
The nama is not the name but the idea, the archetype, the essential 
character, and the rupa is the existential context, the visible em¬ 
bodiment of the idea In every object there are these two elements, 
the principle which is grasped by the intellect and the envelope 
which is apprehended by the senses While nama is the inner power, 
rilpa is its sensible manifestation If we take the world as a whole, 
we have the one nama or all-consciousness informing the one rupa, 
the concrete universe The different nama-rupas are the differentiated 
conditions of the one nama, the world consciousness While the 
world form is mUria, its soul is a-mfirta The former is shaped 
corporeal, sa-iariram, the latter is incorporeal a-sanram BU II 3, 
C U VIII i2 1 In B U III 2 12, the part that does not leave the 
individual soul at death is nama, which is not accessible to the 
senses Akdsais nama, and m the human individual the space m the 
heart hrdy-akasa, is the domain of nama, the principle of consciousness 
as a razor m a razorcase He is hidden in all things as a razor m its 
case or as fire m wood The ignorant do not know him who is hidden 
betand all names and forms See R V 1 .164. 5 
mivam-bhara He who sustains the world Vaihanara visvam bibharh 
wnsvanaragm-rupeneh visvam-bharah. R 

mma-ndmam names of his acts These are functional names which 
conceal his undivided nature We must realise the self not in its 
several aspens but as these are unified m the self 

incomplete, a-purna-svarUpah R Sense or intellectual 
Knowledge which does not involve the functioning of the whole self 
S r*P lete knowledge Wholeness is integral insight 
We trace out lost cattle by following their footsteps, so will we 
hnd everything if we know the Self 


tad etat preyah putrat, preyo vittat, preyo'nyasmat sarvasmdt, 
t arataram, yad ayam atma sa yo’nyam aimanah pnyam 
ivanarn bruydt, pnyam rotsyatilt, iivaro ha tathaiva syat 
wnmaju eva pnyam updsiia, sa ya atmdnam eva pnyam upaste 
\ P^omayukam bhavati 

Mear Se ^ IS Nearer than a son, is dearer than wealth, is 
sa,, tl * han ev erythmg else and is innermost ylf one were' to k- 
dear i, 3 " p “ s . on w h° speaks of anything - else Than the Self as 
so , ose he holds dear, he would very likely do 

une should meditate on the Self alone as dear. He who 
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meditates on the self alone as dear, what he holds dear, venly, 
will not perish 

Isoarah able, capable, samarthah S 
pramayuham perishable, pramaranasitam £ 

9 tad dhuh, yad brahma-vidyayd sarvam bhavisyanto manusyd 
manyanie, kim u tad brahmdvet, yasmdt tat sarvam abhavad iti 

9 They say, smce men think that, by the knowledge of 
Brahman, they become all, what, pray, was it that Brahman 
knew by which he became all? 

zo brahma vd idam agra asit, tad dimdnam evdvct, aham 
brahmasmiti tasmal tat sarvam abhavat, tad yo yo devdndm 
pratyabudhyata, sa eva tad abhavat, tathd rsindm, tatha manu- 
syanam taddhaitat pasyan rsir vama-devahpratipede,aham manur 
abhavam suryas ceil, tad tdam apt etarhi ya evam veda, aham 
brahmasmiti sa idam sarvam bhavati, tasya ha na devds ca 
nabhutyd Hate, atma hy esdrn sa bhavati atha yo anydm devatdm 
updste, anyo’sau anyo’ ham asmttt, na sa veda, yathd paiur, 
evam sa devdndm, yathd ha vat bahavah paiavo manusyam 
bhunjyuh, evam ekaikah puru$o devdn bhunakti, ekasmtnn eva 
patdv adiyamane'pnyam bhavati, him u bahusit ? tasmad esam 
tan na pnyam yad etan manusyd vtdyuh 

10 Brahman, indeed, was this m the beginning It knew 
itself only as 'I am Brahman ’ Therefore it became all Whoever 
among the gods became awakened to this, he, indeed, became 
that It is the same in the case of seers, same in the case of men 
Seeing this, mdeed, the seer Vama-deva knew, ‘I was Manu and 
the Sun too ’ This is so even now Whoever knows thus, ‘I am 
Brahman,’ becomes this all Even the gods cannot prevent hiS 
becommg thus, for he becomes their self So whoever worships 
another divinity (than his self) thinking that he is one and 
{Brahman) another, he knows not He is like an animal to the 
gods As many animals serve a man so does each man serve the 
gods Even if one animal is taken away, it causes displeasure, 
what should one say of many (animals) ? Therefore it is not 
pleasing to those (gods) that men should know this 

See R V IV 26 1 Vama-deva is the seer of the fourth book of 
the R V Being is self-knowledge 

pratyabudhyata became awakened Cp Buddhist bodln sambodht, 
Kena 12 

The gods are not pleased that men should know the ultimate 
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truth, for then they would know the subordinate place the gods hold 
and give up making them offerings 

ix brahma vd tdam agra dstt, ekam eva; tad ekam san na 
vyalhavat tac chreyo rupam aiyasrjata ksatram, ydny etdnt 
devatrd ksatram, mdro varunah somo rudrah parjanyo yamo 
mrtyur liana iti tasmdt k$atrdt param nasti, tasmdt brdhmanah 
ksatriyam adhastdd upaste rajasuye, ksatra eva tad yaio dadhdti, 
Sflija k$atrasya yonir yad brahma tasmad yady apt raja 
paramatam gacchaii, brahmaivantata upaniirayati svdm yonim 
ya. u enam hvnasti, svdm sa yomm rccJiatt, sa pdplydn bhavah, 
yatha ireyamsam hmsitva 

11 Verily, in the beginning this (world) was Brahman, one 
only -That, being one, did not flourish. He created further an 
excellent form, the Ksatra power, even those who are K$atras 
(rulers) among the gods, Indra, Varuna, Soma (Moon), Rudra, 
Parjanya, Yama, Mrtyu (Death), Kana Therefore there is 
nothing higher than Ksatra Therefore at the Rajasuya sacrifice 
the Brahmana sits below the Ksatnya On Ksatrahood alone 
does he confer this honour But the Brahmana is nevertheless the 
source of the Ksatra Therefore, even if the king attains 
supremacy at the end of it, he resorts to the Brahmana as his 
source Therefore he who injures the Brahmana strikes at his 
own source He becomes more evil as he injures one who is 
supenor 


ekam eva one only 

At the beginning there was only one caste or class, the Brahmana . 
uerentiations were not, ndslt-ksatradi-bhedah. 5. 
mSuiyP<j Wer or dominion, used to designate the princely or the 

rfija-stlya' the ceremonial anointing of a King. 


12. sa naiva vyabhavat sa viiam asrjata, ydny etam deva- 
tii Uni g ana $ a ahhydyante, vasavo rudra ddtlya visvedevd maruta 


he did not flourish. He created the vis (the com- 
’ tv ese c ^ asses of gods who are designated in groups. 
asus * Rudras, Adityas, ViAvedevas and Maruts 


Power Slf^ mana represents knowledge, the Ksatnya temporal 
dnpf.L. 1 m not enough We require a class for increasmg pro¬ 
duction and acquiring wealth 
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13 sa naiva vyabhavat, sa saudram varnam asrjata pusanam, 
tyam vai piisd, lyam hidam sarvam pusyatiyad idam kim ca 

13 He did not still flourish He created the Sudra order, as 
Pusan Venly, this (earth) is Pusan (the nounsher), for she 
nourishes everything that is 

Society requires, m addition to wisdom, power, and wealth, service 
and work Wisdom conceives the order, power sanctions and enforces 
it, wealth and production provide the means for carrying out the 
order, and work carries out These are the different functions essential 
for a normal well-ordered society These distinctions are found among 
both gods and men 

14 sa naiva vyabhavat tac chreyo-rupam atyasrjata dharmam 
tad etat ksatrasya ksatram yad dliarmah, taspidd dharmdd param 
nash atho abaliydn baliyamsam asamsate dhamiena, yathd 
rapid evam yo vai sa dhamtah satyam vai tat tasmat salyam 
vadantam ahull, dharmam vadatiti, dharmam vd vadantam, 
satyam vadatiti etad hy evaitad ubhayam bhavati 

14 Yet he did not flourish He created further an excellent 
form, justice This is the power of the Ksatnya class, viz 
justice Therefore there is nothing higher than justice So a weak 
man hopes (to defeat) a strong man by means of justice as one 
does through a king Venly, that which is justice is truth 
Therefore they say of a man who speaks the truth, he speaks 
justice or of a man who speaks justice that he speaks the truth 
Venly, both these are the same 

dliarma law or justice is that which constrains the unruly wills and 
affections of people 

Even kings are subordinate to dharma, to the rule of law Law 
or justice is not arbitrary It is the embodiment of truth 'That which 
is known and that which is practised are justice ’ jnayamanam 
anusthiyamdnam ca tad dharma eva bhavati § 
hopes to defeat jetum asamsate R 

From early times kings are said to act out the truth, satyam 
krnvanah R V X log 6, or take hold of the truth satyam grhnanah 
Atharva Veda V 17 10, satya and dharma, truth and justice are 
organically related 

15 tad etad brahma ksatram vvt siidrah tad agnvnaiva devesu 
brahmdbhavat, bidhmano manusyesu, ksalnyena ksatnyah, 
vai&ycna vaisyah, siidrena siidrah, tasinad agnav eva devesu 
lokam icchante, brdhmane manusyesu, etabhyam hi rupdbhydm 
brahmdbhavat atha yo ha vd asmal lokdt svam lokam adrslvd 
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prnii, sa enam avidiio na bhunakti, yathd vedo vdnanuktah anyad 
va karmdkrtam yad ilia va apy anevamvid mahat-punyam karma 
karoh, taddhdsydntatah ksiyata cva, dtmdnam eva lokam updsita, 
saya dtmdnam eva lokam updste, na hasya karma ksiyate, asmddd 
by eva dtmano yad yat kdmayate tat tat srjate. 

15 So these (four orders were created) the Brahmana, the 
Ksatnya, the VaiSya and the Sudra Among the gods that 
Brahma existed as Fire, among men as Brahmana, as a Ksatnya 
by means of the (divine) Ksatnya, as a Vaisya by means of the 
(divine) Vaisya, as a Sudra by means of the (divine) Sudra 
Therefore people desire a place among the gods through fire 
only, and among men as the Brahmana, for by these two forms 
(pre-eminently) Brahma existed If anyone, however, departs 
from this world without seeing (knowing) his own world, it 
being unknown, does not protect him, as the Vedas unrecited 
or as a deed not done do not (protect him) Even if one performs 
a great and holy work, but without knowing this, that work 
of his is exhausted m the end One should meditate only on 
the Self as his (true) world. The work of him who meditates on 
the Self alone as his world is not exhausted for, out of that very 
belf he creates whatsoever he desires. 


SeeCU VIII 2 

S quotes Mann II 87 that a Brahmana is one who is friendly to all, 
justify the aspiration of human beings to attain to the order of 
sarvesu btutesu abhaya-pradah A 
A Brahmana grants freedom from fear to all beings 

common saying in mediaeval writers that society consists 
J~ ose w bo work, those who guard, and those who pray It is 
thns W t to no * e 111 Posing that these writers mean by the workers 
, e .™° work on the land, and that the classification omits 
, merchant and the dweller in the towns " Legacy of the 
mdk A Ses, 1926, p n, C . G. Crump. 

vai U ^° a y am sarvesdm bhutdnam lokah sayajjuhoti 

ath ^ a ^ e ’ * ena devandm lokah; atha yad anubriite, tena rsvndm; 
van m pmdti yat prajdm icchate, tena pitrndm; atha 

syan~ lanUS y?* n v ^ sa y a ^ e > y a & ebhyo'sanam dadah, tena manu- 
yad asv' 1 P a ^ky as trnodakam vmdati, tena pasunam, 
tesdmhhi eSU ^fipudd vayamsy dpipilikdbhya upajivanti, tena 
vide l ” a ' 1 yjddid ha vai svdya lokdyanstim icchet, evam haivam 
vi ^ sarvani bhutany anshm icchanti. tad vd etad 
rcV nmSmSi tam 

ow this self, venly, is the world of all beings. In so far 
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as he makes offerings and sacrifices, he becomes the world of 
the gods In so far as he learns (the Vedas), he becomes the 
world of the seers In so far as he offers libations to the fathers 
and desires offspring, he becomes the world of the fathers 
In so far as he gives shelter and food to men, he becomes the 
world of men In so far as he gives grass and water to the 
animals, he becomes the world of animals In so far as beasts and 
birds, even to the ants find a living in his houses he becomes 
their world Verily, as one wishes non-injury for his own world, 
so all beings wish non-mjury for him who has this knowledge 
This, indeed, is known and well investigated 

lokah world, object or enjoyment, loko hi nama pram-bhoga- 
sthana-visesah R 

anubriite learns the Vedas, svadhydyam adhite S 

The interdependence of man and the world including deities, 
seers, fathers, animals, is brought out The same idea is elaborated 
xn the theory of the five great sacrifices, pahca-mabdyajfidh, 
bhuta-yajha, manusya-yajha, pitf-yajha, deva-yajna and brahma- 
yajna for animals, men, manes, gods and seers 
investigated vtcdntam § 

ansfam non-mjuxy nsfam ndiah, anstam, anasam R 

17 atmaivedam agra dsit, cka eva, so'kdmayata, jaya me syat 
atha prajdyeya, atha vittam me syad, atha karma kuroiyeti etavan 
vat kamah necchami ca na ato bhuyo vindet tasmad apy darky 
ekakl kamayate, jaya me syat, atha prajdyeya, atha vittam me 
syad atha karma kuroiyeti sa ydvad apy etesam ekaikam na 
prdpnoti, a-krtsna eva tavan manyate tasyo krtsnata rnana 
evdsya dtmd, vdg jaya, pranah praja, caksur mdnusam vittam, 
caksusa hi tad vmdate, Irotram daivam, Irotrena hi tac chrnot 
dtmaivasya karma, dtmana hi karma karoti sa esa pdnkto yajhah, 
pdnktahpaSuh, panktah purusah, pdnktam tdam sarvamyad idam 
kim ca tad tdam sarvam apnoti, ya evam veda 

17 In the beginning this (world) was just the self, one only 
He desired, ‘would that I had a wife, then I may have offspring 
Would that I had wealth, then I would perform rites ’ This 
much indeed is the (range of) desire Even if one wishes, one 
cannot get more than this Therefore, to this day, a man who 
is single desires, ‘would that I had a wife, then I may have 
offspring. Would that I had wealth, then I would perform 
rites ’ So long as he does not obtain each one of these, he thinks 
himself to be incomplete Now his completeness (is as follows). 
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mind truly is his self, speech his wife, breath is his offspring, 
the eye is his human wealth, for he finds it with the eye, the ear 
his divine wealth, for he hears it with his ear The body, indeed, 
is his work, for with his body he performs work So this sacrifice 
is fivefold, fivefold is the animal, fivefold is the person, fivefold 
is all this world, whatever there is He who knows this as such 
obtains all this 

The ignorant man thinks that he is incomplete without wife, 
children and possessions 
a’kjisnah incomplete, a-sampurnah. 5 . 


Fifth Brahmana 

mjA-PATI’S PRODUCTION OF THE WORLD AS 
FOOD FOR HIMSELF 

1 yat saptdnnam medhayd tapasa janayat pita, 
ekm asya sadharanam, dve denidn abhdjayat; 
triny atmane’ kuruta, paiubhya ekarh prayacchat. 
tasmtn sarvam prahsthitam, yac ca pramti yac ca 11a 
kasinat tam na ksiyante adyamandni saroddd? 
y0 vait&m aksitim veda, so'nnam atti pratikena; 
sa deviin apxgacchati, sa iiriam iipaiivait. 

«» slokah 

* ^ en the Father (of creation) produced by knowledge 
au stenty seven kinds of food, one of his (foods) was 
a to all beings, two he assigned to the gods, three he 

. e *°f “mself, one he gave to the animals In it everything 
thev’ *^soever breathes and what does not Why then do 
whn Vn ^ ec ^ me when they are bemg eaten all the time 5 He 
He pn °+ VS ^ lm P ens bableness, he eats food with his mouth. 

S es to the gods, he hves on strength Thus the verses. 

Xf bv by ^ n0W ^ e ^ e * P ra ]hayd 

Z a ustenty or the performance of rules, karmana, jfiana- 
*» ™dhd-tapas-Uda-vdcye S 

ia pasSm)ia^ nn -^ % J ne ^^ ta y^ tapasa janayat pita iti medhayd hi 
tm $Siha ^ ‘ekam asya sddhdranam' iti, idam evasya 
sa pat. .-, ™ nam _ ann am, yad idam adyate, sa ya etad updste na 
0 vyavartate, misrath hy etat. ‘dve devdn abhdjayat' iti. 



174 2 be Principal Upamsads I 5 2 

hutam caprahutam ca, tasmdd devebhyo juhvati capra cajuhvah, 
atho ahuh, darsapurnamdsdv tti, tasmdn nesti-ydjukah syat, 
'pasubhya ekam prdyacchat’ iti tat payak, payo hy evagre 
manusyds ca pasavas copajlvanti tasmat kumdram jdtam 
ghrtam vai vdgre pratilehayanti, stanam vdnudhdpayanti atha 
vatsam jdtam ahuh, ‘atrndda’ iti, 'tasmin sarvam pratisthitamyac 
ca prdmti yac ca na' iti, payast hidam sarvam pratisthitam, yac 
ca prdmti yac ca na tad yad idam ahuh samvatsaram payasd 
juhvad apa punamirtyum jayatlti, na tatha vidydt yad ahar 
eva juhoti, tad ahah punarmrtyum apajayaiy cvam vidvdn, 
'sarvam hi devebhyo ’nnadyam prayacchati ‘kasmat tani na 
ksiyante adyamanam sarvada 'iti, puruso vd aksitih, sa hidam 
annam punali punar janayate ’yo vat tarn aksitim veda ’iti, puruso 
vd aksitih, sa hidam annam dhiyd dhiyd janayate karmabhih, 
yaddhaitan na kuryat kflyeta ha 'so’nnam atti pratlkena’ tti, 
mukham pratlkam, mukhenety etat sa devan apigacchati, sa 
urjam upajlvati ’iti prasamsd 

2 ‘When the Father produced by knowledge and austerity 
seven kmds of food' means that the Father produced them by 
knowledge and austerity 'One of his foods was common to all 
beings’ means that the food of his which is eaten is that which 
is common to all He who worships (eats) that (common food) 
is not freed from evil for, verily, that (food) is mixed ‘Two he 
assigned to the gods’ means they are the fire sacrifice ( huta ) and 
the offering Therefore one sacrifices and offers to the gods 
But they also say that they are the new-moon and the full- 
moon sacrifices Therefore one should not offer sacrifice for 
material ends 'One who gave to the animals’ ‘that is milk’ for, 
at first, men and animals live on milk alone Therefore they 
make a newborn babe first lick clarified butter or put it to 
the breast, likewise they speak of a newborn calf as one that 
does not eat grass ‘In it everything rests whatsoever breathes 
and what does not’ means that on milk everything rests what¬ 
soever breathes and what does not This is said that by making 
offerings with milk for a year one conquers further death. 
One should not think so For he who knows this conquers 
further death the very day he makes the offering, for he offers 
all his food to the gods ‘Why then do they not decline when 
they are being eaten all the time,’ means venly, the person 
is imperishable, for he produces this food again and again 'He 
who knows this impenshableness' means that the Person is 
imperishable, for he produces this food as his work by his con- 
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tinuous meditation. Should he not do this, his food would he 
exhausted. ‘He eats food with his month.' The praiiha is the 
mouth, he eats it with his mouth.’ He goes to the gods; he lives 
on strength; this is praise. 

S moV« out that desire is possible only when we are ignorant 
of the truth of things. When we realise the truth, there can be no 
desire' brahtna-vidyd-visaye ca sarvaikatvdt kamanupapatteh. 

The eater is the subject which is constant, imperishable: the 
food eaten is the object, it is changing. 

mtkham mouth, pre-eminence, mukhyatvam, prddhar.yam S 
E mate* out that the Supreme Person produces food for the needs 
of creatures paramdlmd praty aham annani pur.ah punak prar.i-kar- 
manusarem janayati. 

3. 'tnny ditnane' humta' Hi, wano vacant pranam, tdny diwane 
‘kuruta’: anyatra wand abhuvam tiddarsam, anyaira wand 
abhuvam nasrattsant’ Hi, manasd hy eva pasyaii, manasd irnoii, 
kdmah samkalpo vicikitsd, sraddhd ’sraddhd, dhrtir adkrtir hrtr 
dhir bhtr 1 ly eiat saniam wana eva. iasmad apt prsthata upasprsio 
manasd vijdnati; yah kai ca sabdo, vdg eva sa; esd hi antam dyaitd, 
esa hi na prd.no ’pano vydntt udanah samdno’na Hy eiat sarvarh 
■prana eva etanmayo vd ayam dimd, vah-mayah, mano-mayak, 
prdna-mayah. 

3 ‘Three he made for himself.’ Mind, speech, breath, these 
he made for himself '(They say) my mind was elsewhere, I did 
not see it, my mind was elsewhere, I did not hear,’ It is with the 
mind, truly, that one sees. It is with the mind that one hears. 
Desire, determination, doubt, faith, lack of faith, steadfastness, 
lack of steadfastness, shame, intellection, fear, all this is truly 
mind Therefore even if one is touched on his back, he discerns 
it with the mind. Whatever sound there is, it is just speech. 
Venly, it serves to determine an end (object), but is not itself 
(determined or revealed). The in-breath, the out-breath, the 
diffused breath, the up-breath, the middle-breath, all that 
breathes is breath only. Verily, the self consists of speech, mind 
and breath 

See Maitrl VT. 30. 

Mere presentation is not enough for perception. Mind must be 
attentive. We often say that we did nofsee it or hear it because we 
were absent-minded It is through the mind that we see and hear. 
samhalpa - determination, determining the nature of a thing presented 
to ns, whether it is white or blue, etc. pralyltpaslhila-visaya - 
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vikalpanam Sukla-niladibhedena £ According to Amara, it is 
a mental act, mdnasam karma 

Prana is the general term for breath, m or out 

Apdna is the downward breath, Vydna is the bond of union of 
the two It is the breath which sustains life when there is neither 
expiration nor inspiration. Samdna is common to both expiration 
and inspiration Udana leads the soul in deep sleep to the central 
Reality or conducts the soul from the body on death 

Speech reveals things but is not revealed by others of the same 
class 

4 trayo lokd eta eva, vdg evdyam lokah, mano’ntanksa lokah, 
prano' salt lokah 

4 These same are the three worlds Speech is this world (the 
earth), Mind is the atmospheric world (the sky), Breath is that 
world (heaven) 

5 trayo vedd eta eva, vag eva rg vedalt, mano yajur vedah, 
prdnah sdma vedah 

5 These same are the three Vedas Speech, verily, is the 
Rg Veda Mind is the Yajur Veda Breath is the Sdma Veda 

6 devdh pitaro manujyd eta eva, vdg eva devah, man ah pitarah, 
prano manttsyah 

6 These same are the gods, manes and men Speech, venly, 
is the gods Mmd is the manes Breath is the men 

7 pita maid prajd eta eva, mana eva pita, van mdtd, prdnah 
praja 

7 These same are father, mother and offspring, Mmd, venly, 
is the father Speech is the mother Breath is the offspring 

8 vijhdtam vijijiidsyam amjMtam eta eva, yat kim ca vijhdtam, 
vdcas tad riipam, vdgg hi vijhdta, vdg enam tad bhiilvdvati 

8 These same are what is known, what is to be known and 
what is unknown Whatever is known is a form of speech, for 
speech is the knower For speech by becoming that (which is 
known) protects him (the knower) 

9 yat him ca vijijhdsyam, manasas tad riipam, mano hi 
vijhdsyam, mana enam tad bhuivavatt 

9 Whatever is to be known is a form of mmd for mmd is 
to be known For mmd by becoming that protects him 

The mind protects him by becoming that which is to be known 
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10 yat kim cdvtjhdtam, prdnasya tad rupcm, prano hy avt- 
pidtah, prana evam tad bhutvdvati 

xo. Whatever is unknown is a form of breath for breath is 
what is unknown For breath by becoming that protects him. 

11 tasyai vdcah prthtvi iariram, jyoti-riipam ayam agmh tad 
ydvaty eva vdk, tavati prthtvi, tdvan ayam agmh 

11. Of this speech, the earth is the body Its light-form is this 
(terrestrial) fire As far as speech extends, so far extends the 
earth, so far (extends) this fire 

12. athaitasya manaso dyauhtariram, jyoti-riipam asav adttyah, 
tad ydvad eva manas, tdvati dyauh, tdvdn asav adttyah tau 
mithunam samaitdm iatah prano ajayata sa tndrah, sa eso’sapa- 
Inah dvitiyo vat sapatnah ndsya sapalno bhavati, ya evam veda. 

12 Now of this mind, heaven is the body and its light-form 
is that sun As far as the mind extends, so far extends the 
heaven, so far (extends) that sun These two (the fire and the 
sun) entered into union and from that was bom breath He is 
Indra (the supreme lord) He is without a rival Venly, a second 
person is a rival He who knows this has no rival 

Indra the supreme lord, parantehiarah £ 

13 athaitasyaprdnasydpah sariram, jyoti-riipam asau candrah, 
tad ydvan eva pranah, tavatya apah, tdvdn asau candrah, ta ete 
sarva eva samah, sarve'nantah sa yo hattan antavata upaste 
antavantam sa lokarh jayati atha yo hattan anantdn upaste, 
anantam sa lokam jayati 

. J 3 Next, of this breath, water is the body. Its light-form 
is mat moon As far as the breath extends so far extends water 
ana so far (extends) that moon These are all alike, all endless. 
Rnf’ W ^° me ^ a ^ es 011 them as finite, wins a finite world. 

Qt he who meditates on them as infinite wins an infinite world. 


SELF IDENTIFIED WITH THE SIXTEENFOLD 
PRAJA-PATI 

s ® e $ a s< wtvatsarahpra]a-patth, soda&a-halah; tasya rdtraya 
^pncadaia-kaUh, dhruvatvasya sodaSt kala sa rdtnbhir eva 
pwyafe, apa ca ksiyate, so’mavdsydm rdtnm etaya sodasya 
l a y,-/ ar . v . am prdnabhrd anupravtiya, tatahprdtar jayate. 
hrknf- r ^ nm prdna-blirtah prdnam na vtcchtndyad apt 
a sas y a , etasyd eva devataya apacttyat 
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14 That Prajd-pati is the year and has sixteen parts His 
nights, indeed, have fifteen parts, the fixed point his sixteenth 
part He is increased and diminished by his nights alone 
Having on the neiv-moon night entered with that sixteenth 
part into everything here that has breath, he is bom thence m 
the (following) morning Therefore on that night let no one 
cut off the breath of any breathing things, not even of a lizard, 
in honour of that divinity 

apacityai m honour of, ptijdrlham S 

15 yo vai sa samvatsaiah prajapatih sodasa-kalah, ay am cva 
sa yo’yam evam-vit purusah tasya vittam eva pahcadasa-kalah, 
dtmaivasya sodaii kala, sa viltenaivd ca puryate apa caksiyalc. 
tad etan nabhyam yad ayam atmd, pradhir vittam tasmdd yady 
apt sarvajydnim jiyate, dtmand cej jivati, piadhmdgkd ity 
evahuh 

15 Verily, the person here who knows this is himself that 
Prajd-pati with the sixteen parts who is the year His wealth is 
the fifteen parts, the sixteenth part is his self In wealth alone 
is one increased and diminished That which is the self is a 
hub, Wealth a felly Therefore even if one loses everything but 
he himself lives, people say that he has lost only his felly (which 
can be restored again) 

Wealth is compared to the spokes of a wheel It is something 
external If one loses wealth he loses only his outer trappings He 
can regain wealth It is the distinction between being and having, 
to use Gabriel Marcel’s words 

The superscription at Delphi, 'Know thyself’ is, according to 
Plutarch, an injunction addressed by God to all who approach him 
Moralia 384 D f In Alcibiades I 130 E f Socrates says that he who 
orders ‘Know thyself’ bids us 'Know the soul,’ and he who knows 
only what is of the body ‘knows the things that are his but not 
himself' 

THE THREE WORLDS AND THE MEANS OF WINNING 

THEM 

16 atha ttayo vdva lokah, manusya-lokah, pttr-lokah deva-loka 
iti so'yam manusya-lokah putrenavoa jayyah, ndnyena kannand 
karmand pitr-lokah, vidyayd deva-lokah, deva-loko vai lokdndm 
sresthali tasmdd mdyam prasamsanh 

16 Now, there are, verily, three worlds, the world of men, 
the world of the fathers, and the world of the gods This world 
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of men is to be obtained through the son alone, not by any other 
work, the world of the fathers by works (rites), the world of the 
gods by knowledge The world of gods is, verity, the best of 
worlds Therefore they praise knowledge 

viiya knowledge, vidya-sabdasya brahma-vtdya-paratvam R. 

FATHER'S BENEDICTION AND TRANSMISSION OF 
CHARGE 

17 athatah sampratitk yadd pratsyan manyate, atka putram 
aha, tvam brahma tvam yajiiah, tvam loka iti. sa putrah praty 
aha, aham brahma, aham yapiah, aham loka iti yad vai ktm 
camifefam, iasya sarvasya brahmety ekata ye vai ke ca yapiah, 
iesdm sarvesdm yaprn tty ekata; ye vai ke ca lokah, iesam sanesam 
loka tty ekata, etavad vd tdatn sarvam, etanma sarvam sann 
ayam tio’bhmajad tit, tasmtit putram anuiistam lokyam ahuh 
iarndd enam anttsdsait, sa yadavoam vtd asmdl lokdt prath. 
atlmbhtr eva pr&naih saha puiram dvisati sa yady anena km 
ad aksnaya krtam bhavati, tasmdd enam sarvasmat putro mxmcati. 
iasmdt putro ndma sa putrenaivdsmiml lake pratiiisihati, 
alhamam ete datvah prana amrta avisanti. 

17 Now therefore the transmission When a man thinks 
that he is about to depart, he says to his son, 'you are Brahman, 
you are the sacrifice and you are the world ’ The son answers, 
T am Brahman, I am the sacrifice, I am the world' Verily, 
whatever has been leamt, all that taken as one is knowledge 
(Brahman) Verily, whatever sacrifices have been made, all 
those, taken as one are the world All this is indeed, this much. 
Being thus the all, let him (the son) preserve me from (the 
ties of) this world, thus, (the father thinks). Therefore they 
call a son who is instructed '■world-procuring’ and therefore they 
him When one who knows this departs from this world 
he enters into his son together with his breaths Whatever 
wrong has been done by him, his son frees him from it all, 
therefore Be is called a son By his son a father stands firm in 
ls wor Bf Then into him enter those divine immortal breaths. 
See K U. II 15 

marf^lL Biansmission. It is so called because the father in this 
Mr baaat, his own duties to his son. putre hi svatma-vydpara- 
imirl < amm karoty anena prakdrena pita S 

irom pur, ‘to 61 / and tra ‘to deliver/ a deliverer who fills the 
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holes left by the father yah pitus chidram puraytivd trdyati £ 
Others derive it from put ‘a hell/ and tra, ‘to save' See Mann IX 

138 

In the R V a son is called rnacyuta, one who removes debts See 
Taittiriya Samhila VI 3 10 5 

18 prtlnvyai camam agues ca dawi vdg avisati, sa vat dawn 
vag, yayd yad yad eva vadati, tad tad bhavati. 

18 From the earth and from the fire the divine speech 
enters him Verily, that is the divine speech by which whatever 
one says comes to be (is fulfilled) 

His speech becomes infallible and irresistible amoghd prahbaddhd 
asya vag bhavatt £. 

19 divas camam aditydc ca datvam mana aviiati, tad vat 
davoam mono yendnandy eva bhavati, atho na socati 

19 From the heaven and the sun the divine mind enters 
him Verily, that is the divine mind by which one becomes only 
joyful and sorrows not 

He sorrows not because he is not connected with the sources of 
gnef iokadi-nimttasamyogat S 

20 adbhyas camam candramasas ca datvah prana avisati sa 
vat daivah prano, yah samcarams casamcarami ca na vyathate, 
atho na nsyati sa evam-vit sarvesam bhutdndm alma bhavatt 
yathaisd devata, evam sah yathaitam dcvatam sarvam bhutany 
avanti, evam haivam-vidam sarvam bhutany avanlt yad « him 
cerndh prajah Socanh, amaivdsdm tad bhavati, punyam evamum 
gacchali na ha vai devdn papam gacchati 

20 From water and the moon the divine breath enters him. 
Verily, that is the divine breath, whether moving or not moving, 
is not perturbed nor injured He who knows this becomes the 
self of all beings As is this divinity ( Hiranya-garbha ), so is he. 
As all beings regard that divinity, so do all beings regard him 
who knows this Whatever sufferings creatures may undergo, 
these remain with them But only merit goes to him No evil 
ever goes to the gods 

Individuals suffer because one causes suffering to another, but m 
the Universal Spirit where all individuals are one, the sufferings of 
the individuals do not affect the whole 
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THE UNFAILING BREATH 

21. athdto vrata-mimdthsa. praja-patir ha karmaiyi sasrje, 
tarn srstant anyo’nyendspardhanta. vadisydmy evdham tit vag 
dadhre, draksydmy aham ih caksuh; sro$ydmy aham ih irotram; 
mm anyant karmdni yathd karma, torn mrtyuh sramo hhutoa 
upayeme, tany dpnot; tdny dptvd mrtyur avdrundha; tasmdt 
sramyaty eva vak, iramyah caksuli, iramyah irotram . athemam 
m ndpnot yo'yam madhyamah pranah. tdm jiidtum dadhnre. 
ayam vai nah irestho yah zamcarami cdsamcarami ca na vyathate, 
atho nansyah, hantasyaiva sarve riipam asameti: ta etasyaiva 
sam riipam abhavan, tasmad eta etainakhydyante prana th. 
tena ha vdva tat kulam dcaksate, yasmm kule bhavati ya evath 
ueifl ya u haivam vttid spardhate, anuiuzyati, amisusya 
haivdntato mnyate, ill adhyatmam. 

2t Now next a consideration of the observances Prajd~pati 
produced the active senses. They, when they were produced, 
quarrelled with one another. Speech resolved ‘I will go on 
peaking' The eye ‘I will go on seeing.' The ear ‘I will go on 
neanng And thus the other organs, each according to its 
mnction Death, having become weariness, laid hold of them, 
al v*I^ ssession them; having taken possession of them, 
aeati. held them back from their work Therefore speech 
ecomes weary (gets tired), the eye becomes weary, the ear 
irtf 8 But death did not take possession of him who 
a _j breath They (the senses) sought to know him 

wW venly, the greatest among us, since (it) 

Jpf m0Vmg or . not movm S> 1S not perturbed, is not injured, 
Thn™f ass ? me bis form’ * of him mdeed they became a form. 
familw°A 3X6 ca b e< ^ a fter him 'breath.' In whatever 
afbA man who knows this they call that family 

shmwic whoever strives with one who knows this 

SS e ra after Slmvellins dies » the end. This,’with 

5«? Mwf' mrfil * tive TOsMp. S. 
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THE UNFAILING AIR 

22 athadhidaivatam jvalisyamy evaham ity agmr dadhre, 
tapsydmy aham ity adityah, bhasydmy aham iti candramdh, 
evam anya devatd yatha-devatam, sa yathaisdm prandndm 
madhyamah pranah, evam etasam devatanam vdyuh mmlocanti 
hy anya. devatdh, na vdyuh saisdnastanntd devoid yad vdyuh 

22 Now with reference to the gods Fire resolved '1 will go 
on burning ’ The sun 'I will go on warming ’ The moon 'I will 
go on shining' So said the other gods each according to his 
divine function As breath holds the central position among the 
vital breaths, so does air among these divinities, for other 
divinities have their decline but not air Air is the divinity that 
never sets (never goes to rest) 

23 athaisa sloko bhavati 

yatas codeti suryah 
astamyatra ca gacchati 
til pranad vd esa udeti, prane’stam eti, 
lam devds caknre dhannam 
sa evadya sa u svah 

ill yad vd ete'murhy adhnyanta tad evdpy adya kurvanti tasmad 
ekam eva vratam caret, prdnyde caiva, apanyac ca, nen md papmd 
mrtyur apnuvad iti, yady u caret samapipayisel teno etasyai 
dcvatayai sdyujyam salokatdm jayalt 

23 On this there is this verse ‘From whom the sun rises 
and m whom it sets, in truth from breath it rises and m breath 
it sets Him the divinities made the law, he only is today and 
he tomorrow also (Whatever the divinities observed then they 
observe till today.)’ Verily, what those (functions) undertook 
of old, even that they accomplish today Therefore let a man 
perform one observance only He should breathe in and breathe 
out wishing, ‘Let not the evil of death get me ’ And when he 
performs it, let him try to complete it Thereby he wins com¬ 
plete union with that divinity and residence in the same world 
with him. 
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Sixth Brahmana 

THREE-FOLD CHARACTER OF THE WORLD 

1 trayam vd idam, ndma rupam karma, tesam ndmndm vag tty 
etai esam uktham, ato hi sarvam namany uttisthanti, etad esam 
sdma, etadd hi sarvair ndmabhih samam, etad esam brahma, 
etadd hi sarvam namdm bibharit. 

1 Venly, this (world) is a tnad of name, shape and work Of 
these as regards names, speech is the source, for from it all 
names arise It is their common feature for it is common to all 
names It is then Brahman, for it sustains all names 

§ distinguishes the world of name, shape, work as non-self from 
Brahman the self ndtmayat saksad aparoksad brahma, 
vak speech, sound in general, sabda-samanyam S. 
sama common samatvdt sdma sdmdnyam § 

2 atha rupdnam caksur ity etad e?am uktham, ato hi sarvam 
riipdny uttisthanti, etad esam sdma, etadd hi sarvai rfipaih 
s mam, etad esam brahma, etadd hi sarvam riipdm bibharti 

2 Now, of shapes eye is the source, for from it all shapes 
anse It is their common feature for it is common to all shapes 
It is their Brahman, for it sustams all shapes. 

3 dna karmandm atmety etad esam uktham, ato hi sarvam 
karnany uttisthanti, etad esam sdma, etadd hi sarvaih karmabhiJt 
saniam, etad esam brahma, etadd hi sarvam karmam bibharti tad 
mi trayam sad ekam ayam atmd, alma ekah sawn etat trayam. 
ad clad amrtam satyena channam, prdno vd amrtam, ndma-rupe 
satyam, tabhyam ayam pranai channah 

3. Now of works, the body is the source for from it all 
vorks arise It is their common feature for it is common to all 
lorks It is then Brahman, for it sustams all works. These three 
ogether are one, this self; the self, though one, is this tnad 
^ j 6 lramorta l veiled by the teal Breath, venly, is the 
veiWi ’ name an( l shape are the real By them this breath is 
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CHAPTER II 
First Brahmana 

PROGRESSIVE DEFINITION OF BRAHMAN 

1. drpta-balakir hdnucdm gargya asa, sa hovaca ajdiasatrum 
kdiyam, brahma te bravdniti , sa hovaca ajdtasatruh, sahasram 
etasydm vdci dadmali janakah, janaka iti vat jana dlidvantiti. 

1. There lived formerly Drpta-balaki of the Gargya dan, who 
was an expositor He said to Ajatasatru of Kasi, 'I will tell 
you about Brahman ’ AjataSatru said, 'I give you a thousand 
(cows) for this proposal ’ People, indeed, rush, saying Janaka, 
Janaka. 

See K U. IV 

In this dialogue Drpta-balaki, though a Brahmana, represents the 
imperfect knowledge of Brahman, while Ajatasatru, though a 
Ksatnya, represents advanced knowledge of Brahman While 
Drpta-balaki worships Brahman as the sun, the moon, etc, as 
limited, Ajatasatru knows Brahman as the self. 
dfptah' proud, garvitah S 

Kail Ka£I is one of the seven sacred places reputed to confer 
final emancipation 

ayodhyd mathura mdyd kdsl kaiici avanhkd 
purl dvaravaii catva saptaiid moksa-dayikdh. 
aniicanak expositor, anuvacana-samarfhah, vakta S Being ex¬ 
ceedingly vam, Gargya accosted Ajatasatru with boastful speech 
In accepting lus kmd proposal Ajatasatru offers a reward of a 
thousand cows 

Janaka was a well-known learned king Ajatasatru feels that he 
has also some of his qualities. 

2. sa hovaca gdrgydh, ya cvasav adityc purufah, clam cvaham 
brahmopdsa tit sa hovaca ajdtasatnth , md maitasmin samva- 
dtflhah ahflhah sarvcfdtn bhuidndm mtirdhd rajch vd aham dam 
updsa tit, saya dam updslc, aii$fhdh sarvcsdm bhiitdndm miirdhd 
raja bhavati. 

2 Gargya said. ‘The person who is yonder in the sun, on 
him, indeed, do I meditate as Brahman ’ Aj'atasatra said, 
'Please do not talk to me about him. I meditate on him as 
all-surpassing, as the head and king of all beings He uho 
meditates on him as such becomes all-surpassing, the head 
and king of all beings' 
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ahsthah' all-surpassing, atitya saroatti bhutdni tislhati. S. 
rdja king, resplendent; diph-gunopetatvdt 5 

The results of meditation correspond to the forms meditated 
upon accor ding to the view, tarn yatha yathopdsate tad eva bhavati. 
Satapatha Brdhmana X. V. 2. 20. 

3. sa hovdca gdrgyaJt;ya evdsau candre purusah, etam evaham 
bralmopasa iti. sa hovdca ajata&atruh, md maitasmin samva- 
disthdh. brhan pdndara-vasdh somo rdjeti vd aham etam updsa iti. 
sa ya etam evam upaste, ahar ahar ha sutah prasuto bhavati, 
nasydnmm ksiyate. 

3. Gargya said - f The person who is yonder in the moon, on 
him, indeed, do I meditate as Brahman.’ Ajataiatru said; 
'Please do not talk to me about him. I meditate on him as the 
great white-robed king Soma. He who meditates on him as such, 
for him soma is poured out (in the principal) and poured forth 
(m the subsidiary sacrifices) every day. His food does not get 
short.' 


Soma is the name for the moon and the juice from the creeper 
which is usedin the sacrifices. yaina-sddhana-bhiita-somardia-iabdita- 
lala-mksa R 

pandara-vasah white-robed The white rays of the moon flood the 
enth R quotes Vyasarya, pdndarair aihsubhir jagac-chadakatvat 
pundara-vdsastvam 


4 sa hovdca gargyah; ya evdsau vidyuti purusah, etam evaham 
brahmopasa iti. sa hovdca ajataiatmh, md maitasmin samva- 
disthah, tejasvih vd aham etam updsa tit. saya etam evam upaste, 
tejasvi ha bhavati, tejasvmi hdsya prajd bhavati. 

4 Gargya said. ‘The person who is yonder in lightning, on 
mm, indeed, do I meditate as Brahman.’ Ajataiatru said: 
Please do not talk to me about him I meditate on him, verily, 
as the radiant He who meditates on him as such becomes 
radiant, and his offspring, too, become radiant.’ 


5 . sa hovdca gargyah, ya evdyam dkdie purusah, etam evaham 
** sa h°vaca ajdtaiatruh, md maitasmin samva- 
,s Pfwwin apravartiti vd aham etam updsa iti, sa ya etam 
dv } rtate^ e ‘ P ra J a y^ paiubhih ndsydsmal bkdt prajo- 


in? said - ‘The person who is here in the ether, on him 

don t 1* mec h ta t e as Brahman.’ Ajataiatru said: 'Please 
or speak to me about him. I meditate on him, verily, as the 
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full and the unmovmg He who meditates on him as such is 
filled with offspring and cattle, and his offspring does not depart 
from this world ’ 

The continuity of his line is preserved in this world 

6 sa hovaca gargyah, ya evdyam vdyau purusah, etam evdham 
hrahmopasa tit sa hovaca ajdtasatruk, md maitasmm samva- 
disthdh, indro vaikunthopardjita seneti vd aham etam updsa iti, 
sa ya etam evam updste, jisnur hdpardjisnur bhavaty anyata- 
stya-jayi. 

6 Gargya said ‘The person who is here in air, on him, 
indeed, do I meditate as Brahman' AjataSatru said 'Please do 
not talk to me about him, I meditate on him, verily, as the 
lord, as the irresistible and as the unvanquished army He who 
meditates on him as such becomes, indeed, victorious, uncon¬ 
querable, and a conqueror of enemies ’ 

7. sa hovaca gargyah, ya evdyam agnau purusah, etam evdham 
hrahmopasa iti sa hovaca ajataiatruh, md maitasmm samva- 
disthah, visasahtr iti vd aham etam ttpdsa iti, sa ya etam evam 
updste visasahtr ha bhavatt, visasahtr hasya prajd bhavatt 

7 Gargya said 'The person who is here m fire, on him, 
indeed, do I meditate as Brahman ’ A]ata£atru said ‘Please do 
not talk to me about him I meditate on him, verily, as the 
forbearing He who meditates on him as such becomes, indeed, 
forbearing and his offspring, too, becomes forbearing ’ 

visasahth forbearing, marsaytia paresam S 

8 sa hovaca gargyah, ya evdyam apsu purusah, etam evdham 
hrahmopasa iti sa hovaca ajdtaSatruh, md maitasmm samva- 
dislhdh, pratirupa iti vd aham etam updsa iti, sa ya etam evam 
updste, pratmlpam haivatnam upagacchatt, ndpratirupam, atho 
pratiriipo’smaj jdyate 

8 Gargya said ‘The person, who is here m water, on him, 
indeed, do I meditate as Brahman ‘ AjataSatru said 'Please do 
not talk to me about him I meditate on him, verily, as the 
likeness He who meditates on him as such, to him comes what 
is like (him), not what is unlike (him), also from him is bom 
what is like (him) ’ 

pratiriipah likeness, reflection, prattbmbah 

9. sa hovaca gargyah, ya evdyam adarie purusah, etam evdham 
brahmopdsa tit sa hovaca ajdtaiatruh, md maitasmm santva- 
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disthdh rocisnur iti vd aham etam upasa 1 ti. sa ya etam evam 
updste rocisnur ha bhavati, rocisnur hdsya prajd bhavati, atho 
yaih sammgacchati, sarvams tan atirocate 

9 Gargya said. The person who is here in a mirror, on 
him, indeed, do I meditate as Brahman.’ Ajatasatru said 'Please 
do not talk to me about him. I meditate on him, verily, as the 
shining one He who meditates on him as such becomes shining 
indeed His offspring, too, becomes shining. He also outshines 
all those with whom he comes in contact.' 


rocisnuh shining, dipti-svabhdvah S 


10. sa hovdca gdrgyah, ya evayam yantam pascdt sabdo'nudch; 
etam evdham brahmopasa til. sa hovaca ajdtasatruh; md maitasmm 
samvadisthah, asur iti vd aham etam upasa iti, sa ya etam evam 
updste, sarvath haivasmiml loka dyur eti, nainam pura kalat 
prone jahati. 

10 Gargya said. 'The sound here which follows one as he 
walks, on that, indeed, do I meditate as Brahman ’ Ajatasatru 
said ‘Please do not talk to me about that I meditate on him, 
venly, as life. He who meditates on him as such attains a full 
term of life m this world Breath does not depart from him 
before (the completion of) his time.’ 

xi sa hovaca gdrgyah, ya evayam dik§u purusah, etam evdham 
brahmopasa iti sa hovaca ajatasatruh, md maitasmm samva- 
difthah, dvitiyo’napaga iti vd aham etam upasa iti, sa ya etam 
evam updste, dvitiyavan ha bhavati, nasmad gaitai chidyate 

11 Gargya said. 'The person who is here in the quarters (of 
heaven) on him, indeed, do I meditate as Brahman ’ Ajatasatru 
said ‘Please do not talk to me about him I meditate on him, 
venly, as the second who never leaves us He who meditates on 
him as such becomes possessed of a second His company is not 
cut off from him/ 


His fnends do not desert him He is never lonely 

I?, sa hovdca gdrgyah, ya evayam chdydmayah purusah, etam 
cvaham brahmopasa iti. sa hovdca ajdtaiatruh, md maitasmin 
samvadisthah, mrtyur iti va aham etam upasa iti, saya etam evam 

mrtyw dg 7 ccZtt aWaSmm ^ ^ mwam $ urd kdldn 

‘ t 1116 person here who consists of shadow 
on him, indeed, do I meditate as Brahman ’ Ajatasatru said: 
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'Please do not talk to me about him. I meditate on him, venly, 
as death He who meditates on him as such attains a full term 
of life m this world Death does not come to him before (the 
completion of) his time 1 

13 sa hovaca gargyah, ya evayam dtmani puru$ah, dam 
evdham brahmopdsa iti sa hovaca ajatasatruh, md maitasmm 
samvadisthdh, dtmanviti va aham etam updsa iti, sa ya dam 
evam updste, dtmanvl ha bhavati aimanvmi hdsya prajd bhavati 
sa ha tusnim dsa gargyah 

13 Gargya said ‘The person here who is m the self, on him, 
indeed, do I meditate as Brahman’ Ajataiatru said ‘Please 
do not talk to me about him I meditate on him, venly, as 
self-possessed He who meditates on him as such he becomes 
self-possessed His offspring becomes self-possessed ’ Gargya 
became silent 

Self-possession is the quality of those who are cultivated dtma- 
vattvam vasyatmakatvam A 

14 sa hovaca ajatasatruh, ddvan nv iti, etavad-dhiti, mitavatd 
vuhtam bhavatiti, sa hovaca gargyah upa tvdydmti 

14 Ajata£atru said 'Is that all?’ 'That is all’ (said Gargya). 
(AjataSatru said) 'With that much only it is not known ’ 
Gargya said, 'Let me come to you as a pupil' 

15 sa hovaca ajatasatruh, pratilomam cat tad yad brahmanah 
k$atnyam upeyat, brahma me vak$yatiti, vy eva tvdjhapayisya- 
miti; tarn pandv ddayottasthau tau ha puru$am suptam ajagma- 
tuh, tarn etair ndmabhir amantrayam cakre, brhan pdndara-vasah 
soma rajann iti sa nottasthau, tarn panvnd pesam bodhayam 
cakdra, sa hottasthau 

15 Ajataiatru said ‘Venly, it is contrary to usual practice 
that a Brahmana should approach a Ksatnya, t h i n k in g that he 
will teach me Brahman However, I shall make you know him 
clearly ’ Taking him by the hand he rose The two together 
came to a person who was asleep They addressed him with these 
names Great, White-robed, Radiant, Soma The man did not 
get up He woke him by rubbing him with his hand He then 
got up 

pratilomam contrary to usual practice, mparltam £ 

16 sa hovaca ajatasatruh, yatrai$a etat supto’bhut, ya e$a 
vijhdnamayah puru$ah, kvai§a taddbhut, kuta dad dgad iti tad 
u ha na mene gargyah. 
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16. Ajataiatru said ‘When this person who consists of in¬ 
telligence fell asleep thus, where was it and whence did it come 
back ’ And this also Gargya did not know. 

The fact that a man recovers his consciousness after deep sleep 
means that it was present even in sleep, though we are not conscious 
of it. In deep sleep the delf perceives nothing whatever and is of the 
nature of inactive consciousness. 


17 sa hovdca ajataiatruh, yqiratsa etat supto’bhut esa vtjnana- 
mayah purusah, tad esam prdndndm mjhdnena vtjmnam dddya 
ya eso'ntar-hrdaya dkdsah tasmin chete, tarn yadd grhnalt atha 
haitat purusah svaptit noma tad grhtta eva prdno hhavati, grhita 
vak, grhitam cak$uh, grhitam srotram, grhitam manah 
17 AjataSatru said ‘When this bemg fell asleep thus, then 
the person who consists of intelligence, having by his intelli¬ 
gence taken to himself the intelligence of these breaths (sense 
organs) rests m the space within the heart When the person 
takes m these (senses), he is said to be asleep. When the breath 
is restrained, speech is restrained, the eye is restrained, the 
ear is restrained, the mind is restrained 


dkdia- space § identifies it with the Supreme Self akaia-iabdem 
Para eva sva atmocyate 

prana breath § means by it nose, prana tit ghrdnendnyam. 

When the organs are restrained, the self rests m its own self: 
tasmad upasamhjiesu vdgddtsu knyd-kdraka-phalatmatubhavdt svat- 
mastha evdtmd bhavattiy avagamyate S kdrandvastha svasariraka 
paramdlmany apita tit svaptit iabddrtho'bhipretah R 


18. sa yatmitaya svapndydcarati, te hdsya lokdh: tad uta wa 
mahdrajo bhavah, uta wa maha-brdhmamh, uta tva uccdvacam 
mgacchali; sa yadd mahdrajo, jdnapaddn grhilva sve janapade 
yatha-kamam panvarteta, evam evaisa etat prdndn erhitva sve 
sanre yatha-kciinani panvartate 

18 ‘When he moves about in dream these are his worlds 
then he becomes as it were a great king, a great Brdhmam as it 
were. He enters, as it were, states, high and low. Even as a 
great Jcmg, taking his people, moves about in his country as he 
pleases, so also here, this one, taking his breaths (senses), moves 
about in his own body as he pleases. } 


19. atha yada susupto bhavati, yadd na kasya cam veda 

nth mdy ° dvd - sa P iail! > sahasrdm hrdaydt puritatam 

hiprahsthante, tdbhih pratyavasrpya puntati £ete, sa yathd 
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kumaro va mahdrajo vd mahd-brdhntano vdhghnim amndasya 
gatvd sayifa, evani cvm$a ctac chctc. 

19 ‘Again, when one falls sound asleep, when he knows 
nothing whatsoever, having come through the seventy-two 
thousand channels called hit a which extend from the heart to 
the pericardium, he rests in the pericardium Verily, as a youth 
or a great king or a great Brahmana might rest when he has 
reached the summit of bliss, so does he then rest,’ 

Round the heart are the veins 72,000 m number These are of 
five colours uniting with the rays of the sun similarly coloured 
The sun and the heart are said to be connected with each other 
In deep sleep the soul glides into the veins and through them it 
becomes one with the heart At death the soul is said to pass out by 
the veins and the rays of the sun which the wise find open to them 
while they are closed to the ignorant See also IV 2 3, IV 3 20 
CU VIII 6 1, MU I 2 11 There is another suggestion that only 
one vein leads to the sun out of 101, the vein m question leading 
to the head This refers to the suture, the brahma-randhra (A U 
I 3 12) through which m the process of creation Brahman is said 
to enter the body as spirit The two versions of 72,000 and 101 are 
mixed up in later accounts 

maha-brdhmanah great Brahmana, anavarata-brahnananda-paro- 
brahma-vii R 

20 sa yathornandbhti tantunoccarct, yathdgneh ksudrd visphit- 
hngd vyuccarantt, evam evdsmdd dtmanah sarve prdndh, sarve 
lokdli, sarve devdh sarvdm bhutdm vyuccarantt tasyopamsat, 
salyasya satyam tli prana vat satyam, ie?dm esa satyam 

20 ‘As a spider moves along the thread, as small sparks 
come forth from the fire, even so from this Self come forth all 
breaths, all worlds, all divinities, all beings Its secret meaning 
is the truth of truth Vital breaths are the truth and their truth 
is It (Self)' 

See Mattri Up VI 32 

salyasya satyam the truth of truth The w orld is not to be repudiated 
as false It is true, but it is true only derivatively It is sustained by 
the Ultimate Truth 


Second Brahmana 

BREATH EMBODIED IN A PERSON 

1 yo ha vat ilium sa-ddhdnant sa-praly-ddhdnam sasthunam 
sa-ddmam veda, sapta ha dvisato bhrdtroyan avanmaddht ayam 
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1 iava stsur y o'yam madhyamah pranah, tasyaidam evddkdnam, 
tdam pratyddhanam, pranah sthund, annath ddma. 

1 Verily, he who knows the new-born babe with his abode, 
his covering, his post and his rope keeps off his seven hostile 
kinsmen Verily, tins babe is breath in the middle. His abode is 
this {body). His covering is this (head). His post is breath. His 
rope is food 

The babe is the subtle body ( hhgatman ) which has entered the 
body in five ways. 

madhyamah in the middle, sarlra-madky-avarti ay am, panca-vrttiryah 
pranah R 

Seven hostile kinsmen are said to be the seven organs, the eyes, 
ears, nostrils and mouth They are said to be hostile, because they 
hinder the perception of the inner self. See Katha. IV. 1'. By these 
man becomes attached to the world 
ddma rope, pasa 

Even as a calf is bound by the rope, the subtle body is supported 
by food, yaiha vatsah pdiena baddho’vatisthate, evam annena pasena 
baddho hi prano’vahsthate. Food binds the subtle to the gross body, 
slhula-iarlra 


2 tam etah saptdksitaya upahsthante. tad yd ima ak$an 
lohmyO" rajayah, tdbhvr enam ruAro’nvdyattah; atha yd aksann 
apas tabhh parjanyah, yd kantnakd, tayd adityah; yat kr§nam, 
tena agnik, yat suklam, tena indrah, adharayavnam vartanyd 
prthivy anvayatta , dyaur uttarayd; ndsyannaih ksiyatc ya evam 


2. The seven imperishable ones stand near him (to serve). 
Thus, there axe these red streaks m the eye and by tbom Rudra 
b united with him. Then there is the water in the eye, by it 
Parjanya (is united with him). There is the pupil of the eye, by 
it Aditya (the sun is united with him) By the black (of the 
eye), fire (is united with him), by the white (of the eye), Indra 
(is united with him), by the lower eyelash earth is united with 
wm, by the upper eyelash the heaven (is united with him) 
■tie who knows this, his food does not diminish 


EH PJ nshal) l® ones are so called because they produce 
mipenshableness by supplying food for the subtle body. 


3 tad esa sloko bhavalv 

arvdg-bilas camasa nrdhva-budhnah, 
iasmin yaio mhitam visva-rfipam: 
tasydsata r$ayah sapta-tire, 
vdg astamt brahmand samviddna iti. 
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'arodg-hilai camasa urdhva-budhnah’ itidam tac chtrah, esa hy 
arvagbtlas camasa urdhva-budhnah tasmtn yaio mhitam vi&va- 
rupam’ tit, prana vaiyaio mhitam visva-riipam, prandn etad aha 
'tasydsata rsayah sapta-tire’ tit, prana vd rsayahpranan dad aha 
'vdg astami brahmana. samviddnd’ tit, vdg astami brahmand 
samvitte 

3 On this there is the following verse ‘There is a bowl 
with its mouth below and bottom up In it is placed the glory 
of manifold forms On its run sit seven seers, and speech as the 
eighth communicates with Brahman ’ What is called 'the 
bowl with its mouth below and bottom up’ is the head, for it is 
the bowl with its mouth below and bottom up ‘In it is placed 
the glory of manifold forms', breaths, venly, are where the 
glory of manifold forms is placed thus he says breaths ‘On 
its rim sit seven seers,’ verily, the breaths are the seers, thus 
he says breaths 'Speech as the eighth communicates with 
Brahman,’ for speech as an eighth communicates with Brahman 

msva-riipam' manifold forms, ndnd-rdpam. S 

4 tmdv eva gotama-bharadvajau, ayam eva gotamah, ayam 
bharadvajah, tmdv eva visvdmitra-jamadagni, ayam eva visvdmi- 
trah, ayam jamadagnih, tmdv eva vasistha-kasyapau, ayam eva 
vasisthah, ayam kaiyapah, vdg evdtnh, vdcd hy annum adyate, 
attir ha vat namaitad yad atnr lit, sarvasyatta bhavati, sarvam 
asyannam bhavati, ya evam veda 

4 These two (ears) here are Gotama and Bharadvaja This 
is Gotama, and this is Bharadvaja These two (eyes) here are 
Visvamitra and Jamadagni This is Visvamitra, this is Jama- 
dagm These two (nostrils) here are Vasistha and Kaiyapa This 
is Vasistha, this is Kasyapa The tongue is Atn, for by the 
tongue food is eaten Venly, eating is the same as the name Atn 
He who knows this becomes the eater of everything everything 
becomes his food. 


Third Brahmana 

THE TWO FORMS OF REALITY 

x dve vdva brahmano riipe, miirtam caivdmurtam ca, martyam 
cdmrtam ca, sthitam ca, yac ca, sac ca ; tyac ca. 

1 Venly, there are two forms of Brahman, the formed and 
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the formless, the mortal and the immortal, the unmoving and 
the moving, the actual (existent) and the true (being). 

See Maitri VI 3 

2. tad etan murtam yad anyad vayoi cantank$dc ca, elan 
martyam, etat sthitam, etat sat, lasyaitasya murtasya, etasya 
martyasya etasya sthttasya, etasya sata esa raso ya esa tapati, 
s ato hy esa rasah 

2. This is the formed Brahman, whatever is different from 
the air and the atmosphere This is mortal This is unmoving, 
this is actual The essence of this formed, this mortal, this 
unmoving, this actual is the yonder sun which gives forth 
warmth, for that is the essence of the actual 

3. athamurtam vayus cantanksam ca, etad amrtam etad yat, 
etat tyat, tasyaitasyamurtasya, etasydmrtasya, etasya yatah 
etasya tasyaisa raso ya esa etasmm mandate purusah, tasya hy 
esa rasa!}, ity adhidaivatam 

3 Now the formless is the air and the atmosphere This is 
immortal, this is the moving and this is the true. The essence 
of this unformed, this immortal, this moving, this true is this 
person who is m the region of the sun for he is the essence (of 
true) This, with reference to the divinities. 


4 athadhyatmam tdam eva murtam yad anyat prandc ca 
ya& cdyam antaratmann dkasah, etan martyam, etat sthitam, etat 
sat, tasyaitasya murtasya, etasya martyasya, etasya sthitasya, 
etasya sata esa raso yac caksuli, sato hy esa rasah. 

4 Now with reference to the self; just this is the formed, 
what is different from the breath and from the space which is 
within the self This is mortal, this is unmoving, this is actual 
(existent) The essence of this formed, this mortal, this un- 
moving, this actual is the eye, for it is the essence of the actual. 


5 athamurtam pranas ca yas cdyam antar-atmanli akdiah; 
etad amrtam, etad yat, etat tyam, tasyaitasyamurtasya, etasya- 
mrtasya, etasya yatah, etasya tyasyaisa raso yo\yam dakstne’ksan 
purusah, tyasya hy esa rasah 

the formless is the breath and the space which is 
self 11115 15 immortal, this is moving, this is the 
irue I be essence of this unformed, immortal, moving, true is 
this person who is in the right eye, for he is the essence of the 


6 - tasya haitasya purttsasya riipamyathd. mdhdrajanam vdsah, 
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yalhd pdndv-dvikam, yalhendragopah, yathdgnyarcth, yathd. 
pundarikam, yathd sakrd-vidyutlam, sakrd-vidyutteva ha va 
asya inr bhavati, ya evam veda athdta ddesah na iti na ill, na hy 
etasmdd iti, na ity anyat param asti, atha ndma-dlteyam salyasya 
satyam iti prana vai satyam, tesdm esa satyam 
6 The form of this person is like a saffron-coloured robe, 
hke white wool, like the Indragopa insect, like a flame of fire, 
like a white lotus, like a sudden flash of lightning He who knows 
it thus attains splendour like a sudden flash of lightning Now 
therefore there is the teaching, not this, not this for there is 
nothing higher than this, that he is not this Now the designa¬ 
tion for him is the truth of truth Venly, the vital breath is 
truth, and He is the truth of that 

See also III 9 26, IV 2 4, IV 4 22, IV 5 13 
like a sudden flash of lightning enlightenment is said to be 
instantaneous Truth flashes suddenly hke lightning 
not this, not this 

Matrceta speaks of the Buddha thus 'Only you yourself can 
know yourself who are beyond measure, beyond number, beyond 
thought, beyond comparison' 

aprameyam asamkhyeyam actntyam anidariamm 
svayam evatmanatmanam tvam eva platum arhast 
151 D R Shackleton Bailey’s ed (1951), pp 148,180 
In the Republic, there is the impersonal form of the good and m 
the Timaeus there is" the self-moving spirit fit to receive the name of 
God This section of the Upanisad suggests that the two cannot he 
left unreconciled but are to be treated as two forms of one Reality 
The Fourth Gospel insists that God 'works’ m the world, but he 
works through the Logos who is himself God though not the God¬ 
head Plotinus though he believes m heaven as the nch intelligible 
or spiritual world m which our individuality is preserved, affiims 
that on certain rare occasions the human soul may transcend even 
the realm of spirit, and enter mto communion with the one, 'beyond 
existence,’ of whom nothing positive can be affirmed While there is 
a realm which consists m the duality of subject and object, which 
is perceived by the intelligence to be coextensive and reciprocally 
necessary, there is an absolute unity from which all dualities proceed, 
which is itself above duality The pseudo-Dionysius called God 
'The absolute No-thing which is above all existence' and declares 
that 'no monad or tnad can express the all-transcending hiddenness 
of the all-transcending superessentially superexistmg superdeity ’ 
Scotus Engena says ‘God because of his excellence may rightly 
be called Nothing ’ Hooker says wisely ‘Dangerous it were for 
the feeble brain of man to wade far mto the doings of the Most 
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High, -whom although to know be life and joy to make mention 
of his name, yet our soundest knowledge is to know that we know 
him not as indeed he is our safest eloquence concerning him is 
our silence’ Many systems of thought distinguish between the 
absolutely transcendent Godhead 'who dwelleth m the light which 
no man can approach unto’ and the Creator God. In this famous 
passage, the Upamsad speaks to us of the Absolute transcendent 
non-empincal Godhead. This is S’s view. 

Ramanuja, however, thinks that since there can be no object 
without qualities, this passage negates only some attributes and not 
all of them For Ramanuja, knowledge is possible only of a determined 
or qualified object He argues that the passage does not mean that 
Brahman has no qualities at all,but only that there are no evil qualities 
in Brahman 


Fourth Brahmavu 

THE CONVERSATION OF YAJNAVALKYA AND 
MAITREYl ON THE ABSOLUTE SELF 

1 maitreyi, iti hovaca yajhavalkyah, ud ydsyan va are ’ham 
asmat sthanad asmi; hanta, te 'myd katydyanydntam karavdmti. 

1 ‘Maitreyi,’ said Yajnavalkya, 'verily, I am about to go forth 
from this state (of householder) Look, let me make a final 
settlement between you and that Katyayani ’ 

See IV 5 

sthanad from the state le the stage in his life Yajnavalkya wishes 
to renounce the stage of the householder, grhastha and enter that of 
the anchorite, vanaprastha 

2. sa hovaca maitreyi, yan nu ma tyarn, bhagoh, sarva prthwi 
vxitena puma syat, katham iendmrta syam iti na, iti hovaca 
yajnavalkyah yathaivopakaranavatam jivitam, tathaiva te jlvitam 
syad amrtatvasya tu nMasti vitteneti. 

2. Then said Maitreyi 'If, mdeed. Venerable Sir, this whole 
earth filled with wealth were mine, would I be immortal through 
that?’ 'No,’ said Yajnavalkya' ‘Like the life of the rich even so 
would your life be Of immortality, however, there is no hope 
through wealth ’ 

3 sa hovaca maitreyi, yendham ndmrtd syam, him aham tena 
kurydm, yad eva bhagavdn veda tad eva me bruhiti. 

3 Then Maitreyi said "What should I do with that by which 

o* 
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I do not become immortal 7 Tell me that, indeed, Venerable 
Sir, of what you know (of the way to immortality)' 

Venerable Sir Bharata says that gods, sages, monks and saints 
are to be called bhagavan 

deeds ca munayai caiva lingmah sadhavas caye 
bhagavann tit tc vdeyah sarvath stn-pum-napwnsakaih 
the way to immortality kcvalam amytatva-sdihanam § 

4 sa hovdea ydpiavalkyah, pnya bata are nah sati prtyam 
bhdsasc, eht, assva, vydkhyasydmi le, vydeaksdnasya lu me 
mdtdhyasasva iti 

4 Then Yajnavalkya said 'Ah, dear, you have been dear 

(even before), and you (now) speak dear words Come, sit down, 
I will explam to you Even as I amexplaining reflect (on what 
I say) * ^ 

pnya dear You are dear because you wish to learn of that truth 
which is nearest my heart 
bata balely anttkampyaha It shows tenderness 
reflect vdkydny arthato ntscayena dhyalum tcchelt S 
Those who reate the Vedas without understanding their meaning 
are compared by Sayana to lifeless pillars which bear the weight of 
the roof 

sthdnur ayam bhdra-hdrahktldbhiid.adhttya vedamnamjdndttyo'rtham 
Cp what Krsna says to Arjuna m the Uttara-gUd 
ya ltd kharas candana-bhdra-vdhi bharasya vettd na tu sattrabhasya 
tathd hi vtprah sruh-sdstra-purnah, yiidnen a hinahpasubhihsamdnah 
Just as a donkey bearing the weight of sandal-wood knows its 
weight but not its fragrance, so also is a Brdhntana who knows the 
texts of the Vedas and scriptures but not their significance 
There is another version of this verse. 
yathd kharas candana-bhdra-vdhi bharasya vettd na tu candanasya, 
tathaiva sdstrdm bahuny adhitya, sdram na jdnan kharavad vahet sah 
It is said that some people are clever only at expounding, while 
others have the ability to practise what they learn The hand carries 
the food to the mouth but only the tongue knows the flavours 
vydkhydtum eva kecit kusatdh, sastram prayoktum alam anye 
upanamayati karo’nnam rasams tu phvaiva. jdndti 

5 sa hovdea na vd are patyuh kdmaya patih pnyo bhavati, 
atmanas tu kdmaya patih pnyo bhavati , na vd arejdyayat kdmdya 
jaya pnya bhavati, atmanas tu kdmaya jdyd pnya bhavati, na 
vd are putrdndm kdmdya putrdh pnya bkavanti, atmanas tu 
kdmdya putrdh pnya bhavanti, na vd are vittasya kdmdya vittam 
pryyam bhavati, atmanas tu kdmdya vittam prtyam bhavati, na 
vd are brahmanah kdmdya brahma pnyam bhavati, atmanas tu 
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kamdya brahma pnyam bhavati, na vd are ksatrasya kamdya 
ksatram pnyam bhavati dtmanas tu kamdya ksairam pnyam 
bhavatt, na vd are lokdndm kamdya lokdh pnyd bhavanti, 
dtmanastu kamdya lokdh pnyd bhavanti; na vd are devandm 
kamdya devdh pnyd bhavanti, dtmanas tu kamdya devah priyd 
bhavanti, na vd are bhutdndm kamdya bhutdni priydni bhavanti, 
dtmanas tu kamdya bhiitdni priydni bhavanti; na vd are sarvasya 
kamdya sarvam pnyam bhavati, dtmanas tu kamdya sarvam 
pnyam bhavati; dtma va are drastavyah srotavyo mantavyo 
nididhydsitavyah • maitreyi dtmano vd are darsanena iravanena 
matyd vijhdnenedam sarvam viditam. 

5 Then he said. 'Verily, not for the sake of the husband is 
the husband dear but a husband is dear for the sake of the* 
Self Venly, not for the sake of the wife is the wife dear but a 
wife is dear for the sake of the Self Venly, not for the sake of 
the sons are the sons dear but the sons are dear for the sake of 
the Self Venly, not for the sake of wealth is wealth dear but 
wealth is dear for the sake of the Self. Venly, not for the sake 
of Brahminhood is brahminhood dear but brahminhood is 
dear for the sake of the Self Venly, not for the sake of ksatnya- 
hood is ksatriyahood dear but ksatriyahood is dear for the 
sake of the Seif Venly, not for the sake of the worlds are the 
worlds dear but the worlds are dear for the sake of the Self 
Verily, not for the sake of the gods are the gods dear but the 
gods are dear for the sake of the Self. Venly, not for the sake 
of the beings are the beings dear but the beings are dear for 
the sake of the Self Venly, not for the sake of all is all dear 
but all is dear for the sake of the Self Venly, O Maitreyi, it is 
the Self that should be seen, heard of, reflected on and medi¬ 
tated upon Verily, by the seeing of, by the hearing of, by the 
thinking of, by the understanding of the Self, all this is known. 

All objects of the world, earthly possessions, romantic delights* 
11 °c^ C °PP or ^ mu ties for the realisation of the Self 
the Self should be seen, heard of, reflected on and meditated upon • 
irotavyah sndi-vakyebhydh, mantavyas copapathbhih 
matod ca satatam dhyeya, ete darsana-hetavah Vvoarana- 
prameya-samgraha 

The Sruti, the text, is the basis for intellectual development, 
It is a means subordinate and necessary to true knowledge; 
forintegralp opposite of thoughtless diffusion It prepares 

Contemplation is not mere philosophic thought It is a Tff gW 
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stage of spiritual consciousness It secures the direct conviction of 
the reality While a teacher can help, personal effort alone can take 
us to the goal of realisation 

The Jama and the Buddhist systems also recognise the three 
stages of religious development The three jewels of the Jamas, 
ralna-traya, arc right belief, right knowledge and right conduct 
Matrceta says in Salapaiicdialka (90) 

agamasyarlha-cintdya bhdvanopasanasya ca 
kala-traya-viblidgo’sh ndnyatra lava tasannl 
Nowhere except in your teaching is there the threefold division of 
time mto hearing the Scriptures, reflection on their meaning and the 
practise of meditation 

■ 6 brahma tam paraddd yo'nyalrdtmano brahma veda ksalram 

lam paraddd yo 'nyatrdtmanah ksalram veda lokds tam parddur 
yo ’nyatrdlmano lokan veda devds lam parddur yo'nyalrdlmano 
devdn veda bhtlfdm lam parddur yo'nyalrdtmano bhuldnt veda 
sarvam tam paraddd yo' nyatrdlmano sarvam veda tdam brahma, 
idarn ksalram, ime lokdh, me devdlt, imam bhiitdm, tdam sarvam, 
yad ayani alma 

6. The Brahmana ignores one who knows him as different 
from the Self The Ksatnya ignores one who knows him as 
d if ferent from the Self The worlds ignore one who knows them 
as different from the Self The gods ignore one who knows 
them as different from the Self The beings ignore one who 
knows them as different from the Self All ignores one who 
knows it as different from the Self This Brahmana, this 
Ksatriya, these worlds, these gods, these beings and this all are 
this Self 

The various particular notes are not heard apart from the whole, 
but they are heard in the total sound 

7 sa yathd dundubher hanyamdnasya na bdhydn iabdan 
iaknuyad grahandya, dundubhes Ut grahanena dundubhy-aghd- 
iasya vd sabdo grhiiah 

7 ‘As when a drum is beaten, one is not able to grasp the 
external sounds, but by grasping the drum or the beater of the 
drum the sound is grasped 

aghatasya vd or the beater of the drum iaddhanlr-purusasya 
mrodhena vd R 

8. sa yathd sankhasya dhmdyamdnasya na bdhydn iabddn 
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iahnuyad grahandya, iankhasya tu grahaenan sankha-dfanasya 
va iabio grhiiah 

8 ‘As when a conch is blown, one is not able to .grasp its 
external sounds, but by grasping the conch or the blower of the 
conch the sound is grasped. 

9 sa yathd vindyai vddyamdnayai na bdhyan sabddn saknuyad 
grahandya, vindyai tu grahanena mna-vadasya va iabdo grhiiah. 

9 'As when a vina (lute) is played, one is not able to grasp 
its external sounds, but by grasping the vina or the player of 
the vina the sound is grasped. 

10 sa yathardra-edhdgner abhyahitat prthag dhumd vinis- 
caranti, evam vd are’sya mahato bhiitasya mhsvasitam, etad yad 
rgvedo yajurvedah samavedo'tharodngtrasa thhasah puranam 
mdyd upamsadah slokdh siitrany anuvydkhyandm vydkhyandni: 
asyaivaitam sarvdm nihsvasitani. 

10 'As from a lighted fire laid with damp fuel, various (douds 
of) smoke issue forth, even so, my dear, the Rg Veda, the 
Yajur Veda, the Santa Veda, Atharvdngirasa, history, ancient 
lore, sciences, Upani§ads, verses, aphorisms, explanations and 
commentaries From this, indeed, are all these breathed forth. 

See Maitri VI 32 

All knowledge and all wisdom are the breath of the eternal Brahman. 
nahad bhiitatn the great reality. It is great because it is greater than 
everything else and is the source of aS else. 
breathing: As a man breathes without effort, so all these come out 
of the Supreme without effort: yathd aprayainenaiva purusa-ni&vdso 
bhavati § 

anuvyakhyanani explanations, bhasya-vyakhyanani 
vyakhyananr commentaries, bhasya-rupqni. 

11 sa yathd sarvdsdm apdm samudra ekayanam, evam 
sarvesdm spariandm ivag ekayanam, evam saroesam gandhandm 
nasike ekayanam, evam sarvesdm rasdndm jihva ekayanam, evam 
sarvesdm rupdndth caksur ekayanam, evam sarvesdm sabddndm 
srotram ekayanam, evam saroesam samkalpdndm mana ekayanam, 

sarvasdth mdydndm hrdayam ekayanam, evam sarvesdm 
karmandm hastav ekayanam, evam saroesam dnanddnam 
vpastha ekayanam, evam sarvesdm visargdndm pdyur ekayanam, 
evam saroesdth adhvandm padav ekayanam, evam sarvesdm 
veddnam vdg ekayanam 

*1, ^ ocean * s *k e one g oa l (uniting place) of all waters, 
88 s kin is the one goal of all kinds of touch, as the nostrils 
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are the one goal of all smells, as the tongue is the one goal of 
all tastes, as the eye is the one goal of all forms, as the ear is 
the one goal of all sounds, as the mind is the one goal of all 
determinations, as the heart is the one goal of all forms of 
knowledge, as the hands are the one goal of all acts, as the 
organ of generation is the one goal of all lands of enjoyment, 
as the excretory organ is the one goal of all evacuations, as 
the feet are the one goal of all movements, as speech is the 
one goal of all Vedas 

12. sa yatha samdhava-khilya udake prasla udakam evanuvi- 
liyeta, na hdsya ndgi ahaiidyeva syat, yato yatas tv adadtia 
lavanam eva, evam va ara idain mahad bhiitam ananiam aparam 
vijiiana-ghana eva; etebhyo bhiitebhyah samntthaya, tdny evdnu- 
vmasyati, na pretya samjhasti, til are bravhni, th hovaca 
yajnavalkyah 

12 'As a lump of salt thrown in water becomes dissolved in 
water and there would not be any of it to seize forth as it 
were, but wherever one may take it is salty indeed, so, verily, 
this great being, infinite, limitless, consists of nothing but 
knowledge Arising from out of these elements one vanishes 
away into them When he has departed there is no more know¬ 
ledge This is what I say, my dear’ • so said Yajnavalkya 

sawdhava salt, sindhor vikdrah satndhavah, stndhu sabdenodakam 
abhidhlyate, syandanat sindhitr udakam 5 . 
samjiia’ detailed knowledge, visesa-sampld § 

13 sa hovaca maitreyi, atraiva via bhagavdn amumnhat, na 
pretya sampidstih sa hovaca, na va are’ham vioham bravlnn, 
alam va. ara idam vijhdnaya. 

13 Then said Maitreyi' ‘In this, indeed, you have bewil¬ 
dered me. Venerable Sir, by saying that, “when he has departed 
there is no more knowledgeThen Yajnavalkya said ‘Cer¬ 
tainly I am not saying anything bewildering This is enough for 
knowledge (or understanding) ’ 

The confusion is due to the seeming contradiction that the Self 
is pure intelligence, and, again, when one has departed there is no 
more knowledge The same fire cannot be both hot and cold S points 
out that Brahman, the pure intelligence, remains unchanged, that it 
does not pass out with the destruction of the elements, but the 
individual existence due to avidya is overcome, katham vijiiana-ghana 
eva, katham va na pretya samjhdstih, na 'Ivy usnas sitas cagntr evaiko 
bhavali . . sa alma sarvasya jagatah paramdrthato bhuta-nasan na 

vinasi, vtnasi tv avidya-kfta-khilyabMvah S 
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The goal seems to be like the state of dreamless sleep a state of 
utter annihilation Maitreyl protests against such a bewildering 
prospect. 

14, yatra hi dvaitam voa bhavati, tad itara itaram pghrati, tad 
t tarn itaram paiyati, tad itara itaram imoti, tad itara itaram 
abhvadatt, tad itara itaram manute, tad itara itaram vijanati 
yalra tv asya sarvam atmaivabhut, tat kena ham jighret, tat kena 
kam pasyet, tat kena ham irnuyat, tat kena kam abhivadet, tat 
kena ham manvita, tat kena kam vijdniyat ? yenedam sarvam 
vijanati , tarn kena vijdniyat, vijndtaram are kena vijantyad iti. 

14 'For where there is duality as it were, there one smells 
another, there one sees another, there one hears another, there 
one speaks to another, there one thinks of another, there one 
understands another. Where, verily, everything has become the 
Self, then by what and whom should one smell, then by what 
and whom should one see, then by what and whom should 
one hear, then by what and to whom should one speak, then 
by what and on whom should one think, then by what and 
whom should one understand 5 By what should one know that 
by which all this is known 5 By what, my dear, should one know 
the knower?’ 

SeeCU VII 24 1 The reference here is to the Absolute Brahman. 

Whatever is known is an object As the Self is the subject, it cannot 
he known. 

This section indicates that the later subjection of women and 
their exclusion from Vedic studies do not have the support of the 
Upanisads 


Fifth Brahmana 

THE COSMIC AND THE INDIVIDUAL 

1 prthivi saroesam bhutdndm madhu, asyai prthivyai 
sarvam bhutdm madhu; yai cayam asyam prthivyam tejomayo ' 
wnamayah purnsah, yas cayam adhy&tmam i&riras tejomayo' 
mpmayah purusah, ayam eva sa yo’yam dtma, idam amrtam, 
brahma, 1 dam sarvam. 

* 6ar *k * s ^^- e ) honey for all creatures, and all creatures 
,. '.5) honey for this earth. This shining, immortal person 
. 0 this earth and Svith reference to oneself, this shining, 
ortal person who is m the body, he, indeed, is just this self. 
ls nmnortal, this is Brahman, this is all. 
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The earth and all living bemgs are mutually dependent, even as 
bees and honey are The bees make the honey and the honey supports 
the bees parasparam upakdryopakdraka-bhdve phalitam aha A 

Brahman is the self m each, m the earth and m the individual 

2 imd dpah sarvesam bhutanam madhu, dsam apdm sarvdm 
bhutam madhu, yas cdyam asv apsu tejomayo’mrtamayah 
purusah, yas cdyam adhyatmam raitasas tejomayo’ mrtamayah 
purusah, ayam eva sa yo’ yam atma, idam amrtam, idam brahma, 
tdam sarvam 

2 This water is (like) honey for all bemgs, and all bemgs are 
(like) honey for this water This shining, immortal person who is 
m this water and with reference to oneself, this shining, immortal 
person existing as the seed (in the body), he is, indeed, just this 
self, this is immortal, this is Brahman, this is all 

In the body it exists, specially in the seed adhyatmam retasy 
apdm viiesaio ‘vasihdnam £ retaso jala-vikaratvdt R 

3 ayam agmh, sarvesam bhutanam madhu, asyagneh sarvdm 
bhutam madhu, yas cdyam asmmn agnau tejomayo ‘mrtamayah 
purusah, yas cdyam adhyatmam van-mayas tejomayo 'mrtamayah 
purusah, ayam eva say o’ yam atma, idam amrtam, idam brahma, 
idam sarvam. 

3 This fire is (like) honey to all bemgs, and all beings are 
(like) honey for this fire This shining, immortal person who is 
m this fire and with reference to oneself, this shining, im¬ 
mortal person who is made of speech, he is just this self, this is 
immortal, this is Brahman, this is all 

4 ayam vdyuh sarvesam bhutanam madhu, asya vdyoh sarvdm 
bhutam madhu, yas cdyam asmin vdyau tejomayo ‘mrtamayah 
purusah, yas cdyam adhyatmam pranas tejomayo ‘mrtamayah 
purusah, ayam eva sa yo’yam atma, idam amrtam, tdam brahma, 
idam sarvam. 

4 This air is (like) honey to all bemgs, and all bemgs are 
(like) honey for this air. This shining, immortal person who is 
m this air and with reference to oneself this shining, immortal 
person who is breath (m the body), he is just this Self, this is 
immortal, this is Brahman, this is all 

Seel 5 11 

5 ayam ddityah sarvesam bhutanam madhu, asyadityasya 
sarvam bhutam madhu, yas cdyam asmmn dditye tejomayo ’ 
mrtamayah purusah, yas cdyam adhyatmam caksu$as tejomayo’ 
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mrtamayah purusah, ayam eva sa yo’ yam alma, idam amrtam, 
idam brahma, tdam sarvam. 

5. This sun is (like) honey for all beings and all beings, are 
(like) honey for this sun This shining, immortal person who is in 
this sun and with reference to oneself, this shining, immortal 
person who is m the eye, he is just this Self, this is immortal, 
this is Brahman, this is all. 


6. vma disah sarvesdm bhutanam madhu; dsdm diiath sarvani 
bkutam madhu; yai cayam asu dtksu tejomayo ’mrtamayah 
purusah, yai cayam adhyatmam irotrah prdtiirutkas tejomayo’ 
mrtamayah purusah, ayam eva sa yo' yam atma, idam amrtam, 
tdam brahma, idam sarvam. 

6. These quarters are (like) honey to all beings, and all 
beings are (like) honey for these quarters This shining, immortal 
person who is in these quarters and with reference to oneself, 
this shining, immortal person who is in the ear and the time of 
hearing, he is just this Self, this is immortal, this is Brahman, 
this is all, 

time of hearing. iabda-prati-iravana-veldyam sannthilo bhavatiti 
prShirutkah S. 


7 ayam candrah sarvesdm bhutanam madhu, asya candrasya 
sarvam bhutam madhu; yai cayam asmiihs candre tejomayo’ 
mrtamayah purusah, yai cayam adhyatmam manasas tejomayo' 
mrtamayah purusah, ayam eva sa yo’ yam atma, idam amrtam, 
idam brahma, tdam sarvam 

n t \^? US moon 1S hke (honey) to all beings, and all beings are 
s iT ey * or ^ 1S moon - This shining, immortal person who 
m irf 1110011 an< i with reference to one self, this shining, 
immortal person who is in the mind, he is just this Self, this is 
mortal, this is Brahman, this is all. 


Q 

san w vidyut sarvesdm bhutanam madhu, asyai vidyutah 
ohfttdm madhu, yai cayam asydm vidyuti tejomayo' 
mrta^i ^ uru?a ^> cayam adhyatmam taijasas tejomayo’ 
. j ® furu$ah, ayam eva sa yt> yam atma, tdam amrtam, 
brahma, idam sarvam 

are fl u \ ^timig is (like) honey to all beings, and all beings 
nersnn v. hone y * or lightning. This shining, immortal 
this shi ° m th 15 lightning and with reference to this self. 
Self n. lnunor tal person who is m the light, he is just this 
’ B unm °rtal, this is Brahman, this is all. 
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9 ayam stanayitnuh sarvesdm bhutdndm madhu, asya 
stanayitnoh sarvdm bhutdm madhu, yai cdyam asmm stanayitnau 
tejomayo ‘mrtamayah purusah, yai cdyam adhyatmam iabdah 
samaras tejomayo‘ mrtamayah purusah, ayam eva sayo'yam atmd, 
idam amrtarn, idam brahma, idam sarvam 

9 This cloud is (like) honey to all beings, and all beings are 
(like) honey for this cloud This shining, immortal person who 
is m this cloud and with reference to one self, this shining, 
immortal person who is m the sound and m tone, he is just this 
Self, this is immortal, this is Brahman, this is all 

stanayitnu cloud, parjanya or thunder megha-garjanam R 

sound iabd'e bhavah iabddh 5 

tone scare msesato bhavatiti sauvarah S. 

10 ayam dkaiah sarvesdm bhutdndm madhu; asyakaiasya 
sarvam bhutdm madhu, yas cdyam asmmn dkaie tejomayo' 
mrtamayah, purusah, yai cdyam adhyatmam hrdyakdiah tejo¬ 
mayo' mrtamayah purusah, ayam eva sa yo'yam atmd, idam 
amrtarn, idam brahma, idam sarvam 

10 This space is (like) honey for all bemgs and all beings are 
(like) honey for this space This shining, immortal person who 
is m this space and with reference to one self, this shining, 
immortal person who is in the space m the heart, he is just this 
Self, this is immortal, this is Brahman, this is all. 

XI. ayam dharmah sarvesdm bhutdndm madhu, asya dhar- 
masya sarvam bhutdm madhu, yai cdyam asmm dharrne tejo¬ 
mayo 'mrtamayah purusah, yai cdyam adhyatmam dharmas 
tejomayo ‘mrtamayah purusah, ayam eva sa yo’yam atmd, idam 
amrtarn, idam brahma, idam sarvam 

11 This law is (like) honey for all bemgs and all bemgs are 
(like) honey for this law This shining, immortal person who is 
in this law and with reference to one self, this shining, immortal 
person who exists as lawabidmgness, he is just this Self, this is 
immortal, this is Brahman, this is all 

this law though law is not directly perceived, it is described by 
the word 'this/ as though it were directly perceived, because the 
effects produced by it are directly perceived ayam ity apratyakso'pi 
dharmah kdryena tat-prayuktena pratyaksena, vyapadiiyate, ayam 
dharma iti pratydksavat S The self and dharma or righteousness 
are regarded as equivalent Cp ‘Live you ( mharatha ) having self as 
hght and refuge and none other, having dharma as light and refuge 
and none other ’ Dlgha Nikaya II 100 The end of the way is to 
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become what we are, to become Brahman ox the Buddha The 
arhats are said to become one with Brahman, brahma-blMa 

12. idaih satyam sarvesam bhutanam madhu; asya satyasya 
sarvdni bhutdm madhu; yas cdyam asmin satye tejomayo, 
mrtamayah purusah, yas cdyam adhyatmam sdtyas tejomayo 
mriamayah purusah , ay am eva sa yo’ya?ti atrud, idam amrtawi, 
idam brahma, idam sarvam 

12. This truth is (like) honey for all beings, and all beings 
are (like) honey for this truth. This shining, immortal person 
who ism this truth and with reference to oneself, this shining, 
immortal person who exists as truthfulness, he is just this 
Self, this is immortal, this is Brahman, this is all. 

13 idam manusam sarvesam bhutanam madhu; asya manu- 
sasya sarvdm bhutdm madhu, yas cdyam asmtn manure tejomayo, 
mrtamayah purusah, yai cdyam adhyatmam, manukas tejomayo 
mrtamayah purusah, ayam eva sa yo'yam dtmd, idam amrtam, 
idam brahma, idam sarvam. 

13 This mankind i* (like) honey for all beings, and all beings 
are like honey for this mankind This shining, immortal person 
who is in this mankind and with reference to oneself, this 
shining, immortal person who exists as a human being, he is 
just this self, this is immortal, this is Brahman, this is all 

14 ayam dtmd sarvesam bhutanam madhu; asyatmanah sarvdni 
bhutdm madhu, yas cdyam asmmn atmani tejomayo’ mrtamayah 
purusah, yas cdyam dtmd tejomayo’ mrtamayah purusah, ayam 
eva sa yo' yam dtmd, idam amrtam, idam brahma, idam sarvam. 

14 This self is (like) honey for all beings and all beings are 
(like) honey for this self This shining, immortal person who 
is in this self and the shining, immortal person who is in this 
(individual) self, he is just Ibis Self, this is immortal, this is 
Brahman, this is all. 

The cosmic self and the individual self are referred to. 

15 sa vd ayam dtmd sarvesam bhutanam adhipatih; sarvesam 
bhutanam raja; tad yathd ratha-ndbhau ca ratha-nemau cardh 
same samaipitah, evam evdsmmn atmani sarvdni bhutdm same 
dcvdh same lokdh same prdndh sarva eta atmanah samarpitah. 

15. This self, venly, is the lord of all beings, the king of all 
beings As all the spokes are held together in the hub and felly of 
a wheel, just so, in this self, all bemgs, all gods, all worlds, all 
breathing creatures, all these selves are held together. 
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MADHU-VIDYA THE HONEY DOCTRINE 

16 tddm vat tan madhu dadhyann atharoano ’svibhyam 
ttvdca tad etad rsth pasyann avocat * 

tad vdm nard sanaye damsa ugram 
avis krnomi, tanyatur na vrstim 
dadhyan ha yan madhv atharoano vdm 
asvasya strsna pra yad im uvaca th 

16 This, venly, is the honey which Dadhyan, versed m the 
Atharva Veda, declared unto the two A£vms Seeing this the seer 
said ‘O Asvins in human form, I make known that terrible 
deed of yours which you did out of greed, even as thunder 
(makes known) the coming ram, even the honey which Dadhyan, 
versed m the Atharva Veda, declared to you through the head of 
a horse' 

See RV I 116 12 Satapalha Brahmana XIV I 1 and 4 
The two Aivms desired instruction from Dadhyan, but he was 
unwilling to impart it as Indra had threatened Dadhyan that he 
would cut off his head, if he taught this madhu-vidyd, honey doctrine 
to any one else So the ASvins took off Dadhyan’s head and sub¬ 
stituted for it a horse’s head Dadhyan declared the honey doctrine 
Indra earned out his threat, and the A£vms restored to Dadhyan his 
own head This story illustrates the extreme difficulty which even 
the gods had to secure the knowledge ongmally possessed by Indra 
ASvins in human form, narakarau asmnau S 
sanaye out of greed, labhaya Idbha-lubdho hi ioke'pi kruram karma- 
carati S 

17 idam vai tan madhu dadhyann atharoano ’svibhyam 

uvaca 

tad etad rsth pasyann avocat 
atharvandydsvina dadhice 
asvyam sirah praty airayatam 
sa vdm madhu pra vocad rtdyan, 
tvastram yad dasrav apt kaksyam vdm iti 

17 This, venly, is the honey which Dadhyan, versed in the 
Atharva Veda, declared unto the two Asvins Seeing this, the 
seer said, ‘0 A£vms, you set a horse’s head on Dadhyan, versed 
in the Atharva Veda, ye temble ones to keep his promise he 
declared to you the honey of Tvastn which is your secret' 

See R V I 117 22 

Keeping one’s solemn promise is more important than the life 
itself, jivitdd apt hi satya-dharma-panpaland gurutareh S 
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kaksyam secret, gopyam, rahasyam paramatma-sambandki yai 
vtjndnam £ 

Ivastram of Tvastr, the sun - tvasta adityah tasya sambandki S 

The head oiyajna or sacrifice became the sun; to restore the head 
the nte called pravargya was started, yajnai siras clnnnam tvasfa- 
bhavat, tat prattsandhdndrtham pravargyam karma £ 

18 idam vat tan madhu dadhyann atharvayo 'svibhydm ttvdca, 
tad etad rsih paiyann avocat’ 

purai cakre dmpadah, purai cakre catuspadah 
purah sa paksi bhutva purah purusa aviiat th. 

sa vd ayam purusah sarvdsu pursu punsayak, namena kim 
ca ndndvrtam, namena kim ca nasamortam. 

18 This, venly, is the honey which Dadhyan, versed in the 
Atharua Veda , declared unto the two Aivins. Seeing this the 
seer said 'He made bodies with two feet and bodies with 
four feet Having first become a bird, he the person entered the 
bodies' This, verily, is the person dwelling in all bodies There is 
nothing that is not covered by him, nothing that is not per¬ 
vaded by him 


purah bodies, purant, iarirdrti £ 
paksi- bird, subtle body, hhga-sariram 
Cp pura-sanyfie ianresmtn sayandt puruso harih, quoted by R. 
There is nothing which is not filled by the Supreme, inside or 
outside 

sa eva ndma-rUpatmandntar-bahir-bhdvena karya-karana-rui>ena 
vyavasthttah £ r 


Cp This city [pur) is these worlds, the person [purusa) is the 
spint (yo yam pavate, vSyu), who because he inhabits (sefe) this citv 
is called the citizen [pum sa)' Satapatha Brahmana XIII. 6. 2.1. 
^,„ i> a “ so Atkarva. VedaX 2 30, where 'he who knoweth Brahma’s 
th Jww u p «son [purusa) is so called, him neither sight nor 


madhu faMy*™ dtharvano’ ivibhydm uvdca, 
Ma Mad rsih paiyann avocat' 



rwjtam -yrancausanaya; 
tndro maydbhih puru-rupa iyate. 
yukta hy asya harayah iatd data ih 
ayam vat harayah ayam vai data ca sahasrdni, ba) 
ca (ad etad brahmapiirvam, amparam, anantai 
ayam alma brahma sarvanubhuh, tty anuidsanam. 


cdnantani 

abdhyam 
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19 This, venly, is the honey which Dadhyan, versed m the 
Atharva Veda, declared unto the two Asvms Seeing this the 
seer said 'He transformed himself m accordance with each 
form This form of him was meant for making him known 
Indra(the Lord) goes about m many forms by his vtdyas (magical 
powers), for to him are yoked steeds, hundreds and ten He, 
verily, is the steeds He, verily, is tens and thousands, many 
and countless This Brahman is without an earlier and without 
a later, without an inside, without an outside This Brahman is 
the self, the all-pcrcemng This is the teaching ’ 

See R V. VI 47 18 

pralicaksandya lor making him known Creation is for the mani¬ 
festation of the glory of god 
tndrah‘ lord, paramesvarah 

tndydbhih prapidbhih £ By his wisdom he manifests himself 
san.kalpa-riipa-jndnath R The Lord reveals himself through many 
forms by his maya, to reveal his thoughts Indra assumes one form 
after another, makes round himself wonderful appearances. Sayana 
says, yad rfipnm hdmayatc tad rupdtmako bhavatt nand-vidlidm 
Sarirdnt mrmimite 

harayah steeds, sense-organs, tndnySm 


Sixth Brdhmana 

THE LINE OF TEACHERS AND PUPILS 

1 alia vaiitiah pauhmdsyo gaupavanah, pautmd$yat, pautt- 
mufyo gaupavandt, gaupavanah kauiikdt, kauhkah kaundtnydl, 
haundir.yah idndtlydt, idndilyah kauiikac ca gautamdc ca, 
gautnirah — 

1 Now the line of tradition (of teachers). Pautimusya 
(received the teaching) from Gaupavana, Gaupavana from 
{another; Pautimasja (This) Pautimusya from (another) 
Ganjm.ina (This) Gaupaiana from Kauiiha, KauSika from 
Kaundinja, Kntmdmja from Sundiha, Sunddya from KaiKika 
and Gautama Gautama — 

2 dryn uyuvefyak sdndilydc ca dnabhunldtdc ca, 

dr ibhivhUa drabhivsldidl, dnabhimldla unabkimldtdt, dnabhim- 
Id 1 ' fa"! wul, fauian at. s/ntava-pracbiayogyubhydm, saitavx- 
* f.K v, 'i.ru pdrdiaryiil, pdruiaryo bkdradvdjdl, bhuradvdjo 
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bharadvdjdc ca gautamdc ca, gautamo bharadvdjdt, bharadvdjah 
pdrdsaryat, pardsaryo baijavdpdyanat, baijavdpdyanah, kauii- 
kdyaneh, kauhkayamfy. 

2. From Agmveiya. Agniveiya from Sandilya and Anabhi¬ 
mlata, Anabhimlata from (another) Anabhimlata. Anabhimlata 
from (still another) Anabhimlata (This) Anabhimlata from 
Gautama Gautama from Saitava and Pracinayogya, Saitava 
and Pracinayogya from Paraiarya, Paraiarya from Bharadvaja. 
Bharadvaja from Bharadvaja and Gautama, Gautama from 
(another) Bharadvaja, Bharadvaja from Paraiarya, Paraiarya 
from Baijavapayana, Baijavapayana from Kauiikayam, Kausi- 
kayam.— 


3. ghrtakmsikdt, ghrtakau&ikah pdrdiarydyanat, pdrdsaryd- 
yanah pdrasarydt, pardsaryo jdtukarnydt, jdtukarnya asura- 
yaijdc cayaskac ca, asurdyanas traivaneh, traivanir aupajandha- 
nel}, aupajandhanir dsureh, asunr bharadvdjdt, bharadvaja 
titreydt, atreyo mdnteh, mantir gautamat, gautamo gautamdt, 
gautamo vatsydt, vdtsyah sandilyat, idndilyah kaiioryat kapyat, 
msoryah kapyah kumdrahdntat, kumarahanto gdlavat, gdlavo 
mdarbhi-kaundwydt, vidarbht-kaundmyo vatsanapato babhravdt, 
vatsanapad babhravahpathah saubhardt, panthah saubharo ‘ydsydd 
angmsal, aydsya dngirasa abhutes tvasirat, abhutis tvastro 
mvampat tvdstrdt, viivarupas tvastro 'svibhydm, asvmau dadhica 
WMrvandt, dadhyann dtharvario ’tharvano davoat, atharvd daivo 
mrtyoh pradhvamsanat, mrtyuh pradhvamsanah pradhvam- 
anat, pradhvamsana ekarseh, ekarsvr vipracitteh, vipracittir 
vyastth sanaroh, sandruh sanatandt, sandtanah sanagat, 

JO!*. $ aramBS fhinah, paramesthi brahmanah, brahma svaya- 
Wm, brahnane namah 

^brtakauiika, Ghrtakausika from Paxasaryayana, 
•r-,., ar y a y ana from Paraiarya, Paraiarya from Jatukarnya. 

fr° m Asurayana and Yaska. Asurayana from 
Asun^S “ aivan * from Aupajandham Aupajandhani from 
Atreva f n ^ ron:i Bh ara( ivaja. Bharadvaja from Atreya. 



from Kumaraharita Kumarahanta from 
from v» Wa _f rom Vidarbhikaundinya. Vidarbhikaundinya 
PatbaVi c tSa frP a _ Babhrava Vatsanapat Babhrava from 
Avasva t au bharat. Pathi Saubhara from Ayasya Angirasa, 
J girasa from Abhuti Tvastra, Abhuti Tva§fra from 



2io The Principal Upantsads II 6 3 

Visvarupa Tvastra Vigvarupa Tvastra from the two Asvms 
The two A&vms from Dadhyanc Atharvana Dadhyanc Athar- 
ana from Atharvan Daiva Atharvan Daiva from Mrtyu Pra- 
dhvamsana Mrtyu Pradhvamsana from Pradhvamsana 
Pradhvamsana from Ekarsi Ekarsi from Vipracitti Vipracitti 
from Vyasti Vyasti from Sanaru Sanaru from Sanatana, 
Sanatana from Sanaga Sanaga from Paramesthm Para- 
me^thin from Brahma. Brahma is self-bom Salutation to 
Brahma. 

Paramesthm is Viraj Brahma is Htranya-garbha 
The tradition of the Veda is traced to the Supreme It is expressed 
or formulated by individuals but they are not its authors The 
tradition belongs to the supra-individual order and is said to be 
apattruseya or non-personal It is timeless though its apprehension 
is possible at any time 
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CHAPTER III 
First Brdhmaiya 


SACRIFICIAL WORSHIP AND ITS REWARDS 


i, janako ha vaideho bahu-daksinena yajneneje. tatra ha kuru- 
paiicdldnam brdhmand abhisameld babhiivuh tasya ha janakasya 
vaidehasya vijijhdsa babhuva kah svid esdm brahtnananam 
anucdnatama iti. sa ha gavdm sahasram avarurodha: daia daia 
paid ekaikasyah irngayor abaddha babhiivuh. 

i Janaka (King) of Videha performed a sacrifice at which 
many presents (were offered to the priests) Brahmanas of the 
Kurus and the Pahcalas were gathered together there. In this 
Janaka of Videha arose a desire to know which of these 
Brahmanas was the most learned in scripture. He enclosed (in a 
pen) a thousand cows. To the horns (of each cow) were fastened 
ten corns (of gold). 


Though this states the same doctrine as the previous madhumdya, 
S makes out that while the previous section depended on scnpture, 
agama-pradhanam, the present one is based on reasoning, upapath- 
pradhdnam When the two, scripture and reasoning, demonstrate the 
unity of die Self, it is seen clearly as a bael fruit in the palm of one’s 
hand agamopapatti hy atmaikatva-prakasanaya pravytte iaknuiah 
wra-tala-gata-bilvam voa dariayitum. 5 


2. tan hovaca. brdhmand bhagavantah, yo vo brahmisthah, sa 
da ga udajatam iti te ha brdhmand na dadhrsuh atha ha ydjfta- 
valkyah svam eva brahmacannam uvdca: etdh, saumya, udaja, 
smairava iti td hodacakdra, te ha brahmandi cukrudhuh: 
mam m no brahmistho bruviteti atha ha janakasya vaidehasya 
otasvalo babhuva: sa hamam papraccha, tvam nu khalu nah, 
yajnavalkya, brahmistho ’siti sa hovaca namo vayaih brahmist- 
a ya kurrnah, gokdmd eva vayam sma iti. tarn ha tata evaprastum 
tome I , asvalah 


wh *° ^ em 'Venerable Brahmanas, let him of you 

Thn 18 d J™ 365 * Brahmana among you, take away these cows' 
valk 6 ° ra ^ ma ^ as did not dare (to take the cows). Then Yajfia- 
awav’w aid t0 k* 3 P u Pd ‘SamaSravas, my dear, dnve them 
saidf ’w ^ rove away The Brahmanas were enraged (and 
amnno °v declare himself to be the wisest Brahmana 

8 as Now, there was Aivala, the hotr pnest of Janaka 



212 


The Principal Vpanisads HI. x. 5. 

of Videha He asked him, ‘Yajnavalkya, are 3*011, indeed, the 
wisest Brahmana among ns?’ He replied, ‘We how to the 
wisest Brahmana hut we just wish to have these cows ’ Therefore, 
Asvala, the hotr priest, decided to question him. 

Ydjiiavatkya is a teacher of the Tajur Veda hut his pupil chants 
the Samar, which is the Rg Veda set to music, and the Aiharva Veda 
is subsidiary to the other three. So Yajnavalkya is learned in all 
the four vedas 

3. Yajnavalkya, iti hovdea. yad idath sarvam mriyandptam, 
sarvam mrtyundbhipannam, kena yajamano mrtyor apiim atimu- 
cyata iti: hotrd rtvija, agmnd, vded: vdg vai yajiiasya hold , lad 
yeyani vak so’ yam agnih, sa hold, sd ihiiklih, satimuktih 

3 'Yajnavalkya,’ said he, ‘since everything here is pervaded 
by death, since everything is overcome by death, hy what 
means does the sacnficer free himself from the reach of death?’ 
(Yajnavalkya said) Tty the hoir priest, by fire, hy speech. 
Verity, speech is the hotr of sacrifice. That which is this speech 
is this fire. This (fire) is hotr This is freedom, this is complete 
freedom' 

aptam' pervaded, yydptam S. 
abhipannam' overcome, swayed, vasikftam § 

By the knowledge of the identity of the sacnficer, the fire and 
the ritual speech one gets hej*ond death. 

4. ydjiiavalkya, iti hovdea, yad Ham sarvam ahordlrablydni 
aptam, sarvam ahordtrdbhyam abhipannam, kena yajamano 
'hoi at ray or dpttm attmucyaia iti adhvarytntd rtvija, cahsusd, 
adityena, caksur vai yajiiasya adhvaryuh, tad yad idatii caksuh, 
so’ sdv dditydli; so 'dlivaryuh, sd muktih sdiimukiih. 

4. 'Yajnavalkya,’ said he, ‘since everything here is pervaded 
by day and night, since eveiything is overcome hy da} 7 and 
night, by what means does the sacnficer free himself from 
the reach of day and night?’ ‘By the adhvatyu priest, by the 
eye, hy the sun Verity, the eye is the adhvaryu of the sacrifice. 
That which is his eye is the 3-onder sun. Tins is the adhvaryu 
This is freedom. This is complete freedom.’ 

Day and night are symbolic of time, which is the source of all 
change: viparir.dma-heiuh kalah. 5 

5 ydjiiavalkya, iti hovdea, yad idam sarvam piirva-paksa- 
apara-paksabhydm aptam, sarvam purvapaksa-aparapaksdblydm 
abhipannam. kena yajamdnah pslrvapaksa-aparapaksayor dptim 
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atiinucyata iti. udgdfrd rtvijd, vdyund, prdnena, prana vai 
yajnasya udgata, tad yo yam prdnah sa vdyuJi, sa itdgala, sa 
mttklth sdtmukiih. 

5 'Yajnavalkya/ said he, 'since everything here is overtaken 
by the bright and dark fortnights, since everything is overcome 
by the bright and dark fortnights, by what means does the 
sacnficer free himself from the reach of the bright and the dark 
fortnights?’ ‘By the udgd.tr priest, by the air, by the breath. 
Verily, the breath is the udgdtr priest of the sacrifice. That 
which is this breath is the air. This is the udgdtr pnest. This is 
freedom. This is complete freedom.' 

6 . Yajnavalkya, ih hovdca, yai idam antankjam andramba- 
11am iva kendkramena yajamanah svargam lokam dkramata ih 
brahtnand rtvijd, manasa, candreiia, mono vai yajnasya brahma, 
tad yai idam manah, so’ sau candrah, sa brahma, sa muktih, 
sdhmukiih tty atimoksah, atha sampadah. 

6. 'Yajnavalkya,' said he, 'since the sky is, as it were, without 
a support, by what means of ascent does a sacnficer reach the 
heavenly world?’ By the Brahma priest, by the mind, by the 
nuron Venly, mind is the Brahma of the sacrifice. That which 
is this mind is the yonder moon This is the Brahman, This is 
freedom. This is complete freedom This is concerning freedom; 
and now the achievements. 

sampadah' achievements of results acquired, phala-prdptih 

7 . yajnavalkya, iti hovdca, katibhir ayam adya rgbhir hotasnnn 
yapie kansyatiti Usrbhir iti katamds tds tisra iti. puro'muvdkya 
cayajyd ca sasyaiva trtiya' kim tdbhir jayaiitv yat kim cedam 
pranabhrd ih. 

?. 'Yajnavalkya,’ said he, ‘how many (kinds of) Rg. verses 
the hotr pnest use today in tins sacrifice?' ‘Three.' 

hich are these three?' 'The introductory verse, the verse 
the sacrifice and the benedictory as the third.’ 
breath 0116 ^ these?’ ‘Whatever that is here that has 

., A y®if av ^y a > th hovdca, katy ayam adyadhvaryur asmin 
mwf a ,* r hosyatih: tisra ih: katamds tds tisra iti: yd huta 
nvaty 1 ’ rttnedanU, yd huts adhiserate: kim tdbhir 

wa h hnta ujjvalanh deva-lokam eva tdbhir jayati, dvpyata 
1 eva ~h>kah; yd huta atinedante, pitr-lokam ova tdbhir jayati, 
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ativa hi pitr-lokah, yd huta adhiierate, manusya-lokam eva tabhir 
jayati, adha tva hi manusya-lokah 

8 ‘Yajnavalkya,’ said he, ‘how many (lands of) oblations 
will the Adhvaryu priest offer today in this sacrifice?’ ‘Three' 
'Which are these three' 'Those which, when offered, blaze 
upward, those which, when offered, make a great noise and 
those which, when offered, sink downward' 'What does one 
win by these?' ‘By those which, when offered, blaze upward, 
one wins the world of the gods for the world of the gods bums 
bright, as it were By those which, when offered, make a great 
noise one wins the world of the fathers for the world of the 
fathers is excessively (noisy) By those which, when offered, 
sink downwards, one wins the world of men for the world of 
men is down below, as it were ' 

The three lands of oblations are said to be wood and rla nfip H 
butter, flesh, milk and soma juice S The first flares up, the second 
makes a hissing noise, the third sinks down into the earth 

Those who are in the world of the fathers cry to be delivered out 
of it 

almedante make a great noise, ativa iabdam kurvanti S 

9 yajnavalkya, iti hovaca, katibhir ay am adya brahma yajiiam 
daksmalo devatabhir gopayatiti ekayeti katama saiketi mana 
eveti, anantam vai manah anantd visve-devah, anantam eva sa tena 
lokaiti jayati. 

9 ‘Yajnavalkya,’ said he, ‘with how many divinities does 
the Brahma priest on the nght protect the sacrifice today?' 
'With one ’ ‘Which is that one?' 'The mind alone' Venly, the 
mind is infinite, the Visve-devds are infinite An infinite world he 
wins thereby 

Through mind we meditate and it is said to be infinite on account 
of its modifications 

10 yajnavalkya, iti hovaca, katy ayam adyodgatasmm yajfie 
stotnyah stosyatiti tisra iti katamds tas ttsra iti puro' nuvakyd 
ca ydjyd ca sasyaiva triiya katamds td yd adhydtmam itx pram 
eva puro’ nuvakyd, apanoydjya, vydnah sasyd kim tabhir jayatiti • 
prthtvi-lokam eva puro ’nuvakyayd jayati, antariksa-lokam 
ydjyayd, dyu-lokam iasyayd tato ha hotMvala uparardma 

io ‘Yajnavalkya,’ said he, ‘how many hymns of praise will 
the udgdtn priest chant today in the sacrifice?’ ‘Three' ‘Which 
are these three?' 'The introductory hymn, the hymn accom¬ 
panying the sacrifice and the benedictory as the third " 'Which 
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are these three with reference to the self?' ‘The introductory 
hymn is the inbreath, the hymn accompanying the sacrifice is 
the outbreath The benedictory hymn is the diffused breath.' 
‘What does one win by these?' 'By the.introductory hymn one 
wins the world of the earth, by the accompanying hymn the 
world of the atmosphere, by the benedictory hymn one wins 
the world of heaven.' Thereupon the Hoir priest A£vala kept 
silent 

upararama kept silent, tusnim babhuva. R. 


Second Brdhmana 

THE MAN IN BONDAGE AND HIS FUTURE AT DEATH 

1. atha hatnamjdratkdrava drtabhdgahpapraccha' ydjhavalkya 
tit hovaca, kati grahah katy atigraha iti. astau grahah astdv 
atigraha itt ye te’ stall grahdh, astdv atigrahafy, katame ta Hi. 

1 Then Jaratkarava Artabhaga questioned him, 'Yajna- 
valkya,’ said he, 'how many perceivers are there, how many 
over-perceivers?' 'Eight perceivers Eight over-perceivers.' 
‘Those eight perceivers and eight over-perceivers, which are 
they?’ 

The grahas are the organs of perception, graspers or apprehenders 
and the atigrahas are the objects of perception 

2. prdno vai grahah, so 'panenatigrahena grhitah, apanena hi 
gandhan jighrati 

2 ‘The nose is the organ of perception. It is seized (controlled) 
by the outbreath as an over-perceiver, for by the outbreath one 
smells an odour. 

prana itt ghranam ucyate fi. 

3 v $g vat grahah, sa namnatigrahena grhitah, vdcd hi namany 
abhvadati 

3 ‘Speech, verily, is the organ of perception It is seized by 
name as an over-perceiver, for by speech one utters names. 

4 _ phya vat grahah, sa rasenatigrahena grhitah, jihvayd hi 
rasan vijdndti. ~ 

v \ ton S ue > venly, is the organ of perception It is seized 
y taste as an over-perceiver, for by tongue one knows tastes. 
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5 caksur vat giahah, sa 1 iipenatigrdhcna grhitah, caksusd hi 
rupdm pasyati 

5 'The eye, verily, is the organ of perception It is seized by 
form as an over-perceiver, for by the eye one sees forms 

6 sioiram vat grahah, sa sabdenatigrdhena grhitah, siohcna hi 
sabddn srnoti 

6 'The ear, venly, is the organ of perception It is seized 
by sound as an over-perceiver, for by the ear one hears sounds 

7 mano vat grahah, sa kdmendtigrdhena grhitah, manasd hi 
kdmdn kamayate 

7 'The mrad, venly, is the organ of perception, it is seized 
by desire as an over-perceiver, for through the mind one desires 
desires 

8 hasiau vat grahah, sa kannanatigi ahena grhitali, hastdbhyam 
hi karma karoti 

8 'The hands, venly, are the organ of perception They are 
seized by action as an over-perceiver, for by the hands one 
performs actions 

9 tvag vat giahah, sparsendtigrahena grhitah, tvaca hi sparsan 
vcdayaic ity de'stau grahah, as/dv altgraMh 

9 'The skm, venly, is the organ of perception, it is seized by 
touch as an over-perceiver, for by the skin one feels touch These 
are the eight organs of perception, and the eight over-perceivers ’ 

10 ydjhavalkya iti hovaca, yad idam sarvant mrlyor annum, 
kd svit sa dcvatd,yasya mrtyurannam iti agntrvat mrtynh, so’pdm 
annum, apapimar mrtyumjayati 

10 'Yajnavalkya,' said he, 'since everything here is food 
for death, vhat, pray, is that divinity for whom death is 
food 7 ’ ‘Fire, venly, is death It is the food of water He (who 
knows this) overcomes further death ’ 

Everything is the food of death as everything is bom and is 
imperilled by and is subject to death stfrvam jayale vipadyate 
mrlyuna graslam § 

II. ydjhavalkya, th hovaca, yatrdyam puru?o mnyate, vd 
asmat prdndh krdmanty dho ncti 11a tit hovaca ydjhavalkyah, 
atraiva samavaniyantc, sa ucchvayah, ddlimdyati, ddhmalo 
mrtah tele 

11. ‘yajnavalkya,’ said he, 'when such a person (a liberated 
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sage) dies, do the vital breaths move up from him or do they 
not?’ 'No,' replied Yajfiavalkya. ‘They aTe gathered together 
in him. He (the body) swells up, he is inflated and thus inflated 
the dead man (body) lies' 

The liberated man, when his bondage is destroyed, does not go 
anywhere - bandhana-maie muktasya na kvamd gamanam S 

12. yajfiavalkya, Hi hovaca, yatrdyam puruso mnyate, kim 
enam najahalzh ndma tit, anantam vai ndma, ananta vtive-devah, 
anantam eva sa tern lokam jayati 

12 'Yajfiavalkya,' said he, 'when such a person dies, what 
is it that does not leave him?' ‘The name The name is in¬ 
finite and infinite are the Visve-devas. Thereby he (who knows 
this) wins an infinite world ’ 

What remains is name, ndma It is the name which does not perish 
at death Cp with this the Buddhist doctnne that the element which 
is reborn is ndma-rupa , ndma and shape Cp Rum! ‘Every shape 
you see has its archetype m the placeless world and if the shape 
penshed, no matter, since its original is everlasting’ Shams-t- 
Tabrtz : XII, Nicholson’s E.T 


_ T 3 - yajfiavalkya, ih hovaca, yatrdsya purusasya mrtasydgnith 
vag apyeh, vatarn prdnah, cak$ur adtiyam, mancts candram, 
di&ah irotram, prthvrn ianram, dkdiam atma, osadhir lomam, 
vanaspatin keidli, apsu lohitam ca retai ca mdhxyate, kvdyaih 
tadd puruso bhavatiU ahara, somya, kastam, drtabhdga; dvdm 
evaitasya ycdisydvah, na nav etat sajana ttt. tau hotkramya, 
manlrayam cakrate tauhayad ficatuh, Jtar>m hatva tad iicatuh 
atha yat prasasamsaiuh karma hatva tat prasasamsatuly punyo 
vatpmyena karmand bhavaii,pdpahpapeneti tato hajaratkdrava 
artabhdga uparardma 

13 Yajfiavalkya,’ said he, ‘when the speech (voice) of this 
dead person enters into fire, the breath into air, the eye into 
the sun, the mind into the moon, hearing into the quarters, the 
self into the ether, the hairs of the body into the herbs the 
hairs on the head into the trees and the blood and the semen 
ue deposited in water, what then becomes of this person?’ 
Artabhaga, my dear, take my hand We two alone shall know 

wpS 1 !’ tlUS < t0 s P eakof ) m public ’ The two 

s sy - 

TheKto ' Alfabh5 « a of 
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dtman self, ether in the heart, hrdayakdsam $ 
lohitam blood, lohiio rohtto raktah, Amara-kosa I 3 15 
Td'hat then becomes of this person 5 What is the support bv which 
he again takes birth 5 The results of action. Karma, produce'rebirth 
This view finds a parallel m the Buddhist doctrine, that -while, 
at death, the different parts of the individual are scattered to their 
different sources, karma remains to cause a new existence See also 
RVX 163 


Thud Brdhmana 

THE RESORT OF THE PERFORMERS OF THE HORSE- 

SACRIFICE 

1 at ha hainam bhujyur lahydyanth papraccha' yajnavalkya, 
iti hovaca, vmdresit carakdh, paiyavrajdma, tc patancalasya 
kdpyasya grhan anna; fasydsTd dulntd gandhamagrhTta; 1am 
aprcchdma ko ‘silt, so’bravTt, sudhanvdngirasa iti, iam yadd 
lokandm antdn aprcchdma, atlmnam abriima, kva pariksitd 
abhavann iti, kva pariksitd abhavan, sa foa prccJtdmi, yaj- 
navalkya, kva pariksitd abhavann iti 

1 Then Bhujyu Lahjiiyani asked him* 'Yajnavalkya,' said 
he, 'we were travelling around as wanderers among the Madra 
tribe and came to the house of Patancala Kapja. He had a 
daughter who was possessed b}* a gandharva We asked him 
"Who are you?” He said, "I am Sudhanvan, a descendant of 
Angiras " When we were asking him about the ends of the earth, 
w’e said to him, "What has become of the Panksitas? What has 
become of the Panksitas 5 ” And I ask you, Yajnavalkya, what 
has become of the Panksitas 5 ’ 

The questioner who obtained the knowledge of the limits of the 
earth from a gandharva asks Yajnavalkya about the descendants 
of Pariksit The wnter believes in the fact of possession Patancala’s 
daughter was possessed by a gandharva, an aenal spirit, and so 
served as a medium She was asked about the actual extent of the 
world and the place where the sons of Pariksit were 

Modem para-psj chology is 1m estigating phenomena of possession 
and mediumship, as these cannot be explained on principles of 
ps}chology which are generally recognised 

2 sa hovaca, uvdea vai sah agacchan vai 1c tad yatrasva-me- 
dha-ydjmo gacchantiti kva nv asva-medha-ydjino gacchaniiti. 
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dvdtrmiatam vat deva-ratha-ahnydny ayam hkah, iam samantam 
prthivi dvis tdvat paryeti, tdm samantam prthivim dvis tdvat 
samudrah paryeti, tad ydvati ksurasya dhdrd, ydvad vd maksi- 
kdydh pattram, tdvdn antarenakasdh, tan indraJt suparno bhutvd 
vdyave prdyacchat, tan vayur atmam dhitvd tatrdgamayad, 
yatrdsva-medha-ydjmo ’bhavann iti, evam tva vat sa vdyum eva 
praia&amsa, tasm&d vayur eva vyastth, vayuh samashh' apa punar 
mrtyum jayati, ya evam veda tato ha bhujyur Idhydyamr 
upararama 

2 Yajnavalkya said, 'He (the gandharva) evidently told 
(you) that they went where those who perform horse-sacrifices 
go ’ 'And where do the performers of the horse sacrifices go?’ 
‘Thirty-two times the space covered by the sun’s chanot m a 
day makes this world Around it covering twice the area is the 
earth Around it covering twice the area is the ocean Now 
there is ]ust that much interspace as large as the edge of a 
razor or the wing of a mosquito Indra, having become a bird, 
delivered them to the air Air, placing them in itself led them 
to the place where the performers of the horse sacrifice were. 
Thus did he (the gandharva) praise the air Therefore, an is the 
separate individuals and air is the totality of all individuals. 
He who knows it as such, conquers further death ’ After that 
Bhujya Lahyayam kept silent. 


Fourth Brdhmana 

THE THEORETICAL UNKNOWABILITY OF 
BRAHMAN 

I atha turnon usastas cakrdyanah papraccha ydjnavalkya 
ttt hovaca, yat sdksdd aparaksdd brahma, ya dtmd sarvdntarah 
tarn me vydcaksveti e$a ta dtmd sarvdntarah katamah, ydtim- 
valkya, satvantarah yah prdnena pramti, sa ta dtmd sarvdn- 
tarah yopanenapdmti, sa ta dtmd sarvdntarah, yo vydnena 

Sa , ta aima sarvdntarah, ya uddnena uddmti, sa ta dtmd 
sarvantarah, csa ta dtmd sarvdntarah. 

i f Then Usasta Cakrayana asked him ‘Yajnavalkya' said 

t0 me th f Brahman th *t is immediately^present 
and directly perceived, who is the self m all things?’ 'This IS 

your self That is within all things.’ ‘Which is wXall thSgs 
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Yajfiavalkya 7 ’ 'He who breathes m with your breathing in is 
the self of yours which is m all things He who breathes out with 
your breathing out is the self of yours which is m all things 
He who breathes about with your breathing about is the self 
of yours which is in all things He who breathes up with your 
breathing up is the self of yours which is m all things He is 
your self which is m all things' 

2. sa hovdca usastas cdkrdyanah yallia mbruydd, asau gault, 
asdv asva tti, cvam evaitad vyapadislam bhavati, yad eva sdksdd 
aparoksdd brahma ya alma saivaniarah lam me vyacaksva iti 
esa ta alma sarvdntarah katamah ydjhavalkya, sarvdntarah 
na drslc) diasidi am pasych, 11a sruier siotdtam srmtydh, ita mater 
manta) am manvTthdh, na vijMtcr vijhdtaram vijdmydli, csa ta 
dtmd saivdntaiah, ato’nyad ditam taio ha usastas cakrayana 
uparardma 

2. Usasta Cakrayana said ‘This has been explained by you 
as one might say “This is a cow,” “this is a horse.” Explain 
to me the Brahman that is immediately present and directly 
perceived, that is the self m all things ’ 'This is your self that 
is within all things ’ ‘Which is within all things, Yajfiavalkya?’ 
‘You cannot see the seer of seeing, you cannot hear the hearer 
of hearing, you cannot think the thinker of thinking, you 
cannot understand the understander of understanding He is 
your self which is in all things Everything else is of evil’ 
Thereupon Usasta Cakrayana kept silent 

drtam everything else perishes 


Fifth Biahmana 

RENUNCIATION, THE WAY TO KNOW BRAHMAN 

I atha hainam kaholah kaustfakeyah papraccha yajfiavalkya, 
1 h hovdca, yad eva sdksdd aparoksdd brahma ya din id saroan- 
iarah , lam me vyacaksva iti esa ta dtmd sarvantarah-katamah, 
ydjhavalkya, sarvdntarah yo’sandyd-pipase iokam mohamjardm 
mrtynm atyeti etam vai tarn dtmdnam mdttvd, brdhmandli 
putraisandyds ca vittaisandydi ca hkaisandyds ca vyutthaya, 
atha bhikfdcaryam caranti yd hy eva puiiaisand sd vittaisand 
yd vittaisand sd lokaisana, ubhe hy ete csane eva bhavatah; 
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tasmdd brahmanah,pdndityam mrvidya bdlyena Usthaset, balyam 
ca pdn&ityam ca mrvidya, atha tnunih; amaunam ca maunam 
ca mrvidya, atha brahmanah sa brahmanah kena syat. yena 
sydt tena idrsa eva ato’nyad drtam tato ha kaholah kausitakeya 
uparardma 

i Now Kahola Kausitakeya asked him, ‘Yajnavalkya,’ said 
he, 'explain to me the Brahman that is immediately present 
and directly perceived, that is the self in all things' 'This is 
your self which is in all things.’ ‘Which is within all things, 
Yajnavalkya.’ ‘It is that which transcends hunger and thirst, 
sorrow and delusion, old age and death The Brahmanas, having 
known that self, having overcome the desire for sons, the 
desire for wealth, the desire for worlds, live the life of mendi¬ 
cants That which is the desire for sons is the desire for wealth; 
that which is the desire for wealth is the desire for the worlds 
for both these are but desires Therefore let a Brahmana, after 
he has done with learning, desire to live as a child When he 
has done (both) with the state of childhood and with learning, 
then he becomes silent meditator Having done with (both) the 
non-meditative and the meditative states, then he becomes a 
Brahmana (a knower of Brahman)' ‘How does the Brahmana 
behave 5 ’ ‘Howsoever he may behave, he is such indeed 
Everything else is of evil.’ Thereupon Kahola Kausitakeya 
kept silent 


hunger asitum icchd aiandyd 5. 
thirst patmn icchd pipasd § 

sorrow desire, soka iti kamah S Desire or hankenng after desirable 
objects is the cause of sorrow 

delusion mistake or confusion arising from wrong perception 
vipania-pratyaya-prabhavo’viveko bhramah § 
esand desire kamah All desires are of one type, since they are directed 
towards results, and all means are adopted towards that end sarvah 
pnalartlia-prayiikta ova hi sarvam sadhanam upddatte § 

he knowers embrace the life of a monk and wander as mendicants 
6 U ? C J en ^ SlgnS of a monk ’ s hfe prescribed by the 
t’ W £ lch ar i e , sometimes merel y the means of livelihood for 
taken to that life paramdhamsa-pdrwrdiyam 
jfoftawa ryam carrnti, bhksdrthamcaranam, Wnksdcaryam 
caranti tyaklva smartam lingam kcvalam asrama-matra-sarandnam 
Jivam-sadlmnam pdnvrajya-vyanjakam. *5 

ZdiMt haVinS d ° ne Wth ' havmg kn0TO aU ^ouf mMesam 
balya: state of the child Deussen and Gough adopt this inter- 
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pretation Immediacy and lack of reflection as in a child give us the 
experience of the real See Subala U 13 

It is not a question of remaining as children, but becoming as 
children It involves the sacrifice of intellectual conceit, a 'sacnficium 
tnlelleclus ’ We must be able to acquire naivete It is what Lao Tzu 
calls ‘returning to the root' St Paul says ‘Thou art beside thyself, 
much learning doth make thee mad’ Acts xxvi 24 Cp ‘St 
Francis once said that a great scholar when he joined the Order, 
ought in some sort to resign even his learning, m order that, having 
stripped himself of such a possession he might offer himself to the 
arms of the Crucified’ A G Little, Franciscan Papers Lists and 
Documents (1943), P 55 

Certain things are hidden from the learned and revealed to the 
babes ‘In this hour Jesus rejoiced, saying, I thank Thee, Heavenly 
Father because Thou hast hidden these things from the wise and 
prudent and revealed them unto babes ’ ‘Except ye become like 
little children, ye shall not see the Kingdom of God ’ To become like 
little children is not easy It takes much effort to acquire the grace 
and meekness of the child-hke, to measure our littleness against 
the greatness of the Supreme 

biilya strength which is the total elimination of the perception of 
objects of self-knowledge jhdna-bala-bhava. S This view is different 
from what is stated above 

Manna is abstinence from speech It is regarded as helpful for 
meditation We must turn away from the world of noise into the 
inward stillness, the interior silence to become aware of the reality 
which transcends time and space Cp Kierkegaard ‘The present 
condition of the w'orld is diseased If I were a doctor and was asked 
for my advice, I should answer. Create silence, bring men to silence 
—the word of God cannot be heard in the world today And if it is 
blazoned forth with all the panoply of noise so that it can be heard 
even m the midst of all other noise, then it is no longer the word 
of God Therefore, create silence ' 

The true knoucr of Brahman devotes himself exclusively to the 
contemplation of the self and shuns all other thoughts as distractions. 


Sixth Brahmana 

BRAHMA, THE WORLD GROUND 

1 at ha bnvam gnrgf viicafnavT papraccha, ydjnavalkya, tit 
houha, yad tdam saivant apsv otam ca protam ca, kasmtn tiu 
11 iL> dpa o'ds ca piatdi ceh vdyau, gargt, ill kasmtn nit khalu 
: httr, otas ca protai celt antarihui-lohcsu, gdrgi, ill. kasmtn 



Ill 6 i. Brhad-dranyaka Upantsad 223 

nu khalv antanksa-bkd oias ca protai ceti gandharva-hkesu, 
gargi, iti kasmin nu khalu gandharva-loka oias ca protas ceti 
dditya-lokesu, gargi, iti kasmin nu khalv dditya-lokd otdi ca 
protas ceil candya-lokesu, gargi, iti kasmin nu klialu candra-loka 
otai ca protai cell mksatra-lokesu, gargi, tit kasmin nu khalu 
naksatra-loka otds ca protas ceti deva-lokesu, gargi. iti kasmin nu 
khalu deva-loka otai ca protai ceti. indra-lokesu gargi, iti. kasmin 
nu khalv mdra-lokd otai ca protai ceti prajd-pati-lokesu, gargi, 
iti kasmin nu khalu prajd-pati-loka otai ca protai ceti. bralrna- 
lokesu, gargi, iti kasmin nu khalu brahma-loka otas ca protas 
ceti sa hovdca, gargi mattprdksih, md te murdhd vyapaptat, 
anatiprainydm vat devalam atiprechasi, gargi, matiprdksn th. 
taio ha gargi vdcaknavy uparardma 
1 Then Gargi Vacaknavi asked him ' Yajnavalkya,’ said she, 
'since all this here is woven, like warp and woof, in water, on 
what, pray, is water woven, like warp and woof?’ 'On air, 0 
Gargi' 'On what, then is air woven, like warp and woof?’ 
'On the worlds of the sky, 0 Gargi ’ 'On what then, pray, are 
the worlds of the sky woven, like warp and woof?’ ‘On the 
worlds of the gandkarvas, 0 Gargi' ‘On what then, pray, are 
the worlds of the gandkarvas woven, like warp and woof?' 'On 
the worlds of the sun, 0 Gargi' 'On what then, pray, are the 
worlds of the sun woven, like warp and woof?’ ‘On the worlds 
of the moon, 0 Gargi ’ 'On what then, pray, are the worlds of the 
moon woven, like warp and woof?’ ‘On the worlds of the stars, 
0 Gargi’ 'On what then, pray, are the worlds of the stars 
woven, like warp and woof?' 'On the worlds of the gods, 0 
Gargi ’ 'On what then, pray, are the worlds of the gods woven, 
like warp and woof?’ ‘On the worlds of Indra, 0 Gargi ’ 'On 
what then, pray, are the worlds of Indra woven, like warp and 
woof?’ 'On the worlds of Praja-pah, 0 Gargi ’ ‘On what, then, 
pray, are the worlds of Praja-pati woven, Idee warp and 
woof?' 'On the worlds of Brahma, 0 Gargi ’ 'On what then, 
pray, are the worlds of Brahma woven, like warp and woof?’ 
He (Yajnavalkya) said, 'Gargi, do not question too much lest 
your head fall off Venly, you are questioning too much about 
a divinity about which we are not to ask too much Do not, 0 
Gargi, question too much ’ Thereupon Gargi Vacaknavi kept 

Silent * 


The basis of this whole universe is said to be hrahma-loka 
maahpraksih S argues that the nature of the deity is to be gathered 
from scriptures and not inferred by logic- svam prasnam nyaya- 
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piakdram atitya dgamcita piasfavydnt dcvatdm auutndncua md 
prdhsih 


Seventh Jiidhmana 

AIR, THE PRINCIPLE OF THE WORLD THE INNER 
CONTROLLER 

1 atha hamant udddlaka diunih papraccha' ydjnavalkya, lit 
hovaca i>tadic$v avasdma, patahcalasya kdpyasya grhc$u, yajham 
adhtyanSh tasydsid bhdiya, gandharva-gthitd, iam aprcchdma, 
ho’sTh so'biavTi, kabandha dthaivana tit so'bravTl, pataiicalam 
kdpyain ydjihkdms ca, vcltha nu ivam, hdpya, tal silt rant yasmtnn 
(v yena) ayam ca lokah, pat as ca lokah, san/dnt ca bhiitdm 
samdrbdlidni, bhavaniiit so’bravlt paiahealah kdpyah, ndham tad, 
bltagavan, vedeh so'bravTt pataiicalam kapyamydjnikdins ca veil- 
ha nu ivam, hdpya, iam antaiyamwain, ya imam ca lokamparatn 
ca lokatn sarvdnt ca bhiltdm yo’ntaro yamayatTti so’bravTt patah- 
calali kdpyah, ndham tain, bhagavan, vedeh so’bravTt pataiicalam 
kapyam yajihkdmi ca, yo vat tal, kdpya, sittram vidydt, tain 
cdntaiydmmam ill, sa brahma-vtl, sa loka-vtt, sa deva-vit, sa veda-vtt, 
sa bhuta-vii, sa dhna-vit, sa saiva-vtt, tit tcbhyo’bravTt tad aham 
veda, tac eel ivam, ydjnavalkya, stllram avtdvdins tain edntar- 
ydimnam biahmagavTr itdajasc, murdha tc vipaltsyalilt veda 
vd aham, gautama, tat siltiam tain cdntdryaminam 1 it yo vd 
idam has cid bi uydt, veda vedett yalhd vcltha, falltd brtlhTli 

1 Then Uddalaka Arum asked him, ‘Yajnavalkj'a/ said he, 
‘we lived m the house of Pataiicala Kapya among the Madras, 
studying the scriptures on the sacrifices He had a wife who 
was possessed by a gandharva We asked him, “Who are you?" 
He said, “I am Kabandha Atharvana " He said to Pataiicala 
Kapya and those who studied the scriptures on the sacrifices, 
"Do you know, O Kapya, that thread by which this world, 
the other world and all beings are held together?" Pataiicala 
Kapya said "I do not know it, Venerable Sir ” He said to 
Pataiicala Kapya and those who studied the scriptures on the 
sacrifices "Do you know, Kapya, that inner controller from 
within who controls this world and the next and all things " 
Pataiicala Kapya said, "I do not know it. Venerable Sir" 
He said to Pataiicala Kapya and those who studied the scrip¬ 
tures on the sacrifices "He who knows that thread, 0 Kapya, 
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and that inner controller, indeed knows Brahman, he knows 
the worlds, he knows the gods, he knows the Vedas, he knows 
beings, he knows the self, he knows everything.” Thus he 
explained it to them I know it If you, Yajnavalkya, do not 
know that thread, that inner controller and still take away 
the cows that belong only to the knowers of Brahman, your 
head will fall off ’ 'I know, 0 Gautama, that thread and that 
inner controller' ‘Anyone might say, “I know, I know ” Tell 
us what you know ’ 

Here is a description of the world spirit, brahma-lokandm antara- 
tamam sutram § It is that which binds together all beings from the 
highest to the lowest, brahmadi-stamba-paryantdm samdrbdham 
samgrathitam, § All things are strung like a garland with a thread. 
Reference here is to the siUratman Cp Maitrl I 4 Sataiilokl 12, 
55 Man is a bead strung on the thread of the conscious self, and just 
as wooden puppets are worked by strings, so the world is operated 
by the siilrdlman, the thread spirit 

2 sa hovdca vayur vat, Gautama, tat sutram; vayund vai, 
Gautama, sutrenayam ca lokah paras ca lokah sarvdnt ca bhiitdni 
samdrbdham bhavantt, tasmdd vat, Gautama, purusam pretam 
ahull vyasramsisatasyanganiti; vayund hi, Gautama, siitmia 
samdrbdham bhavantiti evam etat, yajnavalkya, antarydmvnam 
briihih 

2 He said, 'Air, venly, 0 Gautama, is that thread By air, 
verily, 0 Gautama, as by a thread this world, the other world 
and all beings are held together Therefore, verily, 0 Gautama, 
they say of a person who dies that his limbs have been loosened, 
for they are held together, 0 Gautama, by air as by a ty^ad ’ 
'Quite so, Yajnavalkya, describe the inner controller ’ 

3 yah prthivyam tisthan prtlnvyd antarah, yam prthim na 
veda, yasya prthivi sanram, yah prthivim antaro yamayah, esa 
ta dtmdntarydmy amrtah 

3 (Yajnavalkya said,) ‘He who dwells in the earth, yet is 
within the earth, whom the earth does not know, whose body 
the earth is, who controls the earth from within, he is your 
self, the inner controller, the immortal ’ 

‘He was m the world and the world was made by Mm and the 
world knew him not ’—St John I 10 
antarah within; sometimes ‘different from ’ 
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4 yo'psu tisthann, adbhyo'ntarah, yam dpo na viduh,yasyapah 
sariram, yo’po’ntaro yamayah, esa la dtmdntdrydmy amrtah 

4 ‘He who dwells m the water, yet is within the water, 
whom the water does not know, whose body the water is, who 
controls the water from within, he is your self, the inner con¬ 
troller, the immortal' 

5 yo’gnau tisthann, agner antarah, yam agmr na veda, 
yasydgmh sariram, yo’gmm antaro yamayah, esa la dlmdntar¬ 
ydmy amrtah 

5 ‘He who dwells m the fire, yet is within the fire, whom 
the fire does not know, whose body the fire is, who controls the 
fire from within, he is your self, the inner controller, the 
immortal ’ 

6. yo’ntankse tisthann antanksad antarah yam antanksam 
na veda, yasydntanksam sariram, yo’ntanksam antaro yamayah, 
esa la dtmdntdrydmy amrtah 

6 'He who dwells m the sky, yet is within the sky, whom 
the sky does not know, whose body the sky is, who controls 
the sty from within, he is your self, the inner controller, the 
immortal ’ 

7. yo vayau tisthann vdyor antarah, yam vayur na veda, yasya 
vdyiili sariram, yo vdynnt antaro yamayah, esa ta dtmdntdrydmy 
amrtah 

7 ‘He who dwells m the air, yet is withm the air, whom the 
air does not know, whose body the air is, who controls the air 
from withm, he is your self, the inner controller, the immortal ’ 

8 yo divt Usthan divo’ntarah, yam dyaur na veda, yasya 
dyauh sariram, yo divam antaro yamayah, esa ta dlmdntarydmy 
amrtah 

8 'He who dwells in the heaven, yet is withm the heaven, 
whom the heaven does not know, whose body the heaven is, 
who controls the heaven from withm, he is your self, the inner 
controller, the immortal ’ 

9 ya ddilye tisthann adityad antarah, yam ddtlyo na veda, 
yasyddityah sariram, ya adiiyam antaro yamayah, esa ta dlmdn¬ 
tarydmy amrtah 

9 ‘He who dwells in the sun, yet is within the sun, whom the 
sun does not know, whose body the sun is, who controls the 
sun from withm, he is your self, the mner controller, the 
immortal' 
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It is not the ‘sun whom all men see’ but that 'whom we know 
with the mind ’ Atharva Veda X 8 14, It is the 'light of lights 1 
R V I, 113 1, B G XII 17. ‘Whose body is seen by all, whose 
soul by none' Plato Laws 898 D ‘That was the true light of the 
world ’ John I. 4 ,1 9, IX 5 See C U I 6 6, which speaks of an 
effulgent person m the solar regions who is free from evd 

10 yo dtksu tisthan, digbhyo’ntarah, yam diso na viduh, 
yasya diiali sariram, yo diso aniaro yamayali, e$a ta atmantar- 
ydmy amrtah. 

10, 'He who dwells in the quarters (of space), yet is within 
the quarters, whom the quarters do not know, whose body the 
quarters are, who controls the quarters from within, he is your 
self, the inner controller, the immortal ’ 

11 yai candra-tarake tisthams candra-tdrakdd antarah, yam 
candra-tdrakam na veda, yasya candra-tdrakam sariram, yai 
candra-tdrakam aniaro yamayati, esa ta dtmantaryamy amrtah 

11 ‘He who dwells in the moon and the stars, yet is within 
the moon and the stars, whom the moon and the stars do not 
know, whose body the moon and the stars are, who controls 
the moon and the stars from within, he is your self, the i nner 
controller, the immortal ’ 

I2 - yj akaie hsthann akdiad antarah, yam akaso na veda, 
yasydkdsah sariram, ya dkdsam antaro yamayati, esa ta dtman¬ 
taryamy amrtah 

12 ‘He who dwells in the ether, yet is within the ether, ’ 
whom the ether does not know, whose body the ether is, who 
controls the ether from within, he is your self, the inner con¬ 
troller, the immortal' 


13 yas tamasi tisthams tamaso'ntarah, yam tamo na veda 
yasya tamafy sariram, yas tamo'ntaro yamayati, esa ta dlmdn- 
taryamy amrtah 


,,,* 3 who dwells m the darkness, yet is within the darkness, 

wiom the darkness does not know, whose body the darkness 
is, who controls the darkness from within, he is your self the 
inner controller, the immortal ’ 


Jf y^tyasi tisthams tejaso'ntarah, yam tejo na veda yasva 

amrtah uy adhidawatam, aihadhibhutam. J J 

r? e , who dwells m light, yet is within the light whom 
he light does not know, whose body the light is, who coltrob 

H* 
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the light from within, he is jnur self, the inner controller, the 
immortal. Thus far with reference to the divinities Now with 
reference to beings/ 

adhibhStanr pertaining to the different grades of beings from 
Brahma down to a clump of grass, brahmddi-stamba-paryantesu 
antaryami-darsanam § 

15 y a l l sarvesu bliutesu Uslhan, sarvebhyo bhutehhyo’ntarah, 
yam sarodni bhutdni na viduh, yasya sarvdm bhutdni sariram, 
yah sarvdm bhutdni antaroyamayatt, esa ta dtmantarydmy amrtah 
tty adhtbhutam; athadhyatmam. 

15. ‘He who dwells in all beings, yet is within all beings, 
whom no beings know, whose body is all bemgs, who controls 
all beings from within, he is your self, the inner controller, the 
immortal Thus far with reference to the beings Now with 
reference to the self ’ 

16 yah prune tisthan pranad aniarah, yam prdno na veda, 
yasya pranah sariram, yah prdnam antaio yamayati, esa ta 
dtmantarydmy amrtdh. 

16. 'He who dwells in the breath, yet is within the breath, 
whom the breath does not know, whose body the breath is, 
who controls the breath from within, he is your self, the inner 
controller, the immortal ’ 

prana, breath £ means by it the nose prana-vdyu-sahile ghrdne 

17 yo vdci tisthan vdco’ntaiah, yam van na veda, yasya vak 
sariram, yo vdcam antaroyamayati, esa ta dtmantarydmy amrtah 

17. ‘He who dwells in (the organ of) speech, yet is within 
speech, whom speech does not know r , whose body speech is, 
who controls speech from within, he is your self, lie inner 
controller, the immortal ’ 

18 yas caksusi tisthams caksuso’ntarah, yam caksur na veda, 
yasya caksuh sariram, yas caksur antaro yamayati, esa ta 
dtmantarydmy amrtah. 

18 ‘He who dwells in the eye, yet is within the eye, whom 
the eye does not know, whose body the eye is, who controls 
the eye from within, he is your self, the inner controller, the 
immortal ’ 

19 yah srotrc tisthan srotrdd aniarah, yam srolram na veda, 
yasya srotram sariram, yah srolram antaro yamayati, esa ta 
dimdittarydmy amrtah. 
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19 ‘He who dwells m the ear, yet is within the ear, whom the 
ear does not know, whose body the ear is, who controls the 
ear from within, he is your self, the inner controller, the 
immortal ’ 

20. yo manasi tisthan manaso’ntarah, yam mano na veda, 
yasya manah sariram, yo mano’ntaro yamayati, esa ta dtman- 
tarydmy amrtah. 

20. 'He who dwells in the mind, yet is within the mind, whom 
the mind does not know, whose body the mmd is, who controls 
the mind from within, he is your self, the inner controller, the 
immortal.’ 

21 .yas ivaci hsthams tvaco’ntarah, yam tvah na veda, yasya 
tvak sariram, yas tvacam antaro yamayati, esa ta atmantaryamy 
amriah 

21 ‘He who dwells in the skm, yet is within the skin, whom 
the skm does not know, whose body the skm is, who controls 
the skm from within, he is your self, the inner controller, the 
immortal ’ 


22. yo vijhane tisthan, vijhdndd antarah, yam vijndnarh na 
veda, yasya viyhanam sariram, yo vyjhdnam antaro yamayati, 
esa ta atmantaryamy amrtah, 

22 ‘He who dwells m the understanding, yet is within the 
understanding, whom the understanding does not know, whose 
body the understanding is, who controls the understanding 
from within, he is your self, the inner controller, the immortal.’ 


JJr»* the .text in SB I 2 18-20 Both the Kanva and the 
Madhyandina recensions speak of the universal and the individual 
sehres as different from each other, the former being the ruler and 
the latter the ruled The Kanva speaks of the embodied self as the 
understandmg and the Madhyandina speaks of it as the self: yo 
vjpiane tisthan ih kdnvah, atra- vipiana-sabdena iarirah ucyate, ya 
atirnni hslhan ih mddhyandmah, atra dtma-saldah hanrasyavdcakah 

“ a 5 " pport for 

dt^nnt, Va w S thls „ tex , t “ support of his theory of the absolute 
distinction between Brahman and the individual soul 


rZl y x° - daSl hsthan reta s°’ntarah, yam reto na veda, yasya 
am JJ anr T n : y j reto ’ niaro yamayati, esa ta atmantaryamy 
fJJJJ d - ° ,f T . a&td ’ aimtah iroi& - amat0 «*»«. avijmto 
3 nanyo to sti drastd, ndnyo’to’sii irota, ndnyo’to’sti 
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manta, nanyo’to’sti vipidta esa ta dtmdntarydmy amrtah 
ato'nyad drtam tato hoddalaka dmntr uparardma 

23 He who dwells in the semen, is other than the semen, 
whom the semen does not know, whose body the semen is, who 
controls the semen from within, that is your self, the inner 
controller, the immortal He is never seen but is the seer, he is 
never heard but is the hearer He is never perceived, but is the 
perceiver He is never thought but is the thinker There is no 
other seer but he, there is no other hearer but he, there is no 
other perceiver but he, there is no other thinker but he He is 
your self, the inner controller, the immortal Everything else 
is of evil After that Uddalaka Arum kept silent 

Everything that is not the self perishes 

Though he is free from all the empirical qualities, he still controls 
them all 

Cp S sarva-samsdra-dharma-varjilah sarva-samsdnndm karma- 
phala-vibhaga-kartd 


Eighth Brahmana 

THE UNQUALIFIED BRAHMAN 

I atha ha vdcaknavy uvdca, brahmana bhagavantah, hanta, 
aham imam dvau prasnau praksyami, tau cen me vaksyati, na vai 
jdtu yusmakam imam kas cid brahmodyam jeteti prccha, gargiti 

1 Then Vacaknavi said ‘Venerable Brahmanas, I shall ask 
him two questions If he answers me these, none of you can 
defeat him in arguments about Brahman' ‘Ask, Gargi' 

Vacaknavi is also Gargi but she is not the Gargi, who is the wife 
of Yajiiavalkya 

brahmodya discussion about Brahman which often accompanied 
the sacrifices 

2 sd hovdca aham vai tvd, yajiiavalkya, yatha kaiyo vd 
vaideho vd ugra-putrah, ujjyam dhanur adhijyam krtvd, dvau 
bdnavantau sapalna-ahvyddhmau haste krtvd upothsihet, evam 
evdham tvd dvabhydm prasndbhydm upodasthdm, tau me bruhiti 
prccha, gargi, ih 

2 She said, ‘As a warrior son of the Kasis or the Videhas 
might rise up against you, having strung his unstrung bow 



Ill 8.7. Brhad-aranyaka Upanisad 231 

and having taken in his hand two pointed foe-piercing arrows, 
even so, 0 Yajnavalkya, do I face you with two questions. 
Answer me these.’ ‘Ask, Gargi’ (said he) 

3 sa hovaca yad iirdhvam, yajnavalkya, divah, yad avdk 
frthivydh, yad antara dyavdprthivi ime, yad bhutam ca bhavac 
ca bhavisyac ceh dcaksate, kasnnms tad otam ca protam ceii. 

3 She said 'That, 0 Yajnavalkya, of which they say, it is 
above the heaven, it is beneath the earth, that which is between 
these two, the heaven and the earth, that which the people 
call the past, the present and the future, across what is that 
woven, like warp and woof?’ 

avak below, arvdk. 


4 sa hovaca, yad iirdhvam, gargi, divah, yad avdk prtlnvyah, 
yad. antara dydvdprthivi ime, yad bhutam ca bhavac ca bhavisyac 
cety dcaksate, dkdse tad otam ca protam ceh. 

4 He said 'That which is above the heaven, that which is 
beneath the earth, that which is between these two, heaven 
and earth, that which the people call the past, the present and 
the future, across space is that woven, like warp and woof.' 

5 sa hovaca, namas te’stu, yajnavalkya, yo ma etam vyavocah: 
aparasniai dhdrayasveti prccha, gargi, iti 

5 She said, ‘Adoration to you, Yajnavalkya, who have 
answered this question for me. Prepare yourself for the other ’ 
Ask, Gargi ’ 

6 sa hovaca, yad iirdhvam, yajnavalkya, divah, yad avdk 
pwnvydh, yad antara dydvd.-pp.him ime, yad bhutam ca bhavac ca 
bhavisyac cety dcaksate: kasmiriis tad otam ca protam ceii. 

0 She said. 'That, O Yajnavalkya, of which they say, it is 
above the heaven, it is beneath the earth, that which is between 
two > the heaven and the earth, that which the people call 
me past, the present and the future, across what is that woven 
like warp and woof?' 


X sa hovaca, yad iirdhvam, gargi, divah, yad avdk prthivydh, 
cd - dyavaprthivi ime, yad bhutam ca bhavac ca bhavisyac 
y acaksate akdsa eva tad otam ca protam ceii, kasmin nu khalv 
okasa otas ca prolas ceh 

beLn? + l aid ‘ 2? at whlch “ above the sb y» that which is 
eai-nf that which is between these two, sky and 

, that which the people call the past, the present and the 
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future, across space is that woven like waip and woof Across 
what is space woven like warp and woof ? ’ 

It is a difficult question If Yajnavalkya does not explain it because 
he thinks it inexplicable, he lays himself open to the charge of non¬ 
comprehension, a-pratipatti, if, on the other hand, he attempts to 
explain what is inexplicable he would be guilty of contradiction, 
vi-pratipatti 

8 sa hovdca, dad vat tad aksaram, gdrgt, brdhmand abhtva- 
danti, asthulam, ananu, ahrasvani, adirgham, alohttam, asneham, 
acchayam, atamah, avdyv andkdsam, asangam, arasam, agan- 
dhani, acaksuskam, asrolram, avdk, amanah, atcjaskam, aprdnam, 
amukham, amdtram, anantaram, abdhyam, ita tad asndti kim 
cana, na tad asndti ka£ cana 

8 He said ‘That, O Gargi, the knowers of Brahman, call 
the Imperishable It is neither gross nor fine, neither short nor 
long, neither glowing red (like fire) nor adhesive (like water) 
(It is) neither shadow nor darkness, neithefair nor space, un¬ 
attached, without taste, without smell, without eyes, without 
ears, without voice, without mind, without radiance, without 
breath, without a mouth, without measure, having no within 
and no without It eats nothing and no one eats it' 

This passage brings out that the Imperishable is neither a sub¬ 
stance nor a possessor of attibutes 

aksara It is not the letter but the Supreme Self, aksaram paramatmd 
eva, na varmh S B I 3 10 It is the changeless reality 

9 etasya vd aksarasya prasasane, gdrgt, siirydcandramasati 
vidhrtau tisthatah, etasya vd aksarasya prasasane, gargi, dydvd- 
prthivyau vidhrie tisthatah, dasya vd aksarasya prasasane, gargi, 
nimesa, muhurtd, ahordtrany ardhamasd, mdsa, rtavah, samvat- 
sara ih vidhrtds hsthanti, dasya vd aksarasya prasasane, gargi, 
pracyo' nya nadyah syandante svetebhyah parvatebhyah, praticyo’ 
nydh, yarn yam cd dtiam anu, etasya vd aksarasya prasasane, 
gargi, dadato manusydh praiamsanti, yajamanam devdh, darvlm 
pitaro 'nvdyattah 

9 ‘Verily, at the command of that Imperishable, 0 Gargi, 
the sun and the moon stand in their respective positions At 
the command of that Imperishable, 0 Gargi, heaven and earth 
stand in their respective positions At the command of that 
Im perishable, 0 Gargi, what are called moments, hours, days 
and nights, half-months, months, seasons, years stand in their 
respective positions At the command of that Imperishable, 0 
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Gargi, some nvers flow to the east from the white (snowy) 
mountains, others to the west in whatever direction each 
flows By the command of that Imperishable, 0 Gargi, men 
praise those who give, the gods (are desirous of) the sacrificer 
and the fathers are desirous of the dam offering.' 

Inferential evidence from the orderliness of the world is here 
given ammSnatn praimnam upanyasyati § 

The maintenance of the respective positions of heaven and earth 
is not possible without the guidance of an intelligent transcendent 
ruler cetandvantam prasasttdram asamsdnnam antarena naitad 
yuktam. §. 

xo yo vd etad aksaram, gargi, amdttvdsmml lake juhoh, 
yajate, upas tapyate, bahmt varsd-sahasrany antavad evdsya tad 
bhavah; yo vd etad aksaram, gargi, aviditvasmal lakdt praiti, sa 
krpanah, athaya etad aksaram, gargi, vidttvdsmal lokdt praiti, sa 
brdhmattah 

10 ‘Whosoever, 0 Gargi, in this world, without knowing this 
Imperishable performs sacrifices, worships, performs austerities 
for a thousand years, his work will have an end; whosoever, 0 
Gargi, without knowing this Imperishable departs from this 
world, is pitiable But, 0 Gargi, he who knowing the Im¬ 
perishable departs from this world is a Brahmana (a knower of 
Brahman) ’ 

yad apianal sariisdra-pmptih, yad jndnac cdmttatva-prapUli R 

11 tad vd etad aksaram, gargi, adrstam drastr, asndam, 
srotr, amatam mantr, avipiatam vijita.tr, ndnyad aio’sh drastr, 
ndnyad ato’ sti irotr, ndnyad ato’ sh mantr, ndnyad ato’ sti 
vipid.tr; etasmm mi khalv aksare, gargi, akdia otai ca protas ca. 

11 'Verily, that Imperishable, O Gargi, is unseen but is the 
seer, is unheard but is the hearer, unthought but is the thinker, 
unknown but is the knower. There is no other seer but this, 
there is no other hearer but this, there is no other thinker but 
this, there is no other knower but this. By this Imperishable, 0 
«argi, is space woven like warp and woof' 

12. sd hovdca; brahmana bhagavantah, tad eva balm manye- 

mm yad asman namaskarena mucyedhvam; na vat jdtu yusma- 
rardma ^ 1 ^ aSCl< ^ brahmodyam jeteti. tato ha vdcabtavy upa- 

tb* 2 ^ esa -id 'Venerable Brahmanas, you may think it a great 
“ y°u get off from him though bowing to him. Not one 
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of you will defeat him m arguments about Brahman ’ Thereupon 
(Gargi) Vacaknavi kept silent 

£ says that the same Brahman on account of the differences m 
limiting adjuncts, upadhibltedena is called differently tasman 
mrupddhikasydtmano mnipdkkyatvan nirvisesatvad ekatvdc ca nett 
nelttt vyapadeso bhavali, avidyd-kdma-karma-visisfa-kdrya-karano- 
padhir alma samsarijiva ucyate, nttya-mratisaya-jiidna-sakty-upadhir 
dtmdnlarydmisvara ucyate, sa eva mrupadhih kevalah suddhah svena- 
svabhavendksaram param ucyate 

Therefore the unconditioned Self, being beyond speech and mind, 
undifferentiated and one, is defined as 'not this,’ 'not this', when it 
has the limiting adjuncts of the body and the oigans, the products 
of ignorance, desire and work, it is called the individual ego, when the 
self has the limiting adjunct of eternal knowledge and power, it 
is called the inner controller, the Supreme Lord The same self, 
absolute, alone, pure is called the Imperishable Supreme Self The 
self is everywhere assuming different forms For $ the differences 
are all traceable to limiting adjuncts and to nothing else, upadhi- 
bhedenawaisdm bhedah, ndnyatha 


Ninth Brahmana 

MANY GODS AND ONE BRAHMAN 

1 atha hamatn vidagdhah iakalyah papraccha kati devdh, 
yajhavalkya, iti sa haitayaiva mvida pratipede, ydvanto vaisva- 
devasya nwtdy ucyante, trayas ca trl ca satd, trayas ca trl ca 
sahasreti aum tit hovdca, kaly eva devdh, yajhavalkya iti trayaS 
tnmsad iti Aum iti hovdca, katy eva devdh, yajhavalkya, iti sad 
iti aum ih hovdca, katy eva devdh, yajhavalkya, iti traya iti aum 
iti hovdca, katy eva devdh, yajhavalkya, iti dvdv iti aum iti 
hovdca, kaly eva devdh, yajhavalkya, iti adhyardha iti aum iti 
hovdca, kaly eva devdh, yajhavalkya, iti eka iti aum iti hovdca 
katame le trayas ca trl ca sahasreti 
1 Then Vidagdha Sakalya asked him ‘How many gods are 
there, Yajhavalkya?' He answered, in accord with the following 
mvid (invocation of the gods) ‘As many as are mentioned m 
the ntvid of the hymn of praise to the ViSve-devas, namely, three 
hundred and three, and three thousand and three' 'Yes,' he 
said, 'but how many gods are there, Yajnavalkya?' ‘Thirty 
three ’ 'Yes,' he said, ‘but how many gods are there, Yajna- 
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valkya?’ 'Six ’ ‘Yes,’ said he, ‘but how many gods are there, 
Yajnavalkya?’ 'Three ’ 'Yes,’ said he, ‘but how many gods are 
there, Yajnavalkya?’ ‘Two ’ ‘Yes,’ said he, ‘but how many 
gods are there, Yajnavalkya?' ‘One and a half ’ 'Yes/ said he, 
‘but how many gods are there, Yajnavalkya?’ ‘One’ ‘Yes,’ 
said he, 'but which are those three hundred and three and 
three thousand and three?’ 

mmd group of verses giving the number of the gods which are 
recited in the hymns of praise to the ViSve-devas devata-samkhyd-vd- 
cakdm mantra-padam kanicid vaisva-deve sastre sasyatnte. § 

2 sa hovdca, mahmdna evatsdm ete, trayas trmiat tv eva 
dead itt katame te trayas tnmdad iti astern vasavah ekadaia 
rudrah, dvadasddttydh, te ekatnmsat vndrad caiva prajapatts ca 
irayastrmsdv iti 

2 He (Yajiiavalkya) said, ‘They are but the manifestations 
of them, but there are only thirty-three gods ’ ‘Which are these 
thirty-three?’ ‘The eight Vasus, the eleven Rudras, and the 
twelve Adityas, these are thirty-one, Indra and Prayd-pah 
(make up) thirty-three' 

wahmamh manifestations, vibhttlayah S, 

_3 katame vasavti iti agms ca prthvi ca vdyus edntanksam 
cadityas ca dyaus ca candramdi ca naksatrdm ca, ete vasavah, 
etesu htdam sarvatn hitam itt, tasmdd vasava tit. 

3 'Which are the Vasus?’ ‘Fire, the earth, the air, the sky, 
the sun, the heaven, the moon, the stars, these are the Vasus 
for in them all this is placed therefore they are called Vasus,’ 

The Vasus transform themselves into bodies and organs of all 
beings which serve as the support for their work and its fruition as 
“So into their dwelling-places They help other beings to live and 
they themselves live, pramndm karma-phaldsrayatvena. kdrya- 
Mi’ana-sarnghdla-rupena tan mvdsatvem viparinam auto jagad idam 
sarvtnn vasayanh vasantt ca 5 

Because they help others to live they are called Vasus teyasmdd 
vasayanh, tasmdd vasava tti § 

4 katame rudrd iti daieme puruse prdndh atmaikada&ah; te 
yaaastndt daman marlydd utkramanti, atha roiayanti, tad yad 
mayanh, tasmdd ruard iti. 

•i Which are the Rudras?’ 'These ten breaths in a person 

01 the mind as the eleventh When they depart from this 
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mortal body, they make us (his relatives) weep So because 
the}' make us weep, therefore they are called Rudras' 

ten breaths the ten sensor}' and motor organs jnSna-karmendnyam 
dasa purusastham R 

5 halama aditya iti dvddasa vai vidsdh samvatsarasya, eta 
Sdilyah, etc hidam sarvam ddadand yanii, tc yad idam sarvam 
udaddnd yanti, iasmad aditya Ut 

5 ’Which arc the Adityas 3 ’ 'Verily, the twelve months of the 
} ear, these are Adityas, for they move carrying along all this 
Since they move carrying along all this, therefore they are 
called Adityas ’ 

6 haiama vidrah, katamah prajdpatir tii, stanayxtmir (ve¬ 
nd rah, yajhah prajdpatir itt katamah stanayitnur iti asanir 1/1 
katamo yajiia iti paiava iti 

6 'Which is Indra 3 Winch is Praja-pah 3 'Indra is the 
thunder, Prajii-pati is the sacrifice' 'Winch is the thunder 3 * 
'The thunderbolt.' ‘Winch is the sacrifice 3 ' ‘The (sacrificial) 
animals ’ 

aianth thunderbolt vajram S 

Animals arc called sacrifices as the latter depend on animals 
yijfiasya hi sadhandm pafavalt S. 

7. hatame fad iti agnii ca prlhivi ca vayui edntartham 
eddityai ca dyaui ca, etc fat, etc hidam sarvam fad iti 

7 'Winch are the si\ 3 ' ‘Fire, the earth, the air, the sky, the 
sun and the hea\en, these arc the si\, for the si\ are all this ’ 

8 tatamr tc trayo dci'ii iti mi a eva trayo lokdh, esu hhne sarce 
dti i iti latamau tan dvau deviiv 1 It, aniiarn catva pranas cell 
LiUnnr>dh\ardha ill yo yam pavata iti 

b ‘Winch are the three gods?' ‘They are, verily, the three 
worlds, for m them all these gods e\ist ’ 'Which are the two 
j ./I-.'' To k! and bnath ’ ‘Which is tin one and a half 3 ' 'Tins 
on> !:• re who blows (the air)' 

1h> c oth and the fire ru'd <> ow god, tie 4.y and the air another, 
t!» ‘<m md tie he.t\<n a third pftkxiim a-ym. cattitftyaii 0 dr.rh, 
at • ,fj r .**' : Turn c,rfUrl\t ditllyah, dtum tidily t»’ call V fly a 

tri ", >f, / J f! 1 !mv tir'd 1'! 'n 

Oat t,r and I.f> the r<-.t lop, «> rin, nm 1 prSmicaitau 

dii ju, i " v, 'j *srt - iir>i u ! \> im art trbl h 1 h S 
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9 tad almh, yad ayam eka ivaiva pavate, atha katlrnn adhy- 
ardha itt yad asmtnn tdam sarvam adhyardhnot, tenadhyardha 
th, katama eko deva iti. prana iti, sa brahma, tyad tty dcaksate. 

9 'Regarding this, some say, since he who blows is like one, 
how then is he one and a half? (The answer is) because m him 
(when he blows) all this grew up' 'Which is the one God?’ 
‘The Breath. He is Brahman They call him tyat (that) ’ 

adhyardhnot. grew up, attains great growth, adhvruddhim prdpnoti. S. 

The one God has different names, forms, activities, attributes 
and powers owing to differences of function - devasyaikasya 
ndm-riipa-karma-guna-sakti-bhedo’ dhikara-bhedat § 


EIGHT DIFFERENT PERSONS AND THEIR 
CORRESPONDING DIVINITIES 

10 prthvy eva yasyayatanam, agntr lokah, mano jyotih, yo 
vat tam purusam vidyat sarvasydtmanah parayanam, sa vat 
vcdila sydt, yajhavalkya veda va aham tam purusam sarvasyd¬ 
tmanah parayanam, yam dttha; ya evdyam sarirah puru$ah, 
sa esah vadatva sakalya, tasya kd devatd tit amrtam itt hovdca 

10 ‘Venly, he who knows that person whose abode is the 
earth, whose world is the fire, whose light is the mind, who is 
the ultimate support of every soul, he, verily, would be a 
knower, 0 Yajnavalkya Verily, I know that person, who is 
the ultimate support of every soul, of whom you speak ’ This 
very person who is in the body is he. Tell me, Sakalya, who is 
lus god?' 'The immortal,’ said he. 

dyatanam abode dirayah § ddhdrah R 

parayanam ultimate support param ayanam para dsrayah S. 
P ara ma-prapya-bhutah purusa-sabditah paramdtmd R. 

11 kama eva yasyayatanam, hrdayam lokah, mano jyotih, ya 
ai jam purusam vidyat sarvasydtmanah parayanam, sa vat 

1 s y&> yajnavalkya veda vd aham tam purusam sarvasya 
manah parayanam, yam dttha, ya evdyam kamamayah purusah 
esali vadatva, sakalya, tasya kd devatd itt stnyah, iti hovdca. 
dp. ‘ Ve ™y- tie who knows that person whose abode is 
whn world is the heart, whose light is the mind, 

a l-tirm tle ^™ a t ;e su Pport of every soul, he, venly, would be 
the „n, er ’ P ^navalkya' ‘Venly, I know that person who is 
verv mate s ^PP ort °t every soul, of whom you speak. This 

is his 'm° 1S made desire is he. Tell me, Sakalya, who 
800!- Women/ said he. 
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kdma desire desire for sex pleasures strl-vyatikarabhildsah katnah 
hrdayam lokah We see through the intellect hfdayena buddhya 
pasyati S 

women for men’s desire is inflamed through them strito hi kdmasya 
diptir jdyate § 

12 rupdny eva yasyayatanam, cak?ur lokah, mano jyotih, yo 
vai lam purusam vidydt sarvasyatmanah parayanam, sa vai 
vedita syat, ydjnavalkya veda vd aham tarn purusam sarvasyat- 
manali parayanam, yam attha ya evdsav aditye purusah, sa 
esah vadaiva, sakalya, tasya kd devatd iti satyam iti hovaca 

12 ‘Venly, he who knows that person whose abode is forms, 
whose world is the eye, whose light is the mind, who is the 
ultimate support of every soul, he, venly, would be a knower, 
O Yajnavalkya ’ ‘Venly, I know that person who is the ultimate 
support of every soul, of whom you speak This very person 
who is m the sun is he Tell me, Sakalya, who is his god ? ' 
‘Truth,’ said he 

forms colours like white and black sukla-krsnddint S 

13 dkdsa eva yasyayatanam, srotram lokah, mano jyotih, yo 
vai tarn purusam vidydt sarvasyatmanah parayanam, sa vai 
vedita syat, yajnavalkya veda vd aham tarn purusam sarvasydt- 
manah parayanam, yam attha, ya evayam srautrah pratisrutkah 
purusah sa esah vadaiva, sdkalya, tasya kd devatd iti disah 
iti hovaca 

13 ‘Verily, he who knows that person, whose abode is 
space, whose world is the ear, whose light is mind, who is the 
ultimate support of every soul, he, venly, would be a knower, 
0 Yajnavalkya ’ 'Venly, I know that person who is the ultimate 
support of every soul, of whom you speak This very person 
who is m heanng and who is in the echo is he Tell me, Sakalya, 
who is his god ? ’ ‘The quarters of space,’ said he 

pratisrutkah prahdhvani-m&istah R 

14 lama eva yasyayatanam, hrdayam lokah, mano jyotih, yo 
vai tarn purusam vidydt sarvasyatmanah parayanam, sa vai 
vedita syat, ydjnavalkya veda vd aham tarn purusam sarvasyat- 
manah, parayanam, yam attha, ya evayam chdydmayah purusah 
sa esah vadaiva, iakalya, tasya kd devatd iti mrtyur iti hovaca 

14 ‘Venly, he who knows that person, whose abode is 
darkness, whose world is the heart, whose light is the mmd, who 
is the ultimate support of every soul, he, verily, would be a 
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knower, 0 Yajnavalkya.’ ‘Venly, I know that person who is 
the ultimate support of every soul, of whom you speak This 
very person who is made of shadow is he Tell me, Sakalya, 
who is his god?’ ‘Death,’ said he. 

15 rupany eva yasydyatanam, caksur lokah, mano jyotih, yo 
vat tarn purusam vidydt sarvasyaimanah parayanam, sa vat 
vedttd sydt, yajnavalkya veda vd aham tarn purusam sarvasydt- 
nianah parayanam, yam dttha. ya evdyam ddarie purusah, sa 
esah vadatva, sakalya, tasya kd devoid ih, asur iti hovdca. 

15 ‘Venly, he who knows that person, whose abode is forms, 
whose world is the eye, whose light is the mind, who is the 
ultimate support of every soul, he, venly, would be a knower, 
0 Yajnavalkya' ‘Venly, I know that person who is the ultimate 
support of every soul, of whom you speak This very person 
who is in the looking-glass is he Tell me, Sakalya, who is his 
god?' ‘Life,’ said he. 

16. dpa eva yasydyatanam, hrdayam lokah, mano jyotih, yo 
vat tam purusam vidydt sarvasyaimanah parayanam, sa vat 
vedttd sydt, yajnavalkya. veda vd aham tam purusam sarvasydt- 
manah parayanam, yam dttha ya evdyam apsu purusah sa esah 
vadaiva, idkalya, tasya kd devata tit varuna tit hovdca. 

16 ‘Venly, he who knows that person, whose abode is water, 
whose world is the heart, whose light is the mmd, who is the 
ultimate support of every soul, he, venly, would be a knower, 
0 Yajnavalkya' 'Venly, I know that person who is the ultimate 
support of every soul, of whom you speak This very person 
who is m water is he. Tell me, Sakalya, who is his god?’ 
varuna,’ said he 

varuna- rain. 

17 feta eva yasydyatanam, hrdayam lokah, mano jyotih yo 
vat jam purusam vidydt sarvasyaimanah parayanam sa vat 
veaita sydt, yajnavalkya. veda vd aham tam purusam sarvasyat- 
vianah, parayanam, yam dttha. ya evdyam putramayah purusah, 
hovdca va ^ aiva > idkalya, tasya kd devata iti prajapatih iti 

*7 ^CTdy. he who knows that person, whose abode is 
,J" n ’ whose world is the heart, whose light is the mmd, who 
1 7 ultimate support of every soul, he, venly, would be a 

thp W ?+’ ^ Yajnavalkya ’ ‘Venly, I know that person who is 
timate support of every soul, of whom you speak This 
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very person who is made of a son is he Tell me, Sakalya, who 
is his god?' ’Praja-pati,’ said he 

18 Sakalya, iti hovdca ydjnavalkydh, tvam svid ime brdhmand 
angaravaksayanam akratd u iti 

18 ‘Sakalya,’ said Yajnavalkya, ‘have these Brahmanas made 
you their remover of burning coals?’ 

'Have these Vedic scholars thrown you to me to be burnt or 
consumed by me?' 

FIVE DIRECTIONS IN SPACE, THEIR DEITIES AND 

SUPPORTS 

19 yajnavalkya, ill hovdca sakalyah, yad idam kuru-pahcd- 
landm brahmanan atyavddih, kim brahma vidvdn iti, diso veda 
sadevdh sapratisthd iti yad diio vettha sa devdh sapratisthdh 

19 'Yajnavalkya,' said Sakalya, 'What is the Brahman 
you know, that you have talked down the Brahmanas of the 
Kuru-pancalas?’ 'I know the quarters with their deities and 
supports' ‘If you know the quarters with their deities and 
supports, 

20 km-devato’sydm prdcyam diSy asiti aditya-devata iti sa 
adityah kasmw pratisthita ill caksusih kasnnn nu caksuli 
pratisthitam iti rupesv ill caksusd hi rupani paiyati kasmm nu 
rupdm prahsthitamh hrdaye ih hovdca, hrdayena hi rupdm 
jandlt, hrdaye hy eva rupani pratisthitam bhavantiti evam 
evaitat, ydjhavalkya 

20. 'What deity have you in this eastern quarter?’ (Yajna¬ 
valkya said) 'the deity sun ’ ‘That sun, on what is it supported ?’ 
'On the eye ’ ‘On what is the eye supported?' ‘On forms, for 
one sees forms with the eye ’ 'On what are forms supported?’ 
‘On the heart,' said he (Yajnavalkya), 'for one knows the 
forms through the heart, on the heart only are the forms 
supported ’ ‘Even so, Yajnavalkya' 

Whatever forms we meditate upon, we become identified with 
them yam yam devatdm updste thama, tad bhfilas tarn lam prahpad- 
yate S 

lirdaya heart It refers to the intellect and the mind taken together 
hjdayam ih buddhi-manasl ekikrtya ntrdesah 8 

21 kim-devalo’sydm daksmdydm disy asiti yama-devata iti 
sa yaniah kasmm pratisthita iti yajha ih kasmm nu yajhah 



III. 9 23. Brhad-aranyaka Upanisad 241 

pratisthita iti. daksmdydm iti kasmin nu daksind pratisthtd tti. 
sraddhdydm Hi yadd hy eva iraddhatte atha daksindm dadati; 
sraddhdydm hy eva daksind pratisthtd iti. kasmin mi sraddhd 
pratisthtd iti hrdaye ill. hovdca hrdayena hi sraddham jdndli, 
hrdaye hy eva sraddhd pratisthtd bhavatiti. evam evaitat, 
yajnavalkya. 

2i. ‘What deity have you in this southern quarter?' 
(Yajnavalkya said) ‘The deity Yama,’ ‘That Yama, on what is 
he supported 7 ' 'On the sacrifice.' 'On what is the sacrifice 
supported 7 ’ ‘On the offerings to the priests ’ ‘And on what 
are the offerings to the priests supported?’ 'On faith, for when 
one has faith, he gives offerings to the priests Therefore it is 
on faith that the offerings to the priests are supported ’ ‘On 
what is faith supported?’ ‘On the heart,’ he (Yajnavalkya) 
said, 'for through the heart one knows faith; verily, on the 
heart alone is faith supported.’ ‘Even so, Yajnavalkya.’ 

faith- faith in the Vedas accompanied by devotion, dsiikya-buddhir 
bhakU-sahtta S. 

22 km-devato'syam praticydm disy asiii. vanma-devata iti, 
sa vanmali kasmin praiisthita iti apsv iti. kasmin nv apafy 
pratisthtd iti retasiti, kasmin nu retail pratisthtam iti. hrdaye 
iti, hovdca; tasmad api pralinipam jdlam ahul}, hrdayad iva 
irptah, hrdayad iva mrmita iti, hrdaye hy eva retail pratisthtam 
bhavatiti evam evaitat, yajnavalkya. 

22 ‘What deity have you in this western quarter?’ 'The 
deity Vanina’ 'That Varuna, on what is he supported?' ‘On 
water’ ‘On what is water supported 7 ’ 'On semen' ‘On what 
is semen supported?' 'On the heart,’ he said 'Therefore they 
sa y a new-born child who resembles (the father) that he 
as d he slipped out of his heart, he is built out of his 
the heart alone is semen supported' ‘Even so, 

inniffi 61 *- 15 sa *^ 311 °f the heart, for sex desire is a 
is unrt +?, 11 ^ ear ^ semen issues when the heart of man 
7. . tter the influence of sex desire: hrdayasya karyam retah, kamo 
yasya vjihh, kannno In hrdayad. reto ’ dhiskandati. S 

smfj^^evato’tyatn udicydm disy asiti. soma-devata iti. sa 
■brat P ra ^htta iti. diksdydm ih. kasmin nu dik$a 

vada > sa ty a tii. tasmdd api diksitam dhuh, satyam 

11 sat y e hy eva diksd pratisthtd iti kasmin nu satyam 


“wrc, ior on 

Yajnavalkya : 
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pratisihitam iti hrdaye lit hovaca, hrdayena hi satyam jandti 
hrdaye hy eva satyam pratisihitam bkavatUi cvam evaitat, 
ydpiavalkya 

23 'What deity have you m this northern quarter’’ ‘The 
deity Soma ’ ‘That Soma, on what is he supported’’ ‘On the 
initiatory nte ’ ‘On what is initiation supported’’ ‘On truth, 
therefore, they say to one who is initiated, "speak the truth" 
for on truth alone is the initiation supported ’ ‘On what is truth 
supported’’ ‘On the heart,’ he (Yajnavalkya) said, ‘for through 
the heart one knows truth, therefore it is on the heart that 
the truth is supported ’ ‘Even so, Yajnavalkya ’ 

24 kim-devato’sydm dhuvdydm disy asiti agm-devaia ill 
so’gmh kasnnn pratisthita iti vdci iti kasmvn nu vdk pratisthita 
iti hrdaya ill kasnnn nu hrdayam pratisihitam iti 

24 ‘What deity have you in tins fixed quarter (zenith)’’ 
‘The deity, fire’ ‘On what is fire supported’’ 'On speech’ 
‘On what is speech supported’’ ‘On the heart ’ ‘On what is the 
heart supported’’ 

25 ahalhka 1 it hovaca yapwvalkyah, yatraitad anyatrasman 
manyasai, yaddhy dad anyatrasmat sydt, svano vatnad adyuh 
vaydmsi vatnad vimathnuann iti 

25 'You ghost,’ said Yajnavalkya, 'that you think that 
it (the heart) would be elsewhere than in ourselves, for if it were 
anywhere else than in ourselves, the dogs might eat it (the 
body) or the birds tear it to pieces ’ 

Cp Sumsumdra Jdtaka 

ahallika ghost, that which disappears by day, aham liyate A 

Madhva means a fool, one who has his knowledge, ahar, in a 
potential, lika, condition His knowledge is not developed 

When the heart leaves the body, the body becomes dead 

THE SELF 

26. kasnnn nu tvam cdtmd ca praiisihitau stha iti prana iti 
kasnnn nu prdnah pratisthita ill apdna iti kasnnn nv apdrnh 
pratisthita iti. vydna iti kasnnn nu vydnah pratisthita iti 
uddna iti kasnnnn iiddnah pratisthita iti sanidna iti sa csa, na 
ill na tty dtmd, agrhyah, na hi grliyate, asiryah na hi siryate, 
asangah na hi sajyatc, asito na vyathate, na nsyati ctdny astdv 
dyatanam, astau lokdh, astau devdh, astau purusdli sa yas 
tdn pttru$dn ntruhya pratyuhyatyakrdmat, tarn ivd anpani?adam 
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purusam prcchdmi, tarn cm me na vivaksyasi murdhd ie vipatis- 
yatlti lam ha na mene idkalyah, tasya ha murdhd vvpapdta, api 
hasya panmosmo’slhmy apajahruh, anyan manyamdndh 

26 Sakalya said 'On what are you (your body) and yourself 
(the heart) supported' 1 ' (Yajnavalkya said) ‘On the prana 
(life-breath—inbreath)‘On what is prana supported?' ‘On 
the apdna (the outbreath) ’ ‘And on what is the outbreath sup¬ 
ported?' 'On the vydna (the diffused breath) ‘And on what is 
the diffused breath supported?’ 'On the samdna (the equalising 
or middle breath) That self is not this, not this It is incom¬ 
prehensible for it is not comprehended It is indestructible for 
it is never destroyed It is unattached for it does not attach 
itself It is unfettered It does not suffer It is not injured 
These are the eight abodes, the eight worlds, the eight gods, 
the eight persons He who takes apart and puts together these 
persons and passes beyond them, that is the person taught in 
the Upamsads about whom I ask you If you do not explam 
him to me your head will fall off ’ Sakalya did not know him, 
and his head fell off Indeed robbers took away his bones, 
thinking they were something else 

Brahman is incomprehensible because it goes beyond the attri¬ 
butes of effects sarva-kdrya-dharmatUah § 
asitah unfettered, abaddhah S 
na risyati not destroyed na vmaiyati $ 

farimostnah robbers, taskarah, § See Satapatha Brdhmana XI. 
0 3 n 

MAN COMPARED TO A TREE 

27 atha hovaca, brahmand bhagavanto, yo vah kamayate sa md 
prcchatu, sane vd md prcchata, yo vah kamayate, tarn vah 
prcchdmi, sandn vd vah prcchamiti te ha brahmand na dadhr?uh. 

27 Then he (Yajnavalkya) said. 'Venerable Brahmanas 
v osoever among you wishes to do so, may question me or 
• m ^y a ff question me or I will question him of you who 

questioned) or I will question all of you ’ Those 

a mail as, however, did not dare (to say anything) 

28 tan haitaih slokaih papraccha 

yathd vrkso vanaspatih, talhaiva pumso’mrsa 
asya lomani parndni, tvag asyotpatikd bahih 
vaca evdsya rudhram prasyandi, tvaca utpatah, 
nsmdt, tad dtrnndt praiti, raso vrksdd wdhatat 
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3 mamsdny asya iakardm, ktndfam sniiva, tal slim am, 
astliiny aniataio datum, majjd majjopamd bid 

4 yad vrltto vtkno rohaii muidn navalarah putiah, 
marlyah svm mrlyund vrknah kasmdn miilat prarohah 

5 rclasa tit tnd vocala, jivatas tat prajdyatc 
dhdndruha tva vat vtk?ah aiijasd pretyasambhavah 

6 yal samiiiam dvrhcyuli vrbatn, mputiar dbhavcl, 
martyah svtn mrtyund vrknah kasmdn miilat prarohah 

7 jdta cva najdyatc, konvcnat.i janayct pttnah, 
vijhdnam anandam brahma, rdtir ddluh pardyanam, 
Uslhamdnasya tadvidali 

28 He questioned them with the following verses 

1 ‘As is a mighty tree so, indeed, is a man, his hairs are 
leaves and his skin is its outer bark 

2 'From his skin blood flows forth and sap from the skin 
(of the tree) Therefore when a man is wounded blood flow's as 
sap from a tree that is struck 

3 ‘His flesh is its inner bark, his nerves are tough like inner 
fibres His bones are the w'ood within and the marrow' is made 
resembling the pith 

4. ‘A tree when it is felled springs up from its root m a newer 
form, from what root does man spring forth when he is cut 
off by death ? 

5 ‘Do not say "from the semen” for that is produced from 
what is alive (men) A tree springs also from the seed After it 
is dead it certainly springs again 

6 'If a tree is pulled up with the root, it will not spring 
again From what root does a mortal spring forth when he is 
cut off by death ? 

7 ‘When bom, he is not bom (again) for who should create 
him again? Brahman who is knowledge, bliss is the final goal of 
him who offers gifts as well as of him who stands firm and 
knows {Brahman) ’ 

SeeTU I 10, II 1 
amysd indeed, satyam § 

From what root does man spring forth when he is cut off by death* 
See also Job XIV 7-10 A man struck down by death does not come 
to life from seed, because human seed comes from the living only 
while trees springing from gram are seen to come to life after the 
tree is dead 

jivatas what is alive Philo Judaeus says 'Are not the parents, 
as it were, concomitant causes only, while Nature is the highest, 
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elder and true cause of the begetting of children?’ Quis rerum 
dtvtnarum heres 115 Cp St Thomas Aquinas, ‘The power of 
the soul which is in the semen through the spirit enclosed therein 
fashions the body ’ Sutnma Theologica III 32 xx 
dhandh seed, Hjam, bljariiho'fii vrkso bhavati, na kevalam kdnda-ru- 
haeoa § 

anjasd certainly, saksat R 
iislhamanasya brahma-samslhasya. 

tadvidah, brahtnavtdah. R Brahman is the principle or the root of a 
new life both for those who practise works and for those who, 
having relinquished works, stand firm in knowledge. 
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The Principal Upamsads 


IV 1. 2 


CHAPTER IV 
First Btdhtmna 

INADEQUATE DEFINITIONS OF BRAHMAN 

1 janako ha vaideha asam cakre atha ha ydjnavalkya dvav- 
rdja tam hovaca ydjnavalkya, kim artham acdrih, pasun icchan, 
anvantdn-ih ubhayam eva, satnrdd ih hovaca 

1 Janaka (King) of Videha was seated (to give audience). 
Then Yajnavalkya came up He (Janaka) said to him 
‘Yajnavalkya, for what purpose have you come, wishing for 
cattle or for subtle questionsHe (Yajnavalkya) said (in 
reply) 'for both. Your Majesty ’ 

asam cakre was seated, dsanam krtavan, dsthayikam dattavdn tty 
arthah, darsana-kdmebhyo raja S 
acdrih dgatosi 5 

anvantan subtle questions, sukstndnldn, saksma-vasiu-mmaydntdn 
prasnan attah irotum icchan & anoh suksmasya vastmah praiya- 
galtnader antan mscaydn kartum ih arthah R 
sarnrdt emperor of India, bharatasya varsasya raja S 
himavat-setu-paryantasyeti ydvat A 

2 yat te kas cid abravit tat srnavdmeti abravin me ptvd 
saihmh, vag vai brahmett yatha mdtrman pitmian acdryavdn 
bruyat, tatha tat iailimr abravit vag vai brahmeti, avadato hi 
kim sydd iti abravit tu te tasyayatanam pratistham na me 
'bravid iti eka-pdd vd etat, samrat, iti sa vai no briihi,ydjnavalkya 
vag evayatanam, akaiah pratistha, prajhety enad updsita kd 
prajhata, yajnavalkya vag eva, samrat, iti hovaca vdcd vai, 
sarnrdt, bandhuh prajhdyate, rg-vedo yajur-vedah, sama-vedo' 
tharudngirasa, itihdsah, puranam, vidya ttpamsadah, Slokdh, 
siitrdny anuvydkhydndm, vydkhydndnistam kutam diitam pdyi- 
tam, ayam ca lokah, parai ca lokah, sarvdni ca bhiitdm vacaiva, 
samrat, prajfidyante, vag vai, samrat, paramam brahma, namam 
vag jahdti, sarvdny enam bhiitdny abhiksaranti, devo bhiiivd 
devdn apyeti, ya evam vidvan etad upaste hasty-rsabham sahasram 
daddmi, iti hovaca janako vaidehah sa hovaca yajhavalkyah, 
pita me’manyata, ndnanuiisya hareteti 

2 'Let me hear what any (of your teachers) may have told 
you ’ ‘Jitvan Sailim told me that “speech, venly, is Brahman " 
As one who has a mother, father and teacher should say, so 
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did Sailim say that speech is Brahman, for what can one have 
who cannot speak 7 ’ ‘But did he tell you the abode and the 
support (of the Brahman) 7 ’ ‘He did not tell me ’ ‘This Brahman 
is only one-footed, Your Majesty ’ 'Venly, Yajnavalkya, do 
tell us ’ 'Its abode is just speech, its support space One should 
worship it as intelligence ’ ‘What is the nature of that intelli¬ 
gence, Yajnavalkya 7 ’ ‘Just speech, Your Majesty,’ said he 
(Yajnavalaya). ‘Venly, by speech, Your Majesty, a fnend is 
recognised By speech alone, Your Majesty) are the Rg Veda, 
the Yajur Veda, the Sama Veda, the Atharvdngirasa, history, 
ancient lore, arts, the upamsads, verses, aphorisms, explana¬ 
tions, commentanes, (the effects of) sacrifices, oblations, food and 
drink, this world and the other and all bemgs are known The 
higher Brahman, Your Majesty, is, in truth, speech Speech 
does not desert him who, knowing thus, worships it as such 
All beings approach him Having become a god he goes even 
to the gods ’ Janaka (King) of Videha said, ‘I shall give you 
a thousand cows with a bull as large as an elephant ’ Yajna¬ 
valkya said, ‘My father thought that one should not accept 
gifts without having instructed.' 

prajm intelligence Vdk is Logos, wisdom 

I ijiidm is discrimination, thought, excogitation It is logical know¬ 
ledge which is a preparation for prajhd or intuitive wisdom Prajhd is 
the wisdom that sets free, that shatters the bondage of suffering and 
desire It is related to the Greek prognosis, knowledge a priori as 
distinct from samjhd or knowledge by observation Cp the Buddhist 

najnaparamitd 

samvia means for S, consciousness of one's personality . visesapidna • 

SeeSonBU IV. 5 13 

“y aianam nama sariram. S 
^ nSV a & 1 kalesu ya asrayah S 

7™ one-footed, the instruction is partial only, not complete 
a mother, father, teacher As one who has been taught 
m °ther, then by his father and then by a teacher 
■ ,, M! S instructed stsyam kjidrtham akftvd hsyad dhanam 

m hareteh mama pitd'manyata. 

jj a f e ? a t e _ hoi cid abravtt tat irnavameti. abravin ma 
Mrm ~ 1 ? ai flbdyamh, prdno vat brahmett yathd mdtrman 
Wt bra 7 ac f r ^ av ^ t hruyat, tatha tat saulbdyano’bravit, prdno 
pfahst/' 1 ’ a ft r ^ na t° to tom syad iti abravit tu te tasydyatanam 
, l0 briti? 1 ' ™ e ’bravid iti eka-pdd va etat, samrdd, iti. sa vai 

l > yajnavalkya, prana evdyaianam, dkdsah prati?tha, 
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pnyam tty enad updsita, ka pnyatd, yajfiavalkya, prana eva, 
samrad, iti hovdca pranasya vat, samrat, kdmdydydjyamyajayati, 
apratigrhyasya pratigrhnah, apt tatra vadhdsankam bhavati, 
yam diiam eh, pranasyatva, samrat, kdmdya, prano vat, samrat, 
paramam brahma, natnam prano jahati, sarvdny enam bhutany 
abhiksaranii, devo bhiitvd devdn apyeti, ya evam vidvan etad 
upaste. hasty-rsabham sahasram daddmt, tti hovdca, janako 
vatdehah sa hovdca yajhavalkyah, pita me’manyata nananuii$ya 
hareteti 

3 ‘Let me hear whatever any one (of your teachers) may have 
told you 1 ' Udanka 5 aulbayana told me that the vital breath, 
venly, is Brahman As one who has a mother, father, teacher 
should say, so did that Saulbayana say that the vital breath 
is Brahman, for what can one have who has not the vital 
breath?’ ‘But did he tell you the abode and the support?’ 
'He did not tell me' 'This Brahman is only one-footed, Your 
Majesty' 'Venly, Yajfiavalkya, do tell us' 'Life, venly, is its 
abode and space its support Venly, one should worship 
it as the dear ’ ‘What is the nature of that dearness, Yajfia- 
valkya?' 'The vital breath itself, Your Majesty,'said he 'Venly, 
out of love for life. Your Majesty, one offers sacrifices for him 
for whom one should not offer sacrifices, one accepts gifts from 
one from whom they should not be accepted Out of just 
love for life, Y our Majesty, there anses fear of bemg in whatever 
direction one goes Life is, in truth. Your Majesty, the highest 
Brahman Life does not desert him, who, knowing thus, worships 
it as such All beings approach him Having become a god, he 
goes even to the gods ’ Janaka (King) of Videha said, ‘I shall 
give you a thousand cows with a bull as large as an elephant' 
Yajfiavalkya said, 'My father thought that one should not 
accept (gifts) without having instructed ’ 

prahgraha that which is received, a gift 

life does not desert him he will live long, dirghayur bhavati R 

4 yad eva te ka§ ctd abravtt tat srnavdmeti abravln me barkur 
vdrsnah caksur vat brahmeti yathd matrmdn pttrman acdryavan 
briiydt, tatha tad varsno’bravit caksur vai brahmeti, apasyato hi 
ktm syad iti abravit tu te tasydyatanam pratisthdm na me’ 
bravid tit eka-pad vd etat, samrad, iti sa vat no bruht, yajfia¬ 
valkya caksur evayatanam, dkdsah praltsiha, saiyam iti etad 
updsita ka satyatd, yajfiavalkya caksur eva, samrdd, iti hovdca, 
caksusd vai, samrat, pasyantam Shah, adrdk?ir iti, sa aha. 
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admksam 1 it tat saiyam bhavati caksur vai, samrdt, paramam 
brahma, nainam caksur jahaii, sarvany enam bhutany abhik- 
saranti, devo bhutvd devan apyeh, ya evam vidvdn etad upaste. 
hasty-rsabham sahasram dadami, iti hovaca janako vaidehah. 
sa hovaca yajhavalkyah. pits, me'manyata, ndnanuiisya 
hareteti 

4 ‘Let me hear what any one (of your teachers) may have 
told you.' ‘Barku Varsna told me that the eye, venly, is 
Brahman. As one who has a mother, father, teacher should 
say, so did that Varsna say that the eye, verily, is Brahman 
for what can one have who cannot see?' 'But did he tell you 
the abode and the support?' ‘He did not tell me.’ 'This Brahman 
is only one-footed, Your Majesty.’ ‘Venly, Yajnavalkya, do 
tell us' 'The eye, verily, is its abode and space its support, 
venly one should worship it as truth.’ ‘What is the nature of 
truth, Yajnavalkya?’ ‘The eye itself. Your Majesty,’ said he 
(YajSavalkya) ‘Venly, Your Majesty, when they say to a man 
who sees with his eyes, "have you seen?” and he answers, ‘‘I 
have seen” - that is the truth; verily, Your Majesty, the eye is 
the highest Brahman. The eye does not desert him, who 
knowing thus, worships it as such. All beings approach him 
Hamg become a god, he goes even to the gods.’ Janaka (King) 
of Videha said, ‘I shall give you a thousand cows with a bull 
as large as an elephant.’ Yajnavalkya said, ‘My father thought 
that one should not accept (gifts) without having instructed.’ 

What is seen with the eye is regarded as more authoritative than 

/ / B P erc f lvec l by the other senses, so it is said to be true: 
y. ai , caksusa drstam tad avyabhicarai saiyam eva bhavati. 5; caksusa 
arstam 11a visviarah R 

5 wa te has ad abramt, tat srnavdmeti. abravln me 
garahabhmpjto bhdradvdjah srotram vat brahmeti yathd matr- 
nan pilrmdn dcaryavdn bruydt, tatha tad bharadvdjo'bravtt. 
to ram vat brahmeti, asmvato hi him syad iti. abramt tv. te 

Wyatamm prati$tham na me’bramd iti. eka-pad va etat, 

ahitil* 1 ' Sa no * tr ^ n > ydjhavalkya. irotram evayatamm, 
vnlki **, a } x ^hd, ananta ity enad upasita kd anantata, ydjha- 
Vanh-^ a samra d> iti hovaca tasmdd vai, samrdd, api 
hidi’ natvdsyd aniam gacchaii, ananta 

brahi m *’ samrS f* Srotram. srotram vat, samrat, paramam 
fawn? Srotram jahdti, sarvany enam bhutany abhik- 

l , devo bhutvd devdn apyeti, ya evam vidvdn etad upaste. 
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hasty-rsabham sahasram dadann iti hovaca janako vatdehah, sa 
hovacayajna.valkya.il, pita me’manyata, nananusi$ya hareteii. 

5 'Let me hear what any one (of your teachers) may have 
told yon ’ 'Gardhabhiviplta Bharadvaja told me that the ear, 
verily, is Brahman. As one who has a mother, father, teacher 
should say, so did that Bharadvaja say that the ear, venly, 
is Brahman ; for what can one have who cannot hear 7 ’ 'But 
did he tell you the abode and the support 7 ' 'He did not tell 
me ’ 'This Brahman is only one-footed. Your Majesty' 'Venly, 
Yajfiavalkya, do tell us’ ‘The ear verily, is its abode and 
space its support; venly, one should worship it as the endless' 
'What is the nature of endlessness, Yajfiavalkya' ‘The quarters 
themselves. Your Majesty,’ said he (Yajfiavalkya). 'Therefore, 
Your Majesty, to whatever quarter one goes, he does not 
come to the end of it for the quarters are endless Venly, Your 
Majesty, the quarters are the ear and the ear. Your Majesty, 
is the highest Brahman The ear does not desert him, who, 
knowing this, worships it as such AH beings approach him 
Having become a god he goes even to the gods ’ Janaka (King) 
of Videha said, 'I shall give you a thousand cows with a bull 
as large as an elephant ’ Yajfiavalkya said, ‘My father thought 
that one should not accept (gifts) without having instructed ’ 

6 .yad eva kai ctd abravit tat srnavdmeh abravin me satyakdmo 
jdbdlah, mano vai brahmetr yatha matnndn pitrmdn deary avail 
briiydt, tatlid taj jdbdlo’bravii, mano vai brahmeti, amanaso hi 
kim sydd iti abravit tu te tasydyatanam pratisthdm na me’bravid 
iti eka-pdd vd etat samrdd itt sa vai no bruin, yajtiavalkya 
mana evdyatanam, dkdsah praiisihd, dnanda tty enad upasita, 
kd dnandatd, ydjfiavalkya mana eva, samrdd, ill hovaca, manasd 
vai, samrdt stnyam abhihdryate, tasydm pratirupah putro 
jdyate, sa anandah, mano vai, samrdt, paramam brahma namam 
mano jahati, sarvdny enam bhutany abhiksaranh, devo bhiitva 
devan apyeti, ya evam vidvan etad upaste hasty-rsabham 
sahasram daddmi, iti hovaca janako vatdehah sa hovaca ydjfia- 
valkyah, pita me’manyata nananuiisya hareteii. 

6. 'Let me hear what any one (of your teachers) may have 
told you ’ ‘Satyakama Jabala told me that the mind, venly, 
is Brahman. As one who has a mother, father and teacher 
should say, so did that Jabala say that the mind, venly, is 
Brahman, lor what can one have who is without a mind 7 ' 
'But did he tell you the abode and the support 7 ' ‘He did not 
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tell me/ ‘This Brahman is only one-footed, Your Majesty/ 
'Verily, Yajnavalkya, do tell us' ‘The mind, verily, is its abode 
and the space its support Verily one should worslup it as the 
blissful’ 'What is the nature of blissfulness, Yajnavalkya?’ 
'Just the mind, Your Majesty/ said he ‘Verily, Your Majesty, 
by the mind one takes to a woman. A son resembling him is 
bom of her He is (the source of) bliss Verily, mind, Your 
Majesty, is the highest Brahman. The mind never deserts him 
who knowing thus worships it as such All beings approach 
him Having become a god he goes even to the gods ’ Janaka 
(King) of Videha said, 'I shall give you a thousand cows with 
a bull as large as an elephant/ Yajnavalkya said. 'My father 
thought that one should not accept (gifts) without having 
instructed/ 


7. yad eva has cid abravit, tat srnavdmeti. abravin me vidagdhah 
sakalya}}, hrdayath vat brahmeti, yathd mdtrmdn pitrman 
acaryavan bruydt, tathd tat sakalyo'bravit, hrdayam vai brahmeti, 
akrdayasya hi him sydd Hi. abravit tu te tasyayatanam pratis- 
Imn Ha me'bravid iti eka-pad vd, etat, samrdd, iti sa vat no 
oruh, yajnavalkya. hrdayam evayatanam, akdsah pratisthd, 
sfmftr ity enad upasita ha sthititd, yajnavalkya. hrdayam eva 
samrdd, iti hovaca, hrdayam vat, samrdt, sarvesdm bhutanam 
ayalanam, hrdayam vai, samrdt, sarvesdm bhutanam pratisthd, 
hy eva, samrdt, sarvdm btutdm pratijthitdm bhavanti. 
hrdayam vai, samrdt, paramam brahma, nainam hrdayam 
jahati, sarvdny enam bhiitdny abhihsaranti, devo bhiiivd devdn 
ffpyefo, ya evath vidvdn etad updste. hasty rsabham sahasram 
aaiami,' iti hovaca janako vaidehah. sa hovaca ydjhavalkyah, 
pita nie’manyata ndnanusisya hareteti. 

, 7 ^t me hear what any one (of your teachers) may have 
'Yidagdha Sakalya told me that the heart, verily, 
s Brahman As one who has a mother, father, teacher should 
fnr ’ S u *kat Sakalya say that the heart, verily, is Brahman 
mi at < J an one ^ ave w h° is without a heart?’ 'But did he 
'Th ^°d a b°de and the support?' 'He did not tell me/ 
nis Brahman is only one-footed. Your Majesty' ‘Verily, 
ajnavalkya, do tell us' ‘The heart, verily, is its abode and 
m s f ce *ts support. One should worship it as the stable/ 
Yo„r m na , ture of stability, Yajnavalkya?’ 'Just the heart, 
, he (Yajnavalkya) said; 'the heart. Your 
]esty> is the abode of all things and the heart, Your Majesty, 
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is the support of all beings On the heart, Your Majesty, all 
beings are supported The heart, venly, Your Majesty, is the 
Supreme Brahman The heart never deserts him who knowing 
thus, worships it as such All beings approach him Having 
become a god, he goes even to the gods' Janaka (King) of 
Videha said, 'I shall give you a thousand cows with a bull as 
large as an elephant.' Yajnavalkya said, 'My father thought 
that one should not accept (gifts) without having instructed.’ 

See III 9 24 


Second Brahmana 
CONCERNING THE SOUL 

x janako ha vatdehah kitrcad upavasarpann uvaca' names 
te'stu yajnavalkya, amt ma iadhiti sa hovaca' yatha vat, samraf, 
mahantam adhvanam esyan ratham va navam va samadadita, event 
evaiiabhtr upanisadbhih samdhitatmdsi, evam brndaraka ddhyah 
sann adhita-veda ukta-upamsatkah, tto vimucyamanal} kva 
gamisyasUi naham tad, bhagavan, veda, yatra gamisydniiti, atha 
vat te’ham tad vaksydmi, yatra gamisyastti, bravitu, bhagavan, tit. 

x Janaka (King) of Videha, descending from Ins lounge 
and approaching said 'Salutations to you, Yajnavalkya, 
please instruct me ’ He (Yajnavalkya) said ‘As one who wishes 
to go a long distance, Your Majesty, would secure a chanot 
or a ship, even so you have a mind well equipped with the 
teachings of the Upamsads You are likewise honoured and 
wealthy, you have studied the Vedas and heard the Upamsads 
Where will you go when you are released (from this body) 7 ’ 
(Janaka said) ‘Venerable Sir, I do not know where I shall go' 
(Yajnavalkya said) 'Then truly I shall tell you that, where 
you will go' (Janaka said) ‘Tell me. Venerable Sir ’ 

kflrcdt from the lounge, asana-wSesat £. 
brnddrdkah honoured, pujyah 
ddhyah wealthy, i&oarah, na dandrah £ 

The theoretical knowledge of the Vedas and the Upamsads is 
not enough, for it does not remove fear We require knowledge of Self 
or Brahman for salvation evam sarva-vibhUti-sampanna’pi san 
bhaya-madhya-stha eva paramdtmajhamna vtnd akrtdrtha eva tdvat. S. 

2. tndho ha vat namaisa yo’yam dak$me’k?an puntfah tam 
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va etam vniham santam tndra tty acaksate paroksenaiva, parok- 
§a-pnyd tva ht devdh, pratyaksa-dvisah 
2. ‘Indha by name is this person who is in the right eye Him, 
venly, who is that Indha people call Indr a, indirectly, for the 
gods are fond of the indirect, as it were, they dislike the direct 
(or the evident). 

Indha is the self, identified with the physical self. 


3. athaitad vdme’k$am pumsa-rupam, e$asya patni virdt, tayor 
e$a samstdvoya eso'ntar-hrdaya akaiah, athamayor etad annumya 
e$o’ntar-hrdaye lohta-pmdah, athamayor etat pravaranam yad 
etad antar-hrdaye jalakam iva; athamayor esd srtili samcaram 
yaisa hrdaydd urdhvd nady uccarati. yatha keiah sghasradhd 
bhtnnah evam asyaita hita ndma nady o’ntar-hrdaye pratislhitd 
bhavantt, etabhtr va etad asravad dsravati; tasmad esa pramvikta- 
haratara tvaiva bhavaty asmac carirad dtmanah 
3 Now that which is in the form of a person in the left eye 
is his wife Vrraj Their place of union is the space within the 
heart. Their food is the red (of blood) lump in the heart Their 
covering is the net-like structure in the heart Their path for 
moving is that channel which goes upward from the heart; 
like a hair divided a thousandfold, so are the channels called 
htd which are established within the heart Through these 
flows that which flows on. Therefore that (self composed of 
Indlia and Viraj) is, as it were, an eater of finer food than the 
bodily self 


Indra is Vathanara and Viraj or matter is said to be his wife> 
lor it is the object of enjoyment, bhogyalvdd eva. £ 
samstSva place of union, literally the place where they sing praises 
together, the meeting-place, 
path, margah S 

,“} e subtle body is nourished by finer food than the gross' tasmdc 


m the dream state the self is identified with the subtle body. 


4 tasya prdci dik prdncah pranah, daksma dig daksine 
? ji - dik praiyancah pranah, udici dig udaiicah pranah, 

ILi ^ ^ nrdhvah pranah, avaci dig avahcah pranah, sarva 
l> Sfln,e pranah, sa esa nett nety dtma. agrhyah na hi grhyate; 
na « ® r y ale : ^sahgah na hi sajyate, asito na vyathate; 

sa Jin-* vai,janaka, prdpto’si, iti hovacayajhavalkyah. 

vaca janako vaidehah, abhayam tvd gacchatdt, ydjnavalkya, 
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yo nah, bhagavan, abhayam vedayase, namas ie’stu, me vtdehdh 
ayam ahatn asmiti 

4 'Of him the eastern direction is the eastern breaths, the 
southern direction is the southern breaths, the western direction 
is the western breaths, the northern direction is the northern 
breaths, the upper direction is the upper breaths, the lower 
direction is the lower breaths, all the quarters are all the 
breaths But the self is not this, not this He is incompre¬ 
hensible for he is never comprehended He is undestructible for 
he cannot be destroyed He is unattached for he does not 
attach himself He is unfettered, he does not suffer, he is not 
injured Venly, Janaka, you have reached (the state of) 
fearlessness,’ thus said Yajnavalkya Janaka (King) of Videha 
said ‘May fearlessness come unto you, Yajnavalkya, to you, 
Venerable Sir, who make us to know (the state of) fearlessness 
Salutations to you Here are the people of Videha, here am I 
(at your service) ’ 

See III 9 26 

abhayam janma-maranddi^nimitta-bhaya-iunyam S 


Third Brahmana 

THE LIGHT OF MAN IS THE SELF 

x janakam ha vatdcham ydjhavalkyo jagama sa mene: na 
vadtfya iti atha ha yaj janakai ca vaideho yajhavalkyaS cdgm- 
hotrc samuddie, tasmai ha ydjhavalkyo varam dadati sa ha 
kama-prasnam cva vavre, lam hasmai dadatt tarn ha samrdd 
cva piirvah papraccha 

1 Yajnavalkya came to Janaka (King) of Videha He 
thought (to himself) 'I will not talk ’ But when (once) Janaka 
(King) of Videha and Yajnavalkya discussed together at an 
agmholra ceremony, Yajnavalkya granted the former a boon 
He chose to ask any question he wished He granted it to him. 
So (now) His Majesty first asked him. 

Though Yajnavalkya did not wish to say anything, Janaka 
asked him a question, for on a former occasion Yajnavalkya per¬ 
mitted Janaka to ask him any questions he liked See Salapaiha 
Brahmana XI 6. 2 ro 

Sometimes sa mene na vadisya tit is read as sam cnena vadtsya 
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Ut Yajnavalkya came to Janaka intending to speak with him. This 
is only an ingenious conjecture 

2. yajnavalkya, kim-jyohr ayam purusa iti dditya-jyotih, 
samrdt, iti hovdca, adityenaivdyam jyoti$aste, palyayate, karma 
kurute, vipalyetiti. evain evaitai, yajnavalkya. 

2 ‘What light does a person here have? (What serves as 
thelight for man’)’ ‘He has the light of the sun, Your Majesty,' 
he said, ‘for with the sun indeed as the light, one sits, moves 
about, does one’s work and returns.' 'Just so, Yajnavalkya.’ 

3. astam ita dditye, yajnavalkya, kim-jyotir evdyam puru$a 
iti candrama evdsya jyotir bhavah, candramasawdyam jyohsaste, 
palyayate, karma kurute, vipalyetiti evam evaitat, yajnavalkya 

3. When the sun has set, Yajnavalkya, what light does a 
person here have 7 ' ‘The moon, indeed, is his light, for with the 
moon indeed as the light, one sits, moves about, does one’s 
work and returns.’ 'Just so, Yajnavalkya' 

4. astam ita aditye, yajnavalkya, candramasy astam ite, kirn- 
jyotir evdyam purusa ih. agmr evdsya jyotir bhavah, agni- 
naivdyam jyoh?dste, palyayate, karma kurute, vipalyetiti. evam 
evaitat, yajnavalkya 

4 When the ‘sun has set, Yajnavalkya, and the moon has 
set, what light does a person here have?' The fire, indeed, is 
his light, for with the fire, indeed as the light, one sits, moves 
about, does one’s work and returns.’ ‘Just so, Yajnavalkya ’ 

5 astam ita dditye, yajnavalkya, candramasi astam ite, idnte 
agnau, kim-jyotir evdyam purusa iti vdg evdsya jyotir bhavah, 
vacawayam jyotisdste, palyayate, karma kurute, vipalyeti, tasmdd 
vai > samrad, apt yatra pamr na vinirjndyate, atha yatra vdg 
uccarati, upaiva tatra nyetih evam evaitat, yajnavalkya. 

5 'When the sun has set, Yajnavalkya, and the moon has 
set and the fire has gone out, what light does a person here 
~* 'Speech, mdeed, is his light for with speech, mdeed, as 
me light, one sits, moves about, does one's work and returns, 
therefore, Your Majesty, even where one's own hand is not 
discerned there when speech is uttered one goes towards it.’ 
Just so, Yajnavalkya.’ 

speech sound, vag iti sabdah pangfhyate. §. 

6 . astam ita dditye, yajiiavalkya, candramasy astam ite, iante 
gnau, sdnidydm vdci, kim-jyotir evdyam purusa ih. dtmatvdsya 
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jyotir bhavati, dlmanaivdyam jyottsaste, palyayate, karma 
kurute, vipalyeti itt 

6. ‘When the sun has set, Yajnavalkya, and the moon has 
set, and the tire has gone out and speech has stopped, what 
light does a person here have?’ ‘The self, indeed, is his light,’ 
said he, 'for with the self, indeed, as the light, one sits, moves 
about, does one’s work and returns ’ 

This self is present in all the states of waking, dream and sleep. 
It is the light different from one's body and organs and illumines 
them though it is itself not illumined by anything else karya-kara- 
na-svavayava-samghata-vyatmktam, karya-karandvabhasakam, adtt- 
yadt bdhyayyotiruat smyarn anyenanavabhasyamanam abhidhlyate 
jyotih S 

THE DIFFERENT STATES OF THE SELF 

7 katama atmeh yo'yam mjnanamayak prdne$u, hrdy 
antarjyotih puru$ah, sa samanah sann ubhau lokdv anusaiicarati, 
dhyayativa lelayativa, sa hi svapno bhutvd, imam lokam atik- 
ramati, mrtya rvpa.ni 

7 ‘Which is the self?' 'The person here who consists of 
knowledge among the senses, the light within the heart He 
remaining the same, wanders along the two worlds seeming to 
think, seeming to move about He on becoming asleep (getting 
into dream condition), transcends this world and the forms of 
death 

seeming to think he does not really think but only witnesses the acts 
of thought 

seeming to move about Thought and action do not belong to the real 
nature of the self The universal self appears limited on account of 
the conjunction of the self, with buddht or understanding, with its 
modifications of desire and aversion, pleasure and pam In the state 
of liberation the connection with understanding terminates yavad 
aya.m alma samsari bhavati, tavad eva asya buadht-samyogah, na tu 
paramarthatah, atmanah sams&ntvam buddht-samyogad tva S B. 
II 3 30 . 

who consists of knowledge S argues that the self is so called because 
we fail to discriminate its association with the limiting adjunct. 
buddht-vijhanopadhi-samparkamvekad mjnanamaya tty ueyate 
svapno bhutva svupndvastho bhiitva R 

8 sa va ayam puruso jayamanah, ianram, dbhisampadyama- 
nah pdpmabhih samsrjyate, sa utkraman, mnyamanah papmano 
vijahati 
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8, 'Verily, this person, when lie is bom and obtains a body, 
becomes connected with evils. When he departs, on dying he 
leaves all evils behind. 


evils sources of good and evil, body and the organs - papmasama- 
vayibhir dharmadharmairayaih kdrya-karanaih. S. 
stahsjjyate becomes connected, samyujyaie. S. 
vijahah: leaves behind, pantyajati. S. 


9 tasya vd etasya purusasya dve evct sthdne Vhavatah: idem ca 
para-loka-sthdnam ca; sandhyam irtiyam svapna-slhdnam; tasmin 
sandkye sthdne tisfhann, ubhe sthdne paiyati, idam ca paraloka- 
sthdnath ca atha yathakramo’yam para-loka-sthane bhavah, tam 
akramam akramya, ubhaydn pdpmana ananddmi ca paiyati. 
$« yatra prasvapiti, asya lokasya sarvavato matrdm apdddya, 
svayam yihatya, svayam nirmdya, svena bhdsd, svena jyoiisd 
prasvapiti; atrdyam purusah svayath-jyotir bhavati. 

9 ‘Verily, there are just two states of this person (the state 
of being in) this world and the state of being in the other world. 
There is an intermediate third state, that of being m sleep 
(dream). By standing in this intermediate state one sees both 
those states, of being in this world and of being in the other 
world. Now whatever the way is to the state of being in the 
other world, having obtained that way one sees both the evils 
(of this world) and the joys (of the other world) When he goes 
to sleep he takes along the material of this all-embracing 
world, himself tears it apart, himself builds it up; he sleeps 
(dreams) by his own brightness, by his own light. In that state 
the person becomes self-iUuminated. 


sandhyam; intermediate state: literally, the junction, sandhi, of the 

dkrama- the way, that by which one proceeds, support or outfit 
a&ramaty anenety akramah dsrayah, avasiambhah S. He provides 
*o®sdf with whatever knowledge, work and previous experience he 
“jay nave for the attainment of the next world para-loka-prattpaiti- 
a fianeita vtdyd-karma ptirva-prajnd-laksanena yukto bhavati, S, 
prasvapiti • sleeps, dreams, svapnam anubhavah. R. 


}?; m toira rathdh, na ratha-yogah , na panthdno bhavanti; atha 
-hr aU ’j ra tha-yogan, pathah srjate; na tatrdnandah, mudah, 
VJMkoo bliavanii, athdnanddn, mudah, pramudal} srjate; na 
ni vesdntdh pttskarinyal} sravantyo bhavanti; atha veidnidn, 

* 10 <Tif sramni *h $?jate sa hi kartd. 

• There are no chariots there, nor animals to be yoked to 
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them, no roads but he creates (projects from himself) chariots, 
animals to be yoked to them and roads There are no joys 
there, no pleasures, no delights, but he creates joys, pleasures 
and delights There are no tanks there, no lotus pools, no rivers, 
but he creates tanks, lotus-pools and rivers He, indeed, is the 
agent (maker or creator) 

According to S the agency attributed to the self is only figurative 
The light of the self, which is pure intelligence, illumines the body 
and organs through the internal organ and they perform their 
functions being illumined by it yac caxtanyatmajyotis-antahkarana- 
dvarenavabhdsayati karya-karanant tatra kartrtvam upacaryata 
dlmanah 

According to R, the agent is the Supreme Lord, sakala-prapah- 
ca^ndtaka-sulradhdrah sarveharah khalu tatra kartd 

11 tad ete ilokd bhavanti: 

svapnena idriram abhiprahaty&suptah suptdn abhicakasih; 

iukratn ddaya punar aiti sthanam, hiranmayah puru$a 
eka-hamah 

11 ‘On this there are the following verses Having struck 
down m sleep what belongs to the body, he himself sleepless 
looks down, on the sleeping (senses) Having taken to himself 
light he goes again to his place, the golden person, the lonely 
swan (the one spirit) 

While one is in the state of dream, the self makes the body to sleep 
but the self remains awake and notices the impressions of the deeds, 
that have been left upon the mind By associating himself with the 
consciousness of the sense-organs, the self causes the body to awake 
the golden person the light that is pure intelligence, hiranya-maya 
tva cattanya-jyotis svabhdvah S 

Sleep is the indispensable condition of physical health and mental 
sanity In sound sleep there is a respite from craving and aversions, 
fears and anxieties In that state the individual is obscurely at one 
with the divine ground of all being 

the lonely swan he moves alone in the waking and dream states, 
in this world and the next eko jagrat svapnehaloka-para-lokadin 
gacchatity eka-hamsah S sah aharn so’ham 'That I am’, hamsa, a 
swan, the symbol oi the spirit of the universe 

12 pranena raksann avaram kulayam bah^ kuldyad amrlai 

cantvd, 

sa iyate amrto yatra kdmam, hiran-mayah puru$a eka- 
hamsah 
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12. Guarding his low nest with the vital breath, the immortal 
moves out of the nest That immortal one goes wherever he 
likes, the golden person, the lonely bird. 

avaram low, nikrstam. anekasueisamghatatvdd alymta-bibhatsam § 
kulayam nest, nidam, iarlram S 

iyate goes, gacchati S The eternal self goes wherever he desires 


13. svapndnta uccavacam iyamano rupdm devah kurute bahuni 
uteva stribhih saha modamdnah jaksat, utevdpi bhayani 
pasyan. 

13 'In the state of dream gomg up and down, the god makes 
many forms for himself, now as it were enjoying himself m the 
company of women or laughing or even beholding fearful sights. 

svapndnte m the state of dream, svapna-sthane S. in the middle of 
a dream, svapna-madhye, anta-sabdo madhya-vacanah R. 


14 ardmam asya paiyanti, na tam pasyati has cam 
tti tam nayatam bodhayed tty ahuh, durbhisajyam hasmai 
bhavati, yam esa na pratipadyate. atho khalv dhuh, jaganta-deia 
evasyaisah, yam hi eva jdgrat pasyati, tam supta 1 ti atrdyam 
purusah svayam-jyohr bhavati so’ham bhagavate sahasram 
dadami, ata urdhvam vmoksaya bruhiti. 

14 ‘Everyone sees his sport but himself no one ever sees There¬ 
fore they say that one should not wake him (the sleeping 
person) suddenly, for it is difficult to cure if he does not get 
back (rightly to his body) Others, however, say that (the state 
of sleep) is just his waking state for whatever objects he sees 
II j awa ^ e > ^ose too, he sees, when asleep, (not so) for in 
the dream state the person is self-illuminated' Janaka said, 'I 
give you a thousand (cows), Venerable Sir, please instruct me 
further, for the sake of my liberation.' 


himself no one ever sees everyone is aware of the experiences but 
no one sees the expenencer, regret is expressed that the self so 
near to us is yet unperceived by us' yac-chakya-darsanam apy 
manarii tam na paiyati, lokam praty anukrosam darSayati srutih. b. 
« sftoitfi not wake the sleeping person suddenly: this has reference 
the popular belief that the self leaves the body m the dream state. 
yaiam sleeping, gddha-suptam R 

-J , 0 “sprove the theory of self-illumination it is said that the 
wW °* “ ream 1S the same as that of wakmg as we see m dreams 
the We see m the wakmg state This is wrong because in dreams 

isa4! nSe ? c .® ase , to function, so only the light inherent in the self 
B active m the dream state. 


1* 
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15 sa vd esa etasmm samprasade ratvd cantvd v 

punyam ca pdpam ca, punah pratmydyam pratiyony da 
svapnayavua, sa yat tatra him, cit paiyati ananvdgatai S I 
bhavati, asango hy ayam purusa lit evam evaitat, ydjhav t 
so’ham bhagavate sahasram daddmi, ata urdhvam vimoksa 
bruhiti 

15 ‘After having tasted enjoyment in this state of 
sleep, after having roamed about and seen good and evil.. 
returns again as he came to the place from which he started 
(the place of sleep) to dream Whatever he sees in that state, he 
is not followed (affected) by it for this person is not attached 
(to anything) ’ (Janaka said) 'Just so, Yajnavalkya, I give you 
a thousand (cows) Venerable Sir, please instruct me further, 
for the sake of my liberation 

samprasada deep sleep, the state of highest serenity, samyak 
prasidaty asmtnn iti samprasddah 5 The true nature of the self 
remains unaffected 

pratmydyam—yathanydyam, yathdgatam, m ayah, nydyah, ayanam 
ayah, mgamanam, punah pGrva-gamana-vaiparityena yad dgamanam, 
sa pratmydyah, yathdgatam punar dgacchatity arthah S. 

16 sa vd esa etasmm svapne ratvd cantvd dr&vatva punyam 
ca pdpam ca, punah, pratmydyam pratiyony ddravati buddhan- 
tayaiva sa yat tatra kim cit pasyaii, ananvdgatas tena bhavati 
asango hy ayam, purusa iti evam evaitat, yajnavalkya so’ham 
bhagavate sahasram daddmi, ata urdhvam vimoh^dyaiva bruhiti 

16 ‘After having tasted enjoyment in this state of dream, 
after having roamed about and seen good and evil, he returns 
again as he came to the place from which he started to the 
state of waking "Whatever he sees in that state he is not 
followed (affected) by it for this person is not attached (to 
anything) ’ (Janaka said) ‘Just so, Yajnavalkya, I give you a 
thousand (cows) Venerable Sir, please instruct me further for 
the sake of my liberation ’ 

biiddhdnfdyatva the state of waking, jaganta-sthandya 5 

17, sa vd esa etasmm buddhante ratvd cantvd drtfvaiva punyam 
ca pdpam ca, punah pratmydyam pratiyony ddravati svapndn- 
tdyaiva 

17 ‘After having had enjoyment m this state of waking, 
after having roamed about and seen good and evil, he returns 
again as he came to the place from which he started, the state 
of dream (or that of deep sleep) 
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§ says that svapnanta may also be interpreted as deep sleep 
susuph. The self is unaffected in all the three states of waking, 
dream and sleep avastha-traye'pi, asangatvam ananvagatatvam 
catmamh stddham cet A 

18 tad yathct mahdmatsya ubhe kulc anusamcarati, purvam 
cdparam ca, evam evayam purusa etav ubhav antdv anusamcarati, 
svapnantam ca buddhdntam ca 

18 'Even as a large fish moves along both banks of a river, 
the hither and the further, so also this person moves along both 
these states, the state of dream (or sleep) and the state of 
wakmg. 

The self is different from the body and the organs In the waking 
state it appeals, through ignorance, as connected with attachments 
and death, in the dream state as connected with desire but free from 
the forms of death, in the state of deep sleep it is perfectly serene 
and unattached The sense of this passage is that the Self is by 
nature, eternal, free, enlightened and pure § Even as a laTge fish 
moves from one bank of a river to another, so does the self move 
between dreaming and wakmg 

THE SELF IN DEEP SLEEP 

19 tad yathasmmn aka&e §yeno vd suparno vd vipanpatya 
iranlah samhatya paksau samlaydyaiva dhnyaU, evam evdyam 
pwn$a etasmd antaya dhdvati yatra na kam cana kdmam 
kdmayate, na kam cam svapmm pasyatt 

19 'As a falcon or any other (swift) bird having flown 
around m the sky becomes weary, folds its wings and is borne 
down to its nest, even so this person hastens to that state (of 
self) where he desires no desires and sees no dream 

samlayah, nest nidah S 
The fatigue theory of sleep is suggested here. 

20 id vd asyaitd hitd ndma nddyah, yathd kesah sahasradhd 
onmnah, tdvatdmmnd tisthanti, suklasya, nilasya, pmgalasya, 
karitasya, Mntasya purndh, atha yatraimm ghnativa, jmantiva, 
Aasiitja vicchayayati, gartam tva patati, yad eva jagrad bhayam 
pasyah, tad atrdvidyayd manyate, atha yatra deva iva rajeva; 
chain evedam, sarvo ’smiti manyate , so’sya paramo lokah 

20 'In him, verily, are those channels called hitd, which are 
M fine as a hair divided a thousandfold and filled with white, 
me, yellow, green and Ted (fluids) Now when (he feels) as if 
e were bemg killed, as if he were being overpowered, as if he 
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were pursued by an elephant, as if he were falling into a well, 
he thinks (imagines) through ignorance whatever fear he has 
seen (experienced) in the waking state But when he thinks 
that he is a god, as it were, that he is a king, as it were, that I 
am all this, that is his highest world 

hita. See II 1 19, IV, 2 3 The subtle body is said to be m these 
channels 

The place where the two selves unite is the heart. They have a 
path in common The vem susumna leads upwards from the heart 
to the top of the skull See C U VIII 6 6 When their union takes 
place, self-consciousness disappears as well as the distinction between 
the outer and the inner world The highest reality, the all-conscious¬ 
ness, free from fear and grief is reached 
Dream states are traced to impressions of waking experiences 
Ignorance avidya is not natural to the self, if so it cannot be removed 
even as heat and light cannot be removed from the sun na 
atma-dharmo'vidya na hi svabhamkasyocchittih kadactd apy upapadyaie 
savitur ivausnya-prakaiayoh £ 

21 tad va asyaitad aticchando’pahatapapmabhayam riipam 
tad yatha pnyaya stnya sampansvakto na bahyam kim cana 
veda nantaram, evam'evayam purusah prajnenatmana samparis- 
vakto m bahyam kim cam veda nantaram tad va asyaitad a 
apta-kamam, atma-kamam, a-kamam riipam iokantaram £,■,)-,! /f 
21 This, venly, is his form which is free from c ravin g, free 
from evils, free from fear. As a man when m the embrace of 
his beloved wife knows nothing without or within, so the person 
when m the embrace of the intelligent self knows nothing 
without or within That, verily, is his form in which his desire 
is fulfilled, m which the self is his desire, m which he is -without 
.desire, free from any sorrow n <v 

T\CvWV v fr > f v\ 

beyond desires chandah Mmah altgalah chando yasmat rupat tad 
aticchandam riipam S 

iokantaram tree from any sorrow. Soka-varjitam S 
The analogy of man and wife is given to show that it is not a state 
of unconsciousness 

We get on earth to the Kingdom of heaven In sex intercourse 
when it is rightly conceived, we have an act of pure delight which is 
not mere physical satisfaction but a psycho-spiritual communion 
The rich deep fulfilment of love between a man and a woman is a 
condition of earthly beatitude so simple, so natural and so real, 
that it is the happiest of all earthly conditions and many mystics 
employ this as the symbol of divine communion The mystic union 
of the finite and the divine is compared in this passage to the self- 
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oblivion of earthly lovers where each is the other. It is a fuller identity 
than the mere sympathetic understanding of two individuals 
In Vaisnava literature the soul pining for union with God is said 
to be the bnde and the divine love which sanctifies, purifies and 
elevates the soul to itself is said to be the bridegroom. 

St Bernard sp eaks of the highest contemplation as spiritual 
marriage which impels the soul to go forth to bear spiritual offspring 
to the Lord Richard of St Victor, St Bernard’s contemporary, 
dwells upon four phases of spiritual marriage—espousals, marriage, 
wedlocks, child-bearing John Ruysbroeck's chief work is called The 
Adornment of the Spiritual Marriage St John of the Cross says The 
end I have m view is the divine embracing, the union of the soul with 
the divine substance In this loving obscure knowledge God unites 
Himself with the soul eminently and divinely ’ Ascent of Carmel II 24 
God, for some Sufis, is the Eternal Feminine The Muslim poet 
Wall of Delhi composed love poems in which the lover is God and the 
loved one sought is the human soul invited to unite with God 

22 atra pitSpitd bhavati, mats maid, lokdh alokdh, deva 
adevdh, vedd aveddk, atra steno’steno bhavati bhriitiahdbhrunahd, 
cdndah’cdnddlah, paulkaso'paulkasah, iramano' sramanah, 
tapaso'tdpasah, ananvagatam pttnyena, ananvagatam papena, 
tirno hi tada sarvan sokdn hrdayasya bhavati. 

22 'There (m that state) a father is not a father, a mother 
is not a mother, the worlds are not the worlds, the gods are not 
the gods, the Vedas are not the Vedas There a thief is not a 
thief, the murderer is not a murderer, a candala is not a canddla, 
a pmdkasa is not a paulkasa, a mendicant is not a mendicant, 
an ascetic is not an ascetic He is not followed (affected) by 
good, he is not followed by evil for then he has passed beyond 
all the sorrows of the heart 

The state is beyond empirical distinctions, avidya-kdma-karma- 
vmmitktah S 

It exceeds the limitations of caste and stages of life _ _ 

bhriinahd murderer of a noble Brahmana, varistha-brahma-hantd A. 

It also refers to one who kills an embryo, one who produces an 
abortion 

The Self is untouched either by good or by evil and the sorrows of 
the heart cease to be sorrows and are turned into joy 

1 

23 yad vai tan na paSyati, paiyan v aita n na patyati; na hi 
dra$lur dfftefm'panlop 6 vidyate, avindfiivatfna in tad dvitiyam 
tato'nyad vibhaktam yat pasyei 

23 Venly, when there (in the state of deep sleep) he does 
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not see, he is, verily, seeing, though he does not see for there is 
no cessation of the seeing of a seer, because of the imperish¬ 
ability (of the seer). There is not, however, a second, nothing 
else separate from him that he could see 

Even m the state of deep sleep when the eye and the other senses 
are at rest, the self is the seer, though he does not see with the eyes 
The seer can never lose the character of seeing, even as fire cannot 
lose the character of burning so long as it is fire The self sees, by 
its own light, like the sun, even when there is no second, no object 
but the self that could be seen, the seer is 
svayam-jyotih self-light vipanlopah destruction, mnalah, alma 
avindsi £ 

R adopting the views of Ramanuja says, ‘jnatur dharmabhilla- 
jndnasya nityatvdt vinaso nasti 

24 yad vat tan na jighrati, jtghran vat tan na jtghrati. na hi 
ghratur ghrdter vipanlopo vidyate, avmdsitvdt, na tu tad dvitiyam 
ash, tato'nyad vibhaktam yaj jighret 

24 ‘Verily, when there (in the state of deep sleep) he does not 
smell, he is, verily, smelling, though he does not smell for there 
is no cessation of the smelling of a smeller, because of the im¬ 
perishability (of the smeller) There is not, however, a second, 
nothing else separate from him that he could smell 

25 yad vai tan na rasayati, rasayan vai tan na rasayah na 
hi rasayitu rasayater vipanlopo vidyate, avindiitvat, na tu tad 
dvitiyam asti, tato’ nyad vibhaktam yad rasayet 

25 ‘Verily, when there (m the state of deep sleep) he does not 
taste, he is, venly, ta sting though he does not taste, for there 
is no cessation of the tasting of a taster, because of the im¬ 
perishability (of the taster) There is not, however, a second, 
nothing else separate from him that he could taste 

26 yad vai tan na vadah, vadan vat tan na vadati, na hi 
vaktur vakter vipanlopo vidyate, avmd&itvat, na tu tad dvitiyam 
ash, tato'nyad vibhaktam yad vadet 

26 ‘Venly, when there (in the state of deep sleep) he does not 
speak, he is, veyly, speaking though he does not speak, for there 
is no cessation of the speakmg of a speaker, because of the 
impenshabihty (of the speaker) There is not, however, a 
second, nothing else separate from him to which he could 
speak 

27. yad vai tan na irnoti, irnvan vai tan na imoti, na hi 
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Srotuh tutor vipanlopo vidyate, avinasitvat; na tu tad dvitiyam 
ash, tato’nyad vibhaktam yat irnuydt 

27 'Verily, -when there (in the state of deep sleep) he does 
not hear, he is, verily, hearing, though he does not hear, for 
there is no cessation of the hearing of a hearer, because of the 
imperishability (of the hearer). There is not, however, a second, 
nothing else separate from him which he could hear 

28 yad 1 m tan na manuto, manvano vat tan na manute, na 
h mantur mater viparihpa vidyate, avinasitvat; na tu tad 
dmtiyam asti, tato'nyad vibhaktam yan manvita. 

28 'Venly, when there (in the state of deep sleep) he does not 
think, he is, verily, thinking, though he does not think, for 
there is no cessation of the thinking of a thinker, because of 
the imperishability (of the thinker). There is not, however, a 
second, nothing else separate from him of which he could 
think 

29. yad vat tan na spriati, sprsan vat tan na spriati, na hi 
sprastuhsprsierviparilopo vidyate, avinMitvat, na tu tad dvitiyam 
ash, tato’nyad vibhaktam yat sprset. 

29 'Venly, when there (in the state of deep sleep) he does 
not touch, he is, verily, touching, though he does not touch, for 
there is no cessation of the touching of a toucher, because of the 
imperishability (of the toucher) There is not, however, a 
second, nothing else separate from him which he could touch. 

30. yad vai tan na vijanah, vijanan vai tan na vijdnali, 
na hi vipmtur vijhater vipanlopo vidyate, avmdSitvat; na tu tad 
dvitiyam asti, tato'nyad vibhaktam yad vijaniyat. 

30 'Venly, when there (in the state of deep sleep) he does 
not know, he is, venly, knowing though he does not know for 
there is no cessation of the knowing of a knower, because of 
the imperishability (of the knower). There is not, however, a 
second, nothing else separate from him which he conld know. 

31 yatra vdnyad iva syai, iatranyo’nyat pasyet, anyo’ nyaj 
Pghret, anyo’nyad rasayet, anyo’nyad vadet, anyo’nyat Srnuyat, 
anyo nyan manvita, anyo'nyat spriet, anyo’nyad viydmydt. 

‘Venly, when there is, as it were, another there one 
might see the other, one might smell the other, one might taste 

? °“ er > °ne might speak to the other, one might hear the 
er, one might think of the other, one might touch the 
otner, one might know the other 
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He does not see or smell or taste or speak or hear or think or touch 
or know, for there is nothing separate from him, there is no second to 
him, yet he sees, smells, tastes, speaks, hears, thinks, touches, knows 
for he is one with seeing, smelling, tasting, speaking, hearing, 
thinking, touching and knowing 

32 salila eko drastadvaito bhavati, e$a bmhma-lokah, samrad 
iti hainam anuiasasa ydjnavalkyah, esasya paramo, gatih, 
esdsya parama sampat, eso'sya paramo lokalj, eso’sya paramo 
dnandah, etasyaivdnandasydnyam bhutam matram upajivanti 

32 ‘He becomes (transparent) like water, one, the seer 
without duality This is the world of Brahma, Your Majesty' 
Thus did Yajnavalkya instruct (Janaka) ‘This is his highest 
goal, this is his highest treasure, this is his highest world, this 
is his greatest bliss. On a particle of this very bliss other 
creatures live' 

like water salila iva salilah S 

transparent svacchibhiitah & 

one because there is no second, dmtlyasyabhdvat S 

the seer the vision which is identical with the light of the self is 

never lost drster avipanlnptatval, dima-jyoti-svabhavdyd £ 

33 so yo manu?yanam raddhah samrddho bhavati, anyesdm 
adhipatih, sarvair manusyakair bhogaih sampannatamah, sa 
manusyanam paramo dnandah; atha ye iatam manujyanam 
dnandah, sa ekah pitfndm jitalokandm dnandah; atha ye iatam 
pitfndm jita-lokdnam dnandah, sa eko gandharva-loka dnandah, 
atha ye iatam gandharva-loka dnandah, sa eka karma-devanam 
dnandah, ye karmand devatvam abhisampadyante; atha ye iatam 
karma-devanam dnandah, sa eka ajana-devdndm dnandah, yai 
ca itrotnyo’vrjmo ’kdma-hatah, atha ye iatam djana-devapam 
dnandah, sa ekah prajd-pati-loka dnandah, yai ca irotnyo’ vrjmo' 
kdma-hatah, atha ye iatam prajd-pati-loka dnandah, sa eko 
brahma-loka dnandah, yai ca irotnyo’vrjmo'kdma-hatah, athatsa 
eva parama dnandah, yai ca srotnyo’vijmo’ kdma-hatah, alhai$a 
eva parama dnandah esa brahma-lokah, samrad, iti hovaca 
ydjnavalkyah so ‘ham bhagavate sahasram daddmi, ata urdhvam 
vimoksdyaiva bruhiti atra ha yajhavalkyo bibhayam cakdra, 
medhdvi raja, sarvebhyo mdntebkya udarautsid tit 

33 ‘If one is healthy m body, wealthy, lord over others, 
lavishly provided with all human enjoyments, that is the 
highest bliss of men This human bliss multiplied a hundred 
tim es makes one unit of the bliss for the fathers who have won 
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their world. The bliss of these fathers who have won their world 
multiplied a hundred times makes oneumt of the bliss of th egand- 
haroa world. The bliss of the gandharva world multiplied a hundred 
times makes one unit of the bliss of the gods by action, those who 
attam their divine status by (meritorious) action. The bliss of 
the gods by action multiplied a hundred times makes one unit 
of the bliss of the gods by birth as well as of one who is versed 
in the Vedas, who is without sm and not overcome by desire. 
The bliss of the gods by birth multiply a hundred times makes 
one unit of the bliss in the world of Prajd-pati, as well as of one 
who is versed m the Vedas, who is without sm and not overcome 
by desire The bliss m the world of Praja-patt multiplied a 
hundred timjs makes one unit of the bliss in the world of Hiranya- 
garbha as well as of one who is versed in the Vedas, who is 
without sm and not overcome by desire. This is the highest bliss. 
This is the world of Brahma, Your Majesty,’ said Yajnavalkya. 
(Janaka said) 'I will give you, Venerable Sir, a thousand (cows) 
please instruct me further for the sake of my liberation ’ At 
this Yajnavalkya was afraid that this intelligent king should 
drive him to (the exposition of) the ends of his convictions 


See T U, II. 8. Those who live within the bonds of ignorance 
experience but a small portion of the infinite bliss 
raddhah healthy, perfect of body, sathsiddhah, avtkalah, sama- 
grdvayavah S 

frolnya one versed in the Sruti, the Veda Samkara, the com¬ 
mentator of Kalidasa’s Sdkuntala quotes ‘Birth gives the title of 
nrahmana, the sacramental ntes the title of the twice-born, knowledge 
the title of vipra and the three together make a trotnya ’ janmand 
trtbhth 10 sams ^ arMr dmja ucyate, vtdyayd yati mpratvam, 

Vedtc learning, sinlessness and freedom from selfish desire are 
essential for the enjoyment of the higher forms of bliss Cp ‘The 
se-pleasures of the world and the great joys of heaven are not 
orth one-sixteenth part of the bliss that comes from the cessation 


yac ca kama-sukham lokeyac ca divyam mahat sukham 
trsna-ksaya-sukkasyatte ndrhatah sodaitm kalam 

§ not because he was lacking in abikty^or 
had t ** ut because he felt that under the pretext of the boon he 
all m° t m f'i 16 raises new P r °blems every time and wishes to gain 
p5ditsatT°§^ sarvam madiyam vijnanam hama-pra&na-vydjeno - 
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34 sa vfi esa, etasmm svapnante ratva cantvd dr?tvaiva 
punyam ca pdpam ca, punah pratmyayam pratiyony ddravait 
buddhdntdyaiva 

34. ‘After having had enjoyment in this state of dream (or 
sleep), after having roamed about and seen g<?od and evil, he 
returns agam as he came to the place from which he started to 
the state of waking 

See IV 3 16 


THE SELF AT DEATH 

35, tad yatha 'nah su-samdhitam utsarjad ydydt, evam evdyath 
iarira atma prdjnendimandnvarudha utsarjam yqti, yatraitad 
urdhva ucchvdsi bhavati 

35 'Just as a heavily loaded cart moves creaking, even so 
the self in the body mounted by the self of intelligence moves 
creaking, when one is breathing with difficulty (i.e. when one 
is about to expire). 

the self in the body the subtle body which moves between this and 
the next world as between the waking and the dream states, through 
birth and death consisting respectively m the association with and 
dissociation from the body and its organs* yas svapna-buddhantav tva 
janma-marandbhyam ihaioka-paralokdv anusancarati £. 
breathing with difficulty gasping for breath. The body groans as a 
heavily laden cart groans under its burden 

36 sa yatrdyam amrndmm nyeti, jaraya vopatapata vani- 
manam ntgacchait, tad yathamram vd udumbaram vd pippalam 
vd bandhandt pramucyate, evam evdyam purusa ebhyo’ ngebhyah 
sampramitcya punah pratmydyam pratiyony ddravatiprdnayaiva 

36 ‘When this (body) gets to thinness, whether he gets to 
thinness through old age or disease, just as a mango or a fig 
or a fruit of the peepul tree releases itself from its bond (gets 
detached from its stalk), even so this person frees himself from 
these limbs and returns again as he came to the place from 
which he started back to (new) life 

The dying man separates himself from his gross body even as a 
fruit separates itself from its stalk He goes back to his new abode 
the same way he came and there assumes another body m which to 
begin a new hfe 

The subjection of the body to old age and disease is mentioned to 
induce the spirit of renunciation, vatrdgydriham S 
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37. tad yatha rajanam dyantam ugrdh, pratyenasah, suta- 
gramanyo’nnath panair avasathaih pratikalpante: ayatn dydti, 
ayam agacchatiti, evath haivam-vidam sarvdni bhiitdni pratikalr 
panie, tdam brahmdyati, idarn dgacchaMi. 

37. 'Just as for a king who is coming, policemen, magistrates, 
chariot drivers, leaders of the village wait for him with food, 
drink and lodgings, saying, “here he comes, heip he comes,” 
even so for him who knows this, all beings wait for him saying, 
"here comes Brahman, here he approaches.” ’ 

ugrdh' policemen, jdti-vi&esdh, hrura-karma.no va. S 
pratyenasah■ magistrates, taskaradi dandanddau myuktdh. £. 
leaders of the village, grdma-netd.ro grdmanyali. S 

38. tad yatha rajanam prayiydsantam, ugrdh pratyenasah, 
suta-gramanyo'bhisamdyanti, evam evaimam atmanam, antakale 
same prana abhisamayanti, yatraitad urdhvocchvasi bhavati. 

38. Just as policemen, magistrates, chariot-drivers, leaders 
of the village gather round a king who is departing, even so 
do all the breaths (or senses) gather round the self at the end, 
when one is breathing with difficulty (when he is about to die). 


Fourth Brdhmatta 

THE SOUL OF THE UNRELEASED AFTER DEATH 


1. sa yatrdyam atmd-abalyam nyetya sammoham tva nyeti, 
athainam etc prana abhisamayanti; sa etas tejomdtrah sama- 
myadaddno hrdayam evanvavakrdmati, sa yatraisa cak$usah 
pnru$ah pardn parydvartate, atharupajno bhavati. 

1. When this self gets to weakness, gets to confusedness, as 
it were, then the breaths gather round him. He takes to himself 
those particles of light and descends into the heart. When the 
person m the eye turns away, then he becomes non-knowing of 


When his body grows weak and he becomes apparently un- 
Tmfhj 0ns ’ ^ dying man gathers his senses about hun, completely 
Britt Ws ? le ‘ r P° wers and descends into the heart 
f t0 weakness it is the body that becomes weak. Weakness'is 
gwativefy applied to the self, which, being formless, cannot become 
... • dekasya daurbalyam, tad dtmana eva daurbalyam tty 
V earyaie: na hy asau svato' miirtatvdd dbala-bhdvam gacchati. S. 
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So also the self does not get confused for it is the eternal self- 
luminous intelligence, mlya-caitanya-jyotis-svabhdvatvdt S 
At the moment of death the person m the eye, 1 e prana, departs 
So one ceases to perceive forms The dying man becomes single 
The principle of intelligence (vtjnana) after having absorbed all 
the functions of consciousness proceeds to continue in a new life 

2 eki-bhav(iti, na pasyatt, ity ahuh, eki-bhavati, na pghrati tty 
ahuh, eki-bhavati na rasayati, tty ahuh, eki-bhavati, na vadati, 
tty ahuh, eki-bhavati na srnoti, ity ahuh, eki-bhavatt, na manutc, 
ity ahuh, eki-bhavati, na sprsatt, ity ahull, eki-bhavati, na 
vijanati, ity ahuh tasya haitasya hrdayasydgram pradyotate, 
tern pradyotenaisa alma m$krdmatt, cak?u$o vd murdhno vd 
anyebhyo vd sarira-deiebhyah, tarn utkramantam prano’nutkrd- 
mati, prdnam anutkrdmantam sarve prand anutkrdmanti, sa 
vtjhano bhavati, sa • vijhanam evanvavakramati, tarn vidyd- 
karmani samanvdrabhete purva-prajha ca 
2 'He is becommg one, he does not see, they say, he is 
becoming one, he does not smell, they say, he is becoming 
one, he does not taste, they say, he is becoming one, he does 
not speak, they say, he is becoming one, he does not hear, 
they say, he is becoming one, he does not think, they say, he 
is becommg one, he does not touch, they say, he is becoming 
one, he does not know, they say The point of his heart becomes 
lighted up and by that light the self departs either through the 
eye or through the head or through other apertures of the body. 
And when he thus departs, life departs after him And when life 
thus departs, all the vital breaths depart after it He becomes 
one with intelligence What has intelligence departs with him 
His knowledge and his work take hold of him as also his past 
experience. 

Every organ becomes united with the subtle body, hngatman S 
pftrva-prajhd past expenence, former intelligence, the results of his 
past lif c, purvanubhiila-vtsaya-prajhd, atita karma-phaldnubhava- 
vdsand $ S refers to those who are clever in painting though they 
had no practice in this life and traces their skill to past expenence 
These impressions of the past, under the control of knowledge and 
work, stretch out like a leech from the body and build another body 
in accordance with past work vtdyd-karma-piirva-vasana-laksanain 
elal tntayani iakatika sambhara-sthdniyam para-loka-pathcyam R 
The individual isbom according to the measure of his under¬ 
standing Aitareya Aranyaha II 3 2 See also Praina IV n 

Kalidasa in his Sakuntald, Act IV, says that when a being who is 
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(m all other respects) happy becomes conscious of an ardent longing, 
when he sees beautiful objects or hears sweet sounds, then m all 
probability, without being aware of it, be remembers with his mind 
the friendships of former fives, firmly rooted in his heart 

ramyam viksya madhurdmi ca ni&amya iabddn paryutsuki bhavah 
yat sukkmo’pi janluh 

tac cetasa smarah ntinam dbodhapUrvam bhavasthirani jananantara 
sauhrdam. 


3 tadyathd irnajaldyuka, trnasydntam gatvd, anyam akramam 
akramya, atmdnam upasathharah, evam evayam atma, idam 
samam mhatya, aviddm gamayitvd, anyam akramam akramya, 
dtmdmm upasamharati. 

3. Just as a leech (or caterpillar) when it has come to the 
end of a blade of grass, after havmg made another approach 
(to another blade) draws itself together towards it, so does 
tins self, after having thrown away this body, and dispelled 
ignorance, after having another approach (to another body) 
draw itself together (for making the transition to another body). 


4. tad yathd peiaskari pesaso mdtrdm upadaya, anyan 
navaiaram kalyaiiataram rtipam tanute, evam evayam atma, 
i««m sariram nihatya, avidydm gamayitvd, anyan navataram 
kaly&naiaram rupam kurute, pitryam vd, gdndharvam vd, 
aatvam vd, prajapatyam vd, brdhmarh vd anyesdm vd bhutdnam, 
4 - And as a goldsmith, taking a piece of gold turns it into 
another, newer and more beautiful shape, even so does this self, 
after havmg thrown away this body and dispelled its ignorance, 
nf«, Unt0 ^ mse ^ mother, newer and more beautiful shape 
f t> -t °* the fathers or of the gandharvas, or of the gods or 
oiFrajd-pati or of Brahma or of other beings 


go/fonitfr peiah suvarnam, tat karotUi peiaskari §. 

1 m Sa,ns thana-viiesam, dehantaram § 
yamtaram more beautiful Beauty of form indicates beauty 

£. ___1 „ _ J 



nstkV"T^T js.auaasa s Kumara-sambhava V 36 Malli- 

< al 4 ier passages Beauty of form and good qualities go to- 
beha ' y aira akjiih tatra gum bhavantt Those of good form do not 
hmSr n m , wa y s > na surUpah pdpa-samdcdrd hhavanti In Dasa- 
« a,. ~ cmta , it is said' seyam dkrtih na vyabhicarati iilam, such 
Sa, h * 1316 character cannot be different 
of tho m jji 3, s y m ^°l °f the divine Ananda, the beloved disciple 
is fnL^v dha ’ t0 the Master ‘ Half of the koly hfe, 0 Lord, 
dship with the beautiful, association with the beautiful. 
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communion with the beautiful' 'It is not so, Ananda, it is not so/ 
said the Master. 'It is not half of the holy life; it is the whole of the 
holy life.’ Samyutta Nikaya V. 2 

5 sa va ayam alma brahma, vijMnamayo manomayah prana - 
mayai cak$urmayah, iroiramayah, prthivimaya apomayo vdyu~ 
maya akd&amayas tcjomayo’tcjomayah kdmamayo'kdmamayah, 
krodhamayo 'krodhamayo dharmamayo'dharmamayah sarva- 
mayahtadyad dal; idam-mayah adomaya iti yathdkdnyathacdn 
tathd bhavati, sddhukdn sddhur bhavati, pdpakdn papa bhavati ; 
punyah punycna karmand bhavati, pdpah pdpcna; athau khalv 
ahull, kdmamaya cvdyam purttfa 1 ti, sa yathakdmo bhavati, 
tat kratur bhavati, yal kratur bhavati, tat karma kurutc, yat 
karma kurutc, tat abhisampadyatc 
5 'That self is, indeed, Brahman, consisting of (or identified 
with) the understanding, mind, life, sight, hearing, earth, 
water, air, ether, light and no light, desire and absence of 
desire, anger and absence of anger, righteousness and absence 
of righteousness and all things This is what is meant by saying, 

S consists of this (what is perceived), consists of that (what is 
erred) According as one acts, according as one behaves, so 
does he become The doer of good becomes good, the doer of 
evil becomes evil One becomes virtuous by virtuous action, 
bad by bad action Others, however, say that a person consists 
of desires As is his desire so is his will; as is his will, so is the 
deed he does, whatever deed he does, that he attains. 

See Mantt II 4 Cp Plato ‘Such as are the trend of our desires 
and the nature of our souls, just such each of us becomes ’ Laws. 
904 C 

kratuh will, resolve, adhyavasayah, nt&cayah S 

attains gams the fruit thereof, tadlyam phalam abhisampadyatc 5 . 

tasya phalam ca prdpnoti R 

6 tad esa iloko bhavati 

tad eva saktah saha karmanaiti lingam mano yatra nisaktam 
asya, 

prdpydntam karmanas tasya yat kim ceha karoty ayam 
tasmal lokdt punar aiti asmai lokdya karmane 
iti nu kdmayamdnah, athdkdmayamdnah, yo'kamo mskama 
dpta-kdma dtma-kdmah, na tasya prana utkrdmanti, brahmatva 
san brahmdpyeii 

6 'On this there is the following verse “The object to which 
the mind is attached, the subtle self goes together with the 
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deed, being attached to it alone. Exhausting the results of 
whatever works he did in this world he comes again from that 
world, to this world for (fresh) work ” This (is for) the man who 
desires /But the man who does not desire, he who is without 
desire, who is freed from desire, whose desire is satisfied, whose 
desire is the self, his breaths do not depart Being Brahman he 
goes to Brahman. 

Desire is the root of empirical existence* samsara-mGla 
The subtle body is called mind because mind is the chief factor 
of the subtle body manah pradhdnatvat hhgasya memo Ivngam tty 
ucyate S 

He who has desires continues subject to rebirth 
The man free from desires realises Brahman even here: sa ca 
mdvan dpta-kdmah atma-kamataya. ihavua brahmabhiitah S What the 
blind need is to receive sight Sight is not change of place or trans¬ 
porting into another world. One need not wait for the death of the 
body, na sarira-pdtottara-kalam. Freedom is the cessation of ignorance, 
amdydmivrtti He in whom desire is stilled suffers no rebirth 

7 tad esa iloko bhavait 

yadd same pramucyante kama ye’sya hrdv intah, 
atha martyo'mrto bhavati, atra brahma samasnute 
th tad yathdhimrvlayani valmike mrta pratyasta sayita, evam 
evedam iarlram fete athdyam asanro'mrtah prano brahmaiva, 
tya. eva, so'ham bhagavate sahasram dadami, iti hovdca 
janako vaidehah 

7 this there is the following verse: "When all the desires 

that dwell m the heart are cast away, then does the mortal 
, unmortal, then he attains Brahman here (in this very 
°~y) J us t as the slough of a snake lies on an anthill, dead, 
cast off, even so lies this body. But this disembodied, imm ortal 
c is Brahman only, is light indeed, Your Majesty ’ ‘I give you, 
enerable Sir, a thousand cows,’ said Janaka (King) of Videha. 

See Kafka VL. 14. 

Y&f'k- cast away, prattksipta. 

j . en identify ourselves with the body under the influence of 
berJ* j^ork, we are embodied and mortal When we 

comm h ^embodied we become immortal, as we are no longer 
e ™kodrment kama-karma-prayukta-sarirdima-bhavena 
‘MHrteh ariro vwrtyas ca, tad vtyogad atheddnim asarlrah, ata eva 

4$. indeed, ajhana-laksanandhakdra-prahbhafa eva R. 
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8 tad etc sloka bhavantt: 

anuh pantha vitatah puranah, mam spr$to'imvitto mayaiva, 
tena dhira api yanti brahmavidah svargam lokam tta 
iirdhvam vimuktah 

8 'On this there are the following versed “The narrow ancient 
path which stretches fax away, has been touched (found) by 
me, has been realised by me By it, the wise, the knowers of 
Brahman go up to the heavenly world after the fall of this 
body, being freed (even while living) 

anuh narrow, being difficult to comprehend, sliksmah dumjhey- 
atvdt £ 

vitatah stretching far away, mstirnah vispasta-tarana-hetutvdd va 
V is vitarah leading across 

The teachers are the path-finders The Buddha speaks of the 
ancient way, the wayfarer bound for home 'from which there is 
no coming back again ' ROml attributes to Jesus, the Logos, ‘For 
the true believers I become a bridge across the river ’ Mathnawi 
IV 10 70 The Bodhisattva makes of himself a bridge, atlanam 
samkamam katva, by which we cross Having first crossed over 
himself, he serves as a bridge for others 'I am the way' John XIV 6 
touched by me found by me, maya-labdhah & 
ttah asmac charira-patad £ 

They are freed even while in the body fivanla eva vmuhias 
santah £ 

Cp Taitttnya Brahmana 'He who makes the self (atman) his 
wayfinder is no longer stained by evil action ’ III 12 9 8 

Sometimes the verse is interpreted differently They go beyond 
the heavenly world There is a reading to this effect 
tena dhira apiyantt brahma-vida utkramya svargam lokam tto vimuktah 

9 tasmm suklam uta nilam aliuh, pmgalam, hantam, lohitam 

ca 

esa pantha brahmana. hanuvittah tenaiti brahmavit punyakrt 
taijasas ca 

9 ‘ "On that path they say there is white, blue, yellow, green 
and red That path was found by a Brahmana and by it goes 
the knower of Brahman , the doer of right and the shining one ” 

These colours do not affect the path of realisation dariana-margasya 
ca suklddi-vamdsambkavdt These paths belong to the world of 
empirical existence, na te moksa-margah, samsara-visaya eva hi te S 
brahmana by a Brahmana pardtma-svariipenaiva brahmanena tyak- 
ta-sarvaisanena S 

the doer of right £ finds it difficult to uphold his view that spiritual 
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wisdom and practical activity are incompatible He cites a number 
of passages from M.B., which support his view. 

apunya-punyo parameyam punar-bhava-mrbhayah 
Santas samnyasmo ydnti tasmai moksatmane namah XII 46.56. 
'Salutation to that embodiment of liberation whom serene monks, 
fearless about rebirth, attain after the cessation of the effects of 
their good and bad deeds ' 

mrdsisam, andrambham, mrnamashdram, astuhm 
akSinam, ksim-karmdnam, tarn devd brahmanam viduh XII. 
269 34 

'The gods considet him to be a knower of Brahman who has no 
desires, who undertakes no work, who does not bow (to others) or 
praise (any one), who remains unchanged, whose work is exhausted ’ 
nattadfSam brahmanasydsti mttam yathaikatd, samatd, satyatd ca 
Sllam, sthitim, danda-mdhdnam, Srjavam, tatas tataS coparamah 
knyabhyah XII 174. 37. 

'For a knower of Brahman, there is no wealth comparable to the 
sense of oneness, the sense of equality, truthfulness, virtue, stead¬ 
fastness, non-injury, integrity and withdrawal from all activities ' 
That the knowers of Brahman are doers of good is said by way 
of eulogy. This view of § is not the obvious meaning of the text 
which seems to suggest jndw-karma-samuccaya. 

10 andhaih tamah praviSanti ye vidyam upasate 
tato bhitya iva te tamah ya « vidyayam ratdh. 

10 'Into blind darkness enter they who worship ignorance; 
into greater darkness than that, as it were, they that delight 
m knowledge (enter) ’ 

See ISa 9. § means by avidyd works, and by knowledge the ritual 
part of the Vedas 

vidyayam- avidyd-vastu-piratipddikdydm karmdrthdydm trayydm §. 

11. ananda ndma te lokdh, andhena tamasdvrtdh 
tarns te pretyabhigacchanti avidvamso'budho jandh 
11. Those worlds covered with blind darkness are called 
joyless To them after death go those people who have not 
knowledge, who are not awakened 

See Katha I 3 ISa 3, 

vvt awakened devoid of the knowledge of the self, atmavagama- 
rptah. S pralyag-atiiia-vidyd-Sunyah R. 

12 • rtmdnath ced mjamyad ayam asmiti purusah 
him tcchan, kasya kdmdya Sanram anusamjvaret. 
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12 If a person knows the self as 'I am this,’ then wishing 
what, and for desire of what should he suffer in the body? 

should suffer, santapyet, sarira-tdpam anutapyeta £ 

What craving can be left m him that he should take to TumgpTf 
another body, full of suffering, to satisfy it? 

13 yasyanuvittah pratibuddha atmdsmin samdehye gahane 

pravtslah, 

sa msva-krt, sa hi sarvasya karta, tasya lokah sa u loka eoa 

13 Whoever has found and has awakened to the self that has 
entered into this perilous inaccessible place (the body), he is 
the maker of the universe, for he is the maker of all His is the 
world, indeed he is the world itself 

anuvittah found, anuldbdhah £ 

pratibuddah • awakened, directly realised, saksatkjiah £ 

samdehye perilous, subject to many dangers anekanartha-samkafo- 

pacaye £ 

gahane inaccessible, with hundreds and thousands of obstacles to 
obtaining enlightenment through discrimination, aneka-iata-saha- 
sra-mveka-vijhana-pratipaksa-visame £ 
loka world According to £ the Self, the Universal Self 

14 ihaiva santo’tha vidmas tad vayam, na cet avedir maliati 

vinastih 

ye tad viduh, amrtds te bhavanti , athetare duhkham evdpi- 
yanti 

14 Verily, while we are here we may know this if (we 
know it) not we would be ignorant, great is the destruction 
Those who know this become imm ortal while others go only to 
sorrow. 

avedih' ignorant ajiianam bhavah R 

The Eternal may be realised even while we live m the ephemeral 
body To fail to realise him is to live in ignorance, to be subject to 
birth and death The knowers of Brahman are immortal, others 
continue m the region of sorrow 

Cp the words in the Homeric hymn to Demeter written about 
the beginning of the sixth century Bern Attica 'Blessed among 
men who dwell on earth is he who has seen these things, but he 
who is uninitiated and has no part m the rites has never an equal 
lot when he has died and passed beneath the dank darkness' Lines 
480 ff Plutarch quotes from Sophocles ‘Thnce blessed are those 
mortals who have seen these mystenes before they come to Hades, 
for to them alone is granted true life All that is evil besets the 
rest ’ W K C Guthrie The Greeks and their Gods (1950), p xm 
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15. yadaitam anupasyati dtmanam devam anjasd, 
iidnam bhwta-bhavyasya , na tato mjugupsate 
15. If one clearly beholds him as the self, as God, as the 
lord of what has been and what will be, he does not shrink 
away from him. 

he does not shnnk he is not afraid, he does not wish to hide himself 
from the Supreme 

16 yasmad arvdk samvatsarah ahobhih panvartate, 
tad devd jyoti$am jyotih ayur hopasate’mrtam 

16 That in front of which the year revolves with its days, 
that the gods worship as the light of lights, as life immortal 

ayuh- life-pnnciple, sarva-pra.m-pramna-hetu-bhutam R. 

17 yasmn panca panca-jandh akaias ca praiisthitah, 
tarn eva manya atmanam, vidvan brahmd’mrto’mrtam. 

17 That in which the five groups of five and space are 
established, that alone I regard as the self Knowing that 
immortal Brahman I am immortal 

'Hie five groups are the Gandharvas or celestial singers, the 
fathers, the gods, the demons and the Raksasas or Titans 
space the unmamfested principle, avydkjiakhyah 5 

18. pranasya pranam uta caksusas cak$uh uta srotrasya 
irotram, 

mams 0 ye mano viduh, te mctkyur brahma purdnam 
agryam. 

18. They who know the life of life, the eye of the eye, the 
ear of the ear and the mind of the mind, they have realised 
the ancient primordial Brahman 

Kena I, 2 

hJ«f < k® eren * or igans do not function if they are not inspired 
is ni ene JSy B ra hman 'Divested of the light of the self which 
jJ?rf e . “telhgence they are like wood or clods of earth ’ svatah 
oattanyatma-jyohs-sUnydm. § 
ytth have realised, mscayenajfiatavantah 5. 

r 9 inanasaivanudraslavyam, naiha nanasti him earn: 
wrtyoh sa mrtyum dpnottya iha ndneva baiyati 

mind is it to be perceived In it there is no 
from death to death, who sees in it, as it 


dtveisity. He goes 
Were > diversity. 
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The mind punfied by the knowledge of the Supreme Truth and 
the instructions of the teacher directly realises Brahman 
paramdrtha-jUdna-samskrtendcdryopadeia-purvakam ca. S Again, 'the 
mind refined by the subjugation of the body, the mind and the 
senses and equipped with the teaching of the scriptures and the 
teacher forms the instrument by which the self may be seen 
sastrdcdryopadesa-jantta-scma-damdch-samskjiant mam dtma-darsane 
kdranam S B G II 21 

See Kaiha IV 10-11 

from death to death from birth to birth, samsardt samsdram R 

20 ekadhaivdnudra$tavyam etad aprameyam dhruvam, 
virajah para akaidd aja atma mahdn dhruvah 

20 This indemonstrable and constant being can be realised 
as one only The self is taintless, beyond space, unborn, great 
and constant 

as one only as homogeneous pure intelligence without any break m 
it, like space vijndna-ghanaikarasa-prakarendkdlavanmrantarena S 

Duality is essential for knowledge, as the self is one and there is 
nothing beside it, it is not an object of demonstration anyena hanyat 
pramiyate, tdatn tv ekam eva, ato 'prameyam § 
dhruvam constant, nityam, kutastham amcah S 
virajah taintless, mgata-rajah S ragddi-do$a-rahitah. R 

21. tarn eva dhlro vtjnaya prajham kurvlta brahmamh 
ndnudhydydd bahun sabddn i vaco viglapamtn hi tat iti. 

21 Let a wise Brahmana after knowing him alone, practise 
(the means to) wisdom Let him not reflect on many words, for 
that is mere weariness of speech 

vipmya knowing by means of the study of the scriptures and logical 
reflection sravana-manandbhyamjndtvd R prajndmmdidhyasanam 

mglapanam weariness, visesena glam-karam srama-karam hi § 

The Real cannot be known by vain and idle arguments 

22 sa vd esa mahdn aja atma yo’yam vijhanamayah prdneftt ; 
ya e§o’ntar-hrdaya akasah tasmm sete, sarvasya vast, sarva- 
1'syesdnah, sarvasyadhipatih, sa na sddhuna karmand bhuydn 
no evdsddhuna kaniydn esa sarvesvarah, e?a bhiitadhipatih, 
esa bhutapalah e$a setur vidharana e?am lokdnam asambheddya. 
tarn etam vedanuvacanena brahmana vividisanti, yajhem, 
danena, tapasandsakena, etam eva vtdiiva muntr bhavati, 
etam eva pravrdjmo lokam icchantah pravrajantt. etadd ha stna 
vai tat piirve vtdvdmsah prajdm na kdmayante huh prajaya 
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kansydmah, yesdm no'yam dtmd.ya.tb loka iti. te ha stna 
butrai$andyas ca vittaisattayds ca lokai$andyas ca vyutthdya, 
atha bhih$d-caryaih caranti; yd hy eva putrai$and sa vitiai$and, 
yd vitiaisand sd lokaisand; ubhe hy ele esane eva bhavatah sa 
e$a nett nety Sima; agrhyah, na hi grhyate, asiryah, na hi iiryate; 
asangah, na hi sajyate; asito na vyathate, na risyati; etam « 
hamtie na iarata it%, atah pdpam akaravam iti, atah kalyanam 
akaravam iti; ubhe u haivai$a ete tarati, nainath hrtdkrte tapatah. 

22 Venly, he is the great unborn Self who is this (person) 
consisting of knowledge among the senses In the space within 
the heart lies the controller of all, the lord of all, the ruler of alL 
He does not become greater by good works nor smaller by 
evil works. He is the bridge that serves as the boundary to keep 
the different worlds apart. Him the Brahmanas seek to know by 
the study of the Veda, by sacrifices, by gifts, by penance, by 
fastmg. On knowing Hum in truth, one becomes an ascetic. 
Desiring Him only as their worlds, monks wander forth Verily, 
because they know this, the ancient (sages) did not wish for 
offspring What shall we do with offspring (they said), we who 
have attained this Self, this world. TheyjQmng_risen_aboye 
the d esire for sons, th e des ire for wealth, the desire forjworids, 
led tiie mendicant. Forthe desire for sons is thedesire 

for'wealthandLthe desire for "wealth is the desire for worlds; 
both these are, indeed, desires only. Thi s Self is (that whi ch has, 
bee n described an ) not-this; not this. He is incomprehensible 
for He is never comprehended. He is indestructible for He 
can not be de stroyed He is unattachedrfor He does not attach 
himself HeTs unfettered. He does not suffer, He is not injured. 
Him (who knows this) these two (thoughts) do not overcome, 
'for some reason he has done evil or for some reason he has 
done good. He overcomes both What he has done or what he 
has not done does not bum (affect) him. 

SeeIII.5 i;in 9 a6;IV.2.4. 

selit- bridge Agm (Fire) is spoken of as bridge: Ivan nas tantur uta 
sclur ague- TatUirlya Brahmana. II. 4. 2. 6. Agni becomes the 
path of ieva-ydna 

Ceremonial observances are treated as means for purification. See 
BG XVIII. 5. 

Fasting is restraint, not abstinence, not starvation which will 
mean death: kamanasanam anasakam, na tu bhojana-nivrfUh bhoja- 
na-nivrtiatt mriyata eva §. 

The monastic orders which developed in Buddhism and Jainism 
are forecast here. 
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• 23 tad esa rcdbhyukiam 

e§a mtyo mahtmd brahmanasya na vardhate karmand no 
hmlydn 

tasyaiva sydt pada-vit, tam mditvd na hpyate karmand 
pdpakena, 

tit tasmdd [evam-vit, Santo ddnta uparatas tiitkfuh samahtto 
bhutvd, at/many evdtmdnam pasyati, sarvam dtmdnam paSyati, 
natnatn papmd tarati, sarvam pdpmdnam tarati, navnam papmd 
tapati, sarvam pdpmdnam tapati, vipdpo virajo 'vicikitso brah~ 
mano bhavati, e$a brahma-lokah, sarnrdt, enam praptto'st iti 
hovacq yajhavalkyah, so’ham bhagavate videhdn daddmi, mam 
cdpt saha dasyayeti 

23 This very (doctrine) has been expressed in the hymn 
This eternal greatness of the knower of Brahman is not in¬ 
creased by work nor diminished One should know the nature 
of that alone Having found that, one is not tainted by evil 
action Therefore he who knows it as such, having become calm, 
self-controlled, withdrawn, patient and collected sees the Self 
in his own self,- sees all m the Self Evil does not overcome him, 
he overcomes all evil Evil does not bum (affect) him, he bums 
(consumes) all evil Free from evil, free from taint, free from 
doubt he becomes a knower of Brahma This' is the world of 
Brahma, Your Majesty, you have attained it, said Yajnavalkya. 
Janaka (Kmg) of Videha said, ‘Venerable Sir, I give you the 
(empire of) Videhas and myself also to serve you ' 

; pada-vit he who knows the nature padasya vettd, padyate gamyate 
jndyata tit mahtmnas-svarupam eva padam $ 
having become calm the Bhagavata defines the state of tranquillity as 
one m which there is not grief nor happiness, nor worry, nor hatred, 
nor longing, not even any desire 

nayatra duhkham na sukham na ctntd, nai dvesa-ragau na ca kactd 
tcchd 

rasah sa sdntah kathito munlndraih sarvesu bkdvesu samah 
pramanah 

24 sa vd esa mahan aja dtmd, annado Vasu-ddnah, vmdate 
vasu ya evam veda 

24 This is that great unborn Self, who is the eater of food 
and the giver of wealth He who knows this obtains wealth 

the eater of food sarva-bkutasthas sarudnndnam attd. S He dwells 
in all beings and eats all food which they eat 
the giver of wealth the giver of the fruits of actions He enables 
all beings to obtain the results of their actions dhanam sarvaprdnt- 
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karmaphalam, tasya data, prdnindm yathd-harma-phdem yojayitety 
arthah & 

25 sa vd e$a mahdn ajdtmd, ajaro, amaro' mrto’bhayo brahma; 
abhayam vai brahma, abhayarh hi vai brahma bhavati ya evatfi 
veda. 

25. This is that great unborn Self who is undecaying, undying, 
immortal, fearless, Brahman. Verily, Brahman is fearless. He 
who knows this becomes the fearless Brahman. 


Fifth Brahmana 

THE SUPREME SELF AND THE SUPREME VALUE 

1 atha ha ydjnavalkyasya dve bhdrye babhuvatufy, maitreyi 
ca kdtyayani ca. tayor ha maitreyi brahma-vadini babhuva, 
stri-prajmiva tarhi kdtyayani. atha ydjhamlkyo’nyad-vrttam 
updkartsyan. 

1. Now then, Yajnavalkya had two wives, Maitreyi and 
Katyayani Of these (two) Maitreyi was a discourser on Brahma- 
knowledge, while Katyayani possessed only such knowledge as 
women have. Now then, Yajnavalkya when he wished to get 
ready for another mode of life— 

See II. 4 

S holds that in this dialogue between Yajfiavalkya and Maitreyi, 
logical argument is advanced in support of scriptural statements* 
tarka-pradhamm hi ydjhavalkylyam kdndam. 
discourser on Brahma-knowledge brahma-vadana-iila. §. 

2. maitreyi, iti hovdca ydjhavalkyah, pravraji$yan vd are’ham 
asmdt sthandd asmi; hanta te'naya kdtydyanyantam karavdniti. 

2 'Maitreyi,' said Yajnavalkya, To, verily, I am getting 
away from this state (mto the forest). Forsooth, let me make 
a settlement for you and that Katyayani, 

3 - s« hovdca maitreyi• yan nu ma iyam, bhagoh, sarvd prthivi 
viiiem puma sydt, syam nv aham tendmrtd’ aho na iti, na iti, 
iovaca ydjhavalkyah >* yathawopakarayavatam jivitam, tathaiva 
syat; amriatvasya tu ndidsh vitteneti. 

, . en sai d Maitreyi: 'My Lord, if, indeed, this whole earth 
“lied with wealth were mine, do I become immortal by it or 
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not?’ 'No/ replied Yajnavalkya 'As the life of people who 
have plenty of things will your life be, but there is no hope of 
immortality through wealth ’ 

4 sa hovdea maitreyi- yendham ndmrta sydm, kim aham tena 
kurydm yad eva bhagavdn veda, tad eva me briihtti 

4 Then Maitreyi said 'What shall I do with that by w’hich 
I do not become immortal? What you know (of the way to 
immortality), Venerable Sir, that, indeed explain to me ’ 

5 sa hovdea yajhavalkyah pnya vat khalti no bhavati sail 
pnyam avrdhat. hanta tarhi, bhavati, etad vydhhydsydmi te, 
vydcak$anasya tit me ntdidhydsasvclt 

5 Then Yajnavalkya said 'You have been truly dear to me 
(even before), now you have increased your dearness Therefore, 
if you wish, my dear, I wall explain it to you As I am expounding 
to you, seek to meditate on it ’ 

prtyatva pftrvam khalu nah, asmabhyam bhavati, bhavanti salt pnyam 
evdvrdhat, vardhitavati, nirdhdntavaty asi. S 

6 sa hovdea na 1id are palytth kdmdya patih pnyo bhavati, 
dtmatias lit kdmdya patih pnyo bhavati; na t id are jdydyat 
kdmdya jdyd pnya bhavati, atmanas tn kdmdya jayd prtyd 
bhavati; na vd arc putrdndm kdmdya pulrdh pnya bhavanti, 
atmanas In kdmdya pulrdh priyd bhavanti; na vd arc vtllasya 
kdmdya vittam pnyam bhavati, atmanas Iti kdmdya vittam 
pnyam bhavati; na vd arc pasundm kdmdya pasavah prtyd 
bhavanti, atmanas in kdmdya paiavah pnya bhavanti, na vd are 
brahmanah kdmdya brahma pnyam bhavati, atmanas tit kdmdya 
brahma pnyam bhavati; na vd are kfatrasya kdmdya kfatram 
pnyam bhavati, atmanas lu kdmdya kfatram pnyam bhavati, 
na vd are lokdndm kdmdya lokdh priydh bhavanti, atmanas tu 
kdmdya lokdh prtyd bhavanti; na vd are devdnum kdmdya devdh 
priyd Ihannti, atmanas in kdmdya devdh priyd bhavanti, 
na i.i arc veddr.um kdmdya veddh pnya bhavanti, atmanas 
tu kdmdya teddh priyd bhavanti na vd are bhuldndm kdmdya 
hhutdr.i pnydr.t bhavanti, atmanas lit kdmdya bhutdm pnydni 
thavarti; na id are sarvasya kdmdya san'am pnyam bhaiati, 
atmanas tu kdmdya san-am pnyam bhavati dtmd vd are 
drat' t:n rh iro'avyo mantavyo nididhyusitavyah, maitreyi, dtmar.i 
thali are dr;'e, irate, mate, vijudle, idam. sanam viditam 

6 Th p :i. he (YSjfiavalkja) said' 'Verily, not for the sale of 
tl' p husband is the husband dear but for the sake of the StH 
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is the husband dear. Venly, not for the sake of the wife is the 
wife dear but for the sake of the Self is the wife dear. Verily, 
not for the sake of the sons are the sons dear but for the sake 
of the Self are the sons dear Venly, not for the sake of wealth 
is wealth dear but for the sake of the Self is wealth dear. Verily, 
not for the sake of the cattle are the cattle dear but for the sake 
of the Self are the cattle dear. Venly, not for the sake of the 
Brahmana is the Brahmana dear but for the sake of the Self is 
the Brahmana dear. Venly, not for the sake of the Ksatriya 
is the Ksatriya dear but for the sake of the Self is the Ksatriya 
dear Venly, not for the sake of the worlds are the worlds dear 
but for the sake of the Self axe the worlds dear. Venly, not for 
the sake of the gods are the gods dear but for the sake of the 
Self are the gods dear. Venly, not for the sake of the Vedas are 
the Vedas dear but for the sake of the Self are the Vedas dear. 
Verily not for the sake of the beings are the bemgs dear but 
for the sake of the Self are the bemgs dear Venly, not for the 
sake of all is all dear but for the sake of the Self is all dear. 
Venly, the Self, Maitreyi, is to be seen, to be heard, to be 
reflected on, to be meditated upon; when, venly, the Self is 
seen, heard, reflected on and known, then all this is known. 

tobeheari from the teacher and the scriptures, dcdrydgamdbhydm 5 . 
<0 be reflected on through argument and reasoning, tarkenopapatlya S. 

7 brahma tarn paradat, yo’nyatratmano brahma veda; ksatram 
tain paradat, yo’nyatrdtmanak ksatram veda, lokas tam paraduh, 
yo'nyatratmano lokdn veda; devds tam paraduh, yo’nyatratmano 
man veda; vedas tam paraduh, yo’nyatrdtrnano vedan veda; 
mutant tam paradufy, yo'nyatratmano bfiutani veda; sarvarh tam 
paradat, yo'nyatratmano}^ sarvam veda, idam brahma, idarh 
k$atram, ime lokah, tme devdh, tme veddh, imam bhutani, idam 
sarvam, yad ayam dtmd 

^J^lunanahood deserts Mm who knows Brahmanahood in 
anything else than the Self. Ksatnyahood deserts him who 
Knows Ksatriyahood in anything else than the Self. The worlds 
^rthun who knows the worlds in anything else than the 
.r *■ §°ds desert him who knows the gods m anything else 
arfu 6 Vedas desert him who knows the Vedas in 

,, y™ 11 ? ®lse than the Self. The beings desert him who knows 
i e em f anything else than the Self. All deserts him who 

°ws all in anything else than the Self. This Brahmanahood, 

K 
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this Ksatnyahood, and these worlds, these gods, these Vedas, 
all these beings, this all are the Self 

8 sa yatha dundubher hanyamdnasya na bdhydn iabidn 
iaknuydd grahandya, dwtdubhes tu grahanena dundubhy-dghata- 
sya vd iabdo grhltah 

8 Just as when a drum is beaten, one cannot grasp the 
external sounds but by grasping the drum or the beater of the 
drum, the sound is grasped, 

9 sa yatha. iankhasya dhmayamanasya na bdhydn iabddn 
iaknuydd grahandya, iankhasya tu grahanena iankha-dhmasya 
vd iabdo grhitah 

9 Just as when a conch is blown one 'cannot grasp the 
external sound but by grasping the conch or the blower of the 
conch, the sound is grasped, 

10 sa yatha vmdyai vadyamanayai na bdhydn iabddn iaknuydd 
grahandya, vmdyai tu grahanena vina-vadasya vd iabdo grhitah 

10 Just as when a Vina (or lute) is played one cannot grasp 
the external sounds but by grasping the vind or the player of 
the vind, the sound is grasped, 

11 sa yathardratdhagner abhyahitasya prthag dhuma mmi- 
caranti, evam vd are’sya mahato bhutasya nihivasitam etad yad 
rg vedo, yajur vedah, sdma vedo ‘tharvdngirasa itihasah purdnam 
vidya upamsadah slokah sutrdm, anu-vyakhydndm vyakh- 
yandnistam hutam diitam payitam ay am ca lokah parai ca lokah 
sarvdnt ca bhutdm, asyaivaitdm sarvdm nihivasitam 

11 As from a fire kindled with damp fuel vanous kmds of 
smoke issue forth, so, verily, from this great bemg has been 
breathed forth that which is the Rg Veda, the Yajur Veda 
the Sdma Veda, the hymns of the Atharvans and the Angirasas, 
legend, ancient lore, sciences, sacred teachings, verses, aphor¬ 
isms, explanations, commentaries, sacrifice, oblation, food, 
drink, this world and the other and all beings From it, mdeed, 
have all these been breathed forth 

12. sa yatha sarvasdm apdm samudra ekdyanam, evam 
sarve$am sparidndm tvag ekdyanam, evam sarvesdm gandhdndtn 
ndsike ekdyanam, evam sarvesdm rasdnam jihvaikdyanam, evam 
sarvesdm rupdnam caksur ekdyanam, evam sarvejam iabddndm 
irotram ekdyanam, evam sarvesdm samkalpanam mam ekdyanam, 
evam sarvasdm vidydnam hrdayam ekdyamm, evam sarvesdm 
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karmandm hastav ekdyamm, evam sarvesam dnanddndm upasiha 
ekayanam, evam sarvesam visarganam pdyur ekayanam, evam 
sarvesam adhvandm pdddv ekdyamm, evam sarvesam veddnam 
vdg ekdyamm. 

12. As the ocean is the one goal (meeting-place) of all waters, 
as the skin is the one goal of all kinds of touch, as the nose 
is the one goal of all smells, as the tongue is the one goal of all 
tastes, as the eye is the one goal of all forms, as the ear is the 
one goal of all sounds, as the mind is the one goal of all inten¬ 
tions, as the heart (intellect) is the one goal of all knowledge, 
as the hands are the one goal of all lands of work, as the genera¬ 
tive organ is the one goal of all forms of delight, as the anus 
is the one goal of all evacuations, as the feet are the one goal 
of all movements, as the (organ of) speech is the one goal of 
all the Vedas 


13. sa yathd samdhava-ghamh anantaro'bahyah, krtsno rasa- 
ghana eva, evam vd are’yam atma, anantaro’bahyah, krtsnah 
prajhana-ghana eva, etebhyo bhutebhyah samutthaya, tdny eva- j. 
mvtnaiyah na pretya samjMsU, iti are brawm, ih hovaca ^ 
yajfiavalkyah. 

13 ‘As a mass of salt is without inside, without outside, is 
altogether a mass of taste, even so, verily, is this Self without 
mside, without outside, altogether a mass of intelligence only. 
Having arisen out of these elements (the Self) vanishes again m 
them When he has departed there is no more (separate or 
particular) consciousness Thus, verily, say I’, said Yajnavalkya. 

Particular consciousness is due to association with elements* 
when this association is dissolved through knowledge, knowledge of 
oneness is obtained and particular consciousness disappears. 

maitreyi atravoa md bhagavan mohdntam 
aptpifai; na vd aham 11mm vijdndmiti. sa hovaca; na vd are’ 

ditarind 11 ™ brav * m ’ amnS & v& are’yam dtmd, an-ucchitti- 

14 Then Maitreyi said ‘Here, indeed. Venerable Sir, you 
have caused me to reach utter bewilderment Indeed, I do not 
at all understand this (the Self)' He replied, ‘I do not say 

nature it is not subject to destruction either in the 
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15 yatra hi dvaitam tva hhavah, tad tiara ttaram patyati, 
tad ttara ttaram jighratt, tad itara ttaram rasayate, tad itara 
ttaram abhivadati, tad itara ttaram Srnoti, tad itara ttaram 
vijanati, yatra tv asya sarvam atmawabhiit, tat kern ham paiyet, 
tat ketia kamjighret, tat kena ham rasayet, tat kern ham abhivadei, 
tat kena ham irnuyat, tat kena kam manvita, tat kena kam 
sprset, tat kena kam vijdniyat; yenedam sarvam vijanati, tarn 
kena vijdniyat sa esa nett nely alma; agrhyah, na hi grhyate, 
atiryah na hi siryate, asangah, na hi sajyate, asito, na vyathate, 
na nsyati viinatgram. are kena vijdniyat, tty uktdnusdsandsi, 
maitreyi, etdvad are khalv amrtatvam, tit hoktvd, yajhavalkyo 
vtjahdra 

15 ‘For where there is duality as it were, there one sees 
the other, one smells the other, one tastes the other, one speaks 
to the other, one hears the other, one thinks of the other, 
one touches the other, one knows the other But where every¬ 
thing has become just one's own self, by what and whom should 
one see, by what and whom should one smell, by what and 
whom should one taste, by what and to whom should one 
speak, by what and whom should one hear, by what and of 
whom should one think, by what and whom should one touch, 
by what and whom should one know 7 By what should one 
know him by whom all this is known 7 That self is (to be 
described as) not this, not this He is incomprehensible for he 
cannot be comprehended. He is indestructible for He cannot be 
destroyed He is unattached for He does not attach himself 
He is unfettered, He does not suffer. He is not injured Indeed, 
by what would one know the knower 7 Thus you have the in¬ 
struction given to you, 0 Maitreyi Such, venly, is life eternal' 
Having said this, Yajnavalkya went away (into the forest) 

See III 9 26; IV 2 4, IV, 4 22 
vijahara went into the forest, pravrajitavdn £ 
by what would one know the knower* The suggestion is that the knower 
cannot be known m the usual way He can only be experienced, 

£ makes out that all the four chapters had the one end in view, 
knowledge of Brahman culminating in renunciation brahma-vidyd 
samnydsa-paryavasdnd, etavdn upaiesa, etad veddnttsdsanam, esd 
parama-msthd, esa purusdrtha-kartavyatanta ill £ 

This is the instruction, this is the teachmg of the Vedas, this is 
the ultimate goal, this is the end of man's effort to achieve his 
iughest good 

Different views are expressed according to the B S, about the 
relation of the individual and the universal Self A&narathya holds 
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that the unity of the two is emphasised to indicate that when the 
Universal Self is seen all else is seen I 4 20. Audulomi thinks that 
the identity taught here refers to the state which the individual 
finally attains when he is released from all limitations I. 4 21. 
Kaiakrtsna holds that the identity is taught because the individual 
is the form in which the Universal exists. I 4. 22 


Sixth Brdhmana 


THE SUCCESSION OF TEACHERS AND PUPILS 


1 atha vamiah pautimasyo gaupavandt, gaupavandh pauti- 
masyat, pautimasyo gaupavandt, gaupavanah kauiikat, kausikah 
kaundmydt, kaundinyali idniilydt, tdiidilyah kausikdc ca 
gautamac ca, gautamah — 

x. Now the line of tradition Pautimasya (received the 
teaching) from Gaupavana, Gaupavana from Pautimasya, 
Pautimasya from Gaupavana, Gaupavana from Kaufrka, 
Kaushka from Kaundmya, Kaumjmya from Sandilya, JSamJilya 
from Kaufrka and Gautama, Gautama— 


2 agmvesyat, agmveiyo gdrgydt, gargyo gdrgydt, gargyo 
gautamat, gautamah saitavdt, saitavah pdrdlarydyanat, pard- 
saryayano gdrgydyandt, gdrgydyana udddlakdyanat, uddalakd- 
yano jdbaldyandi, jabaldyano madhyandmdyandt, mddhyan- 
dindyanah saukardyandt, saukarayanah kasdyanat, kd^ayanah 
sdyakayanat, sayakayanah kausikayaneh, kausikayamh — 

2 From Agmvesya, AgmveSya from Gargya, Gargya from 
Gargya, Gargya from Gautama, Gautama from Saitava, Saitava 
from ParaSaryayana, ParaSaryayana from Gargyayana,Gargya- 
_from Uddalakayana, Uddalakayana from Jabalavana, 
Jabpayana from Madhyandmayana, Madhyandmayana 'from 
Saukarayana, Saukarayana from Kasayana, Ka§ayana from 
Sayakayana, Sayakayana from Kaufrkayam, Kausikayani— 


, 3 - ghrtakauiikdt, ghrtakausikah pdrdsaryayaqdt, pdra- 
sarydyanah pdrasarydt, pdrdSaryo jatukamydt, jdttikarnya 
asurdyandc ca ydskac ca, dsurdyanas traivaneh, travoamr 
aupajandhanch, aupajandjiamr dsureli, dsurir bhdradvdjdl 
bharadvaja atrcyat, dtreyo matjfeh, mantir gautamat, gautamo 
gautamat gautamo vdtsydt, vdtsyah tdndilydt, idndxlvah 
kaiSoryat kapyat, kaiioryah kdpyah kumctra-harml, kiimdra- 
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hdnto galavdt, gdlavo vidarbhi-kaundinyat, vidarbhi-kaimdmyo 
vatsanapato bdbhravat, vatsanapad bdbhravah pathah saubhardt, 
panthah saubharo'ydsyad angirasat, ayasya angirasa abhutes 
tvdstrdt , abhutis tvd$tro msva-rupdt tvdstrdt, vtsva-rupas tvdslro 
'Svibhydm, asvinau dadhica atharvandt, dadhyann atharvano 
’tharvano daivat, atharvd daivo mrtyoh prddkvamsatuU, mrtyuh 
prddhvamsanah pradhvamsandt, pradhvamsana ekarseh, ekar$ir 
vipracitteh, vipracittir vyasteh, vyastih sandroh, sandruh sand- 
tanat, sandtanah sanagdt, sanagah paramesthmah, paramesthi 
brahmana}}, brahma svayambhu, brahmane namah 
3 from Ghrtakausika, GhrtakauSika from Parasaiyayana, 
Paraiaryayana from Parasarya, Paxasarya from Jatukamya, 
Jatukamya from Asurayana and Yaska, Asurayana from 
Traivani, Traivam from Aupajandham, Aupajandham from 
Asun, Asuri from Bharadvaja, Bharadvaja from Atreya, 
Atreya from Manti, Manti from Gautama, Gautama from 
Gautama, Gautama from Vatsya, Vatsya from Sandilya, 
Sandilya from KaiSorya Kapya, Kaisorya Kapya from Kumara- 
hanta, Kumara-hanta from Galava, Galava from Vidarbhi- 
kaundmya, Vidarbhi-kaundmya from Vatsanapat Babhrava, 
Vatsanapat Babhrava from Pathm Saubhara, Pathrn Saubhara 
from Ayasya Angirasa, Ayasya Angirasa from Abhuti Tvastra, 
Abhuti Tva§tra from Vi§va-rupa Tvastra, Visva-rupa Tvastra 
from the two ASvins, the two Aivms from Dadhyann Atharvana, 
Dadhyann Atharvana from Atharvan Daiva, Atharvan Daiva 
from Mrtyu Pradhvamsana, Pradhvamsana from Ekarsi, 
Ekarsi from Vxpracxtti, Vipracitti from Vyasti, Vyastx from 
Sanaru, Sanaru from Sanatana, Sanatana from Sanaga, Sanaga 
from Paramesthm, Paramesthm from Brahma, Brahma is 
the self-existent Salutation to Brahma 

the line of tradition ~ Udyotakara defines sampraddya as uninterrupted 
succession of pupils and teachers by which scriptural knowledge 
is conserved and transmitted satnpradayo ndma sisyopddhydya- 
sambandhasya avicchedena sastra-praplih A living culture preserves 
the treasures of the past and creates those of the future 
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CHAPTER V 
First Brahmana 

BRAHMAN THE INEXHAUSTIBLE 

1. piirnam adah, piirnam idam, purndt piirnam, udacyate 
piiryasya piirnam addya piirnam evdvah?yate. 

Atm kham brahma , kham purayam, vdyuram kham, iti ha 
srndha kauravyayani-putrah, vedo'yam brdhmana viduh;vedamena 
yad veditavyam. 

1 That is full, this is full. From fullness fullness proceeds If 
we take away the fullness of fullness, even fullness then remains. 
(The syllable) Aum is Brahman (who) is the ether, the primeval 
ether, the ether that blows. Thus, verily, the son of KauravyayanI 
used to say This is the Veda which the knowers of Brahman 
know, through it one knows what is to be known. 

that is full the reference is to the Absolute 

{his « full the reference is to the manifested world presided over 

by the Personal Lord 

While this world in infinite, it has its roots m the Absolute The 
manifestation of this world does not take away from the fullness 
or integrity of the Absolute. 

veda-. thR knowledge by which whatever is to be known is known 
vijdndty anenayad veditavyam tasmdd vedah. § 


Second Brahmaiia 

THE THREE PRINCIPAL VIRTUES 

L irayah prajdpatyah prajapatau pitari brahma-caryam usuh 
aevdinamsyd asurah, usitvd brahmacaryam deva Ocuh; braviiu 
no bhavdniti; t'ebkyoJmtad aksaram uvdca; da iti, vyaihasistd 
«*; vyajhdsipna iti hocuh, damyata, iti na attheh, aum iti 
ftovaca, vyapiasisteh. 

r The threefold offspring of Prajd-pah, gods, men and 

llV w their f . ather ^ajd-pati as students of sacred 
knowledge Having completed their studentship the gods said 

JJ** *5“ “"M us * sir *' To them then, he uttered the 
^ d Have you TO< *erstood?’ They (said) 

yourselves . He said, Yes, you have understood,’ 
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The gods are said to be naturally unruly and so are asked to 
practise self-control addntdydyam svabhavatah ato danta bhavaleh § 
itsuh usitavantah. R 

aum- yes, samyak S, anujhdm eva vibhajate A, salyam R 

2. atha hainatn manu$ya ucuh- bravitu no bhavan iti; tebhyo 
haitad evaksaram uvdca; da iti; vyajhasi^d Hi, vyaptdsisma 
iti hocuh, datta iti na attheti; aum iti hovaca vyapidsisteh 

2 Then the men said to him, 'Please tell (instruct) us, sir.' 
To them he uttered the same syllable da (and asked) ‘Have 
you understood 7 ’ They said, 'We have understood You said 
to us "give”.’ He said, 'Yes, you have understood' 

Men are naturally avaricious and so they should distribute their 
wealth to the best of their ability 

svabhdvato lubdhaydyam, ato yathaiaklyd saihvibhajata 5 

3 atha hainam asurd iicuh, bravitu no bhavan lit, tebhyo 
haitad evaksaram uvdca; da ill, vyajnast^ld tti, yyajmstsma 
th hocuh, dayadhvam iti na attheti, aum iti hovaca vyajmsisteti 
tad etad evaisa datvi vag anuvadati stanayilnuh —#?, da, da iti, 
damyata, datta, dayadhvam iti tad etat trayam sik$et, damam, 
danam, daydm iti. 

3 Then the demons said to him, 'Please tell (instruct) us, 
sir.' To them he uttered the same syllable da and asked, 'Have 
you understood?’ They said, 'We have understood, you said to 
us, “ dayadhvam ,” "be compassionate ” He said, ‘Yes, you have 
understood' This very thing the heavenly voice of thunder 
repeats da, da, da, that is, control yourselves, give, be com¬ 
passionate One should practise this same tnad, self-control, 
giving and compassion 

The demons are cruel, given to inflicting injury on others, they 
should have compassion and be land to all' hrura. yuyam himsadi- 
parah, ato dayadhvam pranisu daydm kuruleh S 

It is suggested that there are no gods or demons other than men 
If they are lacking in self-control while endowed with other good 
qualities, they are gods, if they are particularly greedy they are 
men; if they are cruel and given to inflicting mjuiy on others, they 
are demons, Men themselves are distinguished into these three classes 
according to their lack of self-control and the possession of other 
defects or according to the tendencies of the three gunas 
na deva asurd vd’ nye kecana vidyanie manusyebhyah manusydnam 
evddantd ye 'nyatr utlamair gttnats sampannah, te devdh, lobha- 
pradhdnd manusydh, tathd himsdpardh krurah asurak la eva manusyd 
addntaivddi-dosa 4 rayam apeksya devddi-tabda-bhajo bhavanlt, ilardmt 
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ca gundn sattva-rajas-tamdmsy apeksya ato tnanusyair eva hi stksifav- 
yam etat trayam iti. S 
SeeBG XVI 21. 

Cp Yaplavalkya. Smrtt. 1 4 122 

ahithsd satyam dsteyam savtcam mdriya-nigrahdh 
danam damo dayd iantili sarvesam 
Gautama the Buddha is described as the embodiment of com¬ 
passion, koruna, and non-injury, aJnmsd. Matrceta in his Sata- 
pahcaiatka says 

kam nu prathamato vande tvam mahd-karmdm uta 
yayaivam apt dosajnas tvam samsdre dhftas ctram 
Which shall I first extol, you or the great compassion by which you 
are held so long m samsara, though knowing its faults so well? 59 
vintddhesu api vdtsalyam praviilth patitesvapi 
raudreso apt krpalutoam kd ndmeyam tavdryatd 
You have affection even for the hostile, benevolence even to the 
fallen, tenderness even to the cruel, wonderful is your greatness 105. 
akrostaro jitdh ksantyd drugdhah svastyayanena ca, 
satyma capavaktdras traya mditryd jighdtnsavah 
You overcame the revilers by forbearance, the malicious by blessing, 
the slanderers by truth, the wicked by kindness. 122 
The three injunctions require us to go about doing good even 
though we find ourselves in a world of evil Self-control is necessary 
for we must not be elated by success or deterred by failure. Dayd 
or compassion is more than sympathy or intdlectual and emotional 
feeling It is love m action, fellowship in suffering It is feeling as 
one s own the circumstances and aspirations to self-perfection which 
we find m others The practice of these virtues will preserve, promote 
and enhance the values of life. 


Third Brahmana 
BRAHMAN AS THE HEART 

I esa prajd-patir yad hrdayam, etad brahma, etat sarvam. tad 
etat try~aksaram; hr-da-yam iti hr tty ekam ak?aram; abhiharanty 
asmat svai canye ca, ya evam veda, da tty ekam ak?aram, dada- 

ZT m ° anye Caya em7it v eda;yam, tty ekam ak?aram; eti 
svargam lokam ya cvam veda. 

lt]s tU8heart >« Brahman. 

it is all It has three syllables, hr, da, yam. Hr is one syllable 

His own people and others bring (presents) to him who^knows 
this. Da is one syllable His unpeople 

K* 
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him who knows this Yam is one syllable He who knows this 
goes to the heavenly world 

hrdayam • heart, that is the seat of intelligence, hrdayastha buddlar 
ucyate § 


Fourth Brahmana 

BRAHMAN AS THE TRUE OR THE REAL 

I tad vai tat, etad eva tad dsa, satyam eva sayo hattan mahad 
yak$am prathamajam veda, satyam hrahmeti, jayatimdml lokdn. 
jita tn wo asdv asat, ya evam etan mahad yakfam prathamajam 
veda; satyam brahmett satyam hy eva brahma 

x This, verily, is that This indeed was that, the true. He 
who knows that wonderful being, the first bom as the Brahman, 
conquers these worlds, and conquered likewise may that (enemy) 
be and become non-existent he (for him) who knows that 
wonderful being, the first bom as the true Brahman 

salya the true, the real, sat and tyat, the formed and the formless 
elements 

jtiah conquered, vasikrtah S and R 
asau. of the enemy, iatrur upasakasya R 


Fifth Brahmana 
THE REAL EXPLAINED 

1 dpa evedam agra dsuh, ta apah satyam asrjanta, satyam 
brahma, brahma prajapattm, prajapatir devan te devdh satyam 
evopdsate, tad etat try-ak?aram sa-ti-yamiti saity ekam ak§aram, 
ti ity ekam ak$aram, yam iti ekam aksaram. prathama uttame 
ak?are satyam, madhyato’nrtam, tad etad anrtam ubhayatah 
satyena pangrhUam satyabhuyam eva bhavati naivam vidvamsam 
amrtam hinash ^ 

I In the beginning this universe was just water. That 
water produced the true (or the real). Brahman is the true 
Brahman (produced) Praja-pati and Prajd-pati (produced) the 
gods Those gods meditated on the real That consists of three 
syllables, sa, ti, yam • sa is one syllable, ti is one syllable, and 
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yam is one syllable. The first and the last syllables are the truth; 
in the middle is untruth This untruth is enclosed on both sides 
by truth, it partakes of the nature of truth itself. Him who 
knows this, untruth does not injure. 

Water is the seed of the universe and in the beginning it is in 
an undifferentiated form: dpo tnja-VhiUd jagato vyakrtatmand ‘vas- 
thtdh 5 

In commenting on Thales' choice of water as the first principle, 
Anstotle suggests that ‘he got the notion perhaps from seeing that 
the nutriment of all things is moist, and that heat itself is generated 
by the moist and kept alive by it. and that the seed of all creatures 
has a moist nature, and water is the origin of the nature of moist 
things.’ See W K C. Guthrie The Greeks and their Gods (1950), 
P 134 

There is a play on the letter, so and ya have nothing in common 
with mftyn and anjta whereas t occurs in the syllable h. Untruth 
leads to death 


2. taiyat tat satyam asau sa adityah. ya esa etasmin mandate 
puruso yai cayam daksine’ksan purusah tdv etav anyo'nyasmin 
praiisthtau; raimibhir eso’smin pratisthitah pranair ayam 
amusmin, sayadotkramisyan bhavah iuddham evaitan mandalam 
paiyati nainam ete rahnayah pratydyanti. 

2. Now what is the true that is the yonder sun. The person 
who is there in that orb and the person who is here in the right 
eye, these two rest on each other. Through his rays that one 
rests m this one; through the vital breaths this one on that. 
When one is about to depart, he sees that orb as dear. Those 
rays no more come to him. 


iuddham clear, rasmi-pratighdta-ralntam. R. 

3 * yu esa etasmin mandate purusah, tasya bhwr iti sirah; 
ekamiirah, ekam etad aksaram, bhuva iti bahu; dvau bahu, dve 
ete aksare; soar t ti pratistha; dve prathislhe dve ete aksare. 
usyopantsadahar th; hantipapmanam jahdti ca,ya evam veda. 
,3 Of the person m that orb, the syllable bhuh is the head- 
tor the head is one and this syllable is one. Bhuvah is the aim s ! 
f”fl, are two arms and these are two syllables Svah is the 
nnL feet and these are two syllables. His secret 

bSund ^ HC Wh ° kn ° WS this destr °y s evil and leaves it 


prattstha feet, psda R 

upamsat. secret name, rahasya-ndma. R. 
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4 yo’yam daksine'ksan purusah, tasya bhiir iti iirah, ekam 
iirah, ekam elad aksaram; bhuva th bahii, dvau bahii, dve etc 
aksare, svar ill prahstha, dve pratisthe, dve ete aksare tasyo- 
pamsad aham iti; hanti pdpmanam jahati ca ya evam veda 

4 Of this person who is m the right eye, the syllable bhfth 
is the head The head is one and the syllable is one Bhuvah is 
the arms There are two arms and these are two syllables 
Svah is the feet There are two feet and these are two syllables 
His secret name is 'I ’ He who knows this destroys evil and 
leaves it behind 

In some cosmogonic hymns Salyam or Skambha is represented as 
turned upside down, his head being bhdh, his arms bhuvas and his 
feet svah 


Sixth Brahmana 
THE PERSON 

1 manomayo’yam purusah, bhdh satyah iasmnn antar-hrdaye 
yathd vrihtr va ydvo vd sa esa sarvasyeianah, sarvasyadhipatih, 
sarvatn tdam praidsti yad tdam kim ca 
x This person who consists of mind is of the nature of light, 
is within the heart like a gram of nee or of barley He is the 
ruler of all, the lord of all and governs all this whatever there is 

of the nature of light bha eva salyam, sad-bhavah, svardpam yasya 
so’yam bhdh satyah, bhasvarah S 

By meditating on Brahman m the form of mind, we attain identity 
with Him as such, for one becomes what one meditates on tam 
yathd yalhopdsate tad eva bhavati Satapatha Brahmana X V 2 20 


Seventh Brahmana 

BRAHMAN AS LIGHTNING 

I. vtdyud brahma ily dhith, viddndd vtdyttl, vidyaty enam 
pdpmanah.ya evam veda, vtdyud brahmett, vtdyud hy eva brahma. 
1. Lightning is Brahman, they say It is called lightning 
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because it scatters (darkness). He who knows it as such that 
lightning is Brahman, scatters evils (that are ranged against 
him), for lightning is, indeed, Brahman 

scatters destroys, avakhandayati, vindSayati Lightning cuts through 
the darkness of clouds as the knowledge of Brahman cuts through 
the darkness of ignorance and evil 


Eighth Brahmana 

SPEECH SYMBOLISED AS A COW 

1 vacant dhenum updsita tasydS catvdrah stanak; svaha-karo 
vasat-karo hanta-karah s vadha-karah; tasyat dvau stanau deva 
upafivanti, svaha-kdram ca, vasat-karani ca; hanta-kdram manu- 
syah, svadhd-kdram pitarah tasydh prana rsabhah, mano vatsah 
1 One should meditate on speech as a milch cow. She has 
four udders which are the sounds, svahd, vasat, hanta and 
s vadha. The gods live on two of her udders, the sounds svahd 
and vasat, men on the sound hanta, and the fathers on the 
sound s vadha. The vital breath is her bull, and mind the calf 


Ninth Brahmana 


THE UNIVERSAL FIRE 


I. ayam agnir vaiSvanaro yo’yam antah puruse, yenedam 
««««>» facyate yad 1 dam adyate; tasyaisa ghoso bhavati yam 
e at karnav apidhaya srnoti, sa yadotkramisyan bhavati, nainam 
ghosam Srnoti. 


1 This fire which is here within a person is the Vaisvdnara 
rnlj, U ? l Tj rsa ^ fire ) b y means of which the food that is eaten is 
oked (digested) It is the sound thereof that one hears by 

* he ears thus When one is about to depart (from this 
nie) one does not hear this sound. 


thus by closing with the fingers, angulibhyam aptdhanam kjivd S. 
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Tenth Brahmana 

THE COURSE AFTER DEATH 

1 yadd vat puruso’smdl lokat praiti, sa vdyunt dgacchah, 
tasmai sa tatra vtjihite yatha ratha-cakrasya kham, tern sa 
urdhva akramate, sa ddityam dgacchah, tasmai sa tatra vijihite 
yatha lambarasya kham, tena sa urdhva akramate, sa candramasam 
dgacchah, tasmai sa tatra viphite yatha dundubheh kham, tena 
sa urdhva akramate sa hkam agacchaty asokam ahimam, tasmm 
vasati iasvatih samah. 

x Verily, when a person departs from this world, he goes 
to the air It opens out there for him like the hole of a cbanot 
wheel Through that he goes upwards He goes to the sun 
It opens out there for him like the hole of a lambara. Through 
that he goes upwards He reaches the moon It opens out 
there for him like the hole of a drum Through that he goes 
upwards He goes to the world free from grief, free from snow. 
There he dwells eternal years. 

lambara a kind of musical instrument, vaditra-miesa £ 
a&okam free from grief, free from mental troubles mdnasa dwhkhena 
mvarjitam S. 

ahimam free from snow, free from physical sufienngs, iarira-duh- 
kha-varjitam £ 

eternal years He lives there during the lifetime of Htranya-garbha" 
anantdn samvatsaran R 


Eleventh Brahmana 

THE SUPREME AUSTERITIES 

1 etad vai paramam tapo yad vyahitas tapyate, paramam 
haiva lokam jayati, ya evam veda, etad vai paramam tapo yam 
pretam aranyam haranit, paramam haiva lokam jayati, ya evam 
veda etad vai paramam tapo yam pretam agndv abhyddadhatt. 
paramam haiva lokam jayati, ya evam veda. 

x. Venly, this is the supreme austerity which a man laid up 
with illness suffers. He who knows this wins the supreme world 
Venly, this is the supreme austenty when they carry a dead 
person into the forest He who knows this wins the supreme 
world Venly, this is the supreme austenty when they lay a 
dead person on the fire He who knows this wins the supreme 
world. 



V. 13-1. 


Brhad-aranyaka Upam§ad 


297 


ltd u-b mth illness vyalhitah, jvarddi-pangrhlias san. S. 

Suffering is to be endured We do not condemn it, anmdato 
'visidalah sa esa ca tena vijhdna-lapasd dagdha-fnmsalt. i>. 

Retirement to the forest from the village is afro an austerity, 
gramdd aranya-gamanam paramam iapa ill hi prastdaham. 5. 


Twelfth Brahmam 

1 . annam brahma tty eka dhuh, tan na tathd, puyati vd annam 
rie prandt, prdno brahma tiy eka dhuh, tan na tathd, iusyati 
vat prana rte'nnat, ete ha tv eva devote, ekadhdbhuyam bhiitva, 
paramatam gaechaiah tadd ha smdha prdtrdap pitaram, kim 
svtd evatvam induce sadhu kurydm, ktm evasma asddhu kuryam 
tit. sa ha smdha pantna. md pratrda, has tv enayor ekadhd 
blwyam bhittva paramatam gacchatiti tasmdu haitad uvdca; 
vl, j ti; annam vat in, anne himdni sarvdni bhuidni vipani; ram 
tit, prdno vat ram, prdne himdni sarvdni bhutdni ramante, 
sarvam ha vd asmm bhutdni visanti, sarvdni bhutdni ramante, 
ya mm veda 

r 'Brahman is food’ say some This is not so, for, venly, 
food becomes putrid without life ‘Life is Brahman' say some. 
This is not so, for life dries up without food. But these two 
deities when they become united attain their highest state. 
So Pratrda said to his father: 'What good, indeed, can I do to 
one who knows this, or what evil, indeed, can I do to him? 
The father said to him with (a gesture of) his hand, ‘Oh, no, 
Pratrda, who attains the highest state (merely) by entering 
into unity with these two ?’ Then he said to him this. ‘This is vi. 
Food is vt, for all these beings rest m food This is ram. The 
vital breath is ram, for all these beings delight in life. Verily, 
indeed, all beings enter into him, all beings delight in him who 
knows this.’ 

The mutual dependence of life and matter, prana and anna, is 
brought out 


Thirteenth Brahmaiia 

MEDITATION ON LIFE-BREATH 

l ukiham. prdno vd uktham, prdno Mdam sarvam uUhdpayati. 
uddhdsmdd uktha-vid vlras tisfhati, ukthasya sdyujyam salokatam 
jayatt, ya evam veda. 
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1 The uktha The life breath, verily, is the uktha for it is 
the life breath that raises up all this From him there nses up 
a son who knows the uktha He who knows this wins unio n 
with and abode in the same world as the uktha 

uktha a hymn of praise, saslram S One should meditate on the 
life-breath as the uktha 

For uktha as the principal part of the mahd-vrata sacrifice, see 
Altareya Aranyaka II 1 2 and K U III 3 

No man without life ever nses na hy apranah kaicid uttisthati 5 s 

2 yajuh prdno vat yajuh, prune himdm sarvam bhutdm 
yujyante, yujyante hasmai sarvdni bhutdm iraisthydya. yajufah 
sayujyam salokatdm jayah, ya evam veda 

2 The Yajus The life-breath, venly, is the yajus for in 
life-breath are all beings here united United, indeed, are all 
beings for (securing) his eminence He who knows tlus wins 
union with and abode m the same world as the Yajus 

One should meditate on the life-breath as the yajus It is the 
name of one of the Vedas, but here is used for the principle of union 
No one without life has the strength to unite with another na hy 
asati prane kenacil kasyactd yoga-samarthyam £ 

3 sdma prano vat sdma, prane himdm sarvam bhutdm 
samyahci, samyaha hasmai sarvdni bhutdm iraisthydya kalpante 
sdmnah sayujyam salokatdm jayati, ya evam veda 

3 The Sdman The life-breath, venly, is the sdman for in 
life do all these beings meet All beings here mget for securing 
his eminence He who knows this wins union with and abode 
in the same world as the Sdman 

kalpante samarthyante 5 

4 ksatram prdno vat ksatram prdno hi vat ksatram, trdyate 
hamam prdnah kjanitoh pra ksatram atram dpnoti kjatrasya 
sayujyam salokatdm jayati, ya evam veda 

4 The Ksatra The life-breath, venly, is the rule, for venly, 
life-breath is rule The life-breath protects one from being hurt 
He attains a rule that needs no protection He who knows this 
wins union with and abode in the same world as the Ksatra 

ksamtoh Life protects the body from wounds It has the property 
of self-repair sastradi-himsilat punar matnsendpurayati yasmdt S 
ksatram atram V ksatramatram, obtains identity with the ksatra 
or becomes the life-breath, prdno bhavati S 
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Fourteenth Brahmana 
THE SACRED GAYATRl PRAYER 

1 bhiimr antanksam dyauh ity astdv aksarani; astaksaram 
ha va ekam gayatryai padam, dad u haivasya etat, sa yavad esu 
tnsu lokesu, tdvaddha jayati, yo’syd dad evam padam veda. 

1. The earth, the sky and heaven (make) eight syllables. 
Of eight syllables, verily, is one foot (line) of the Gdyatri. This 
(one foot) of it is that He who knows the foot of the Gdyatri 
to be such wins as far as the three worlds extend. 

The Gdyatri (or Sdmtri ) is a sacred verse of the R.V. It reads:— 
tat samtur varenyam, bhargo devasya dhimahi, dhiyo yo nah praco- 
daydt 'We meditate on the adorable glory of the radiant sun; may 
he inspire our intelligence,’ III 57. ro. There is a metre called 
Gdyatri which has three feet of eight syllables each. The Gdyatri 
verse is in this metre 

2 rco yajumsi sdmdni, ity astdv aksarani; astaksaram ha 
va ekam gayatrai padam. dad u haivasya etat. sa ydvatiyam 
trayi vtdyd, tavad ha jayati yo’syd etad evampadarh veda. 

2 Rcah (verses) Yajuthst (sacrificial formulas) Sdmdni 
(chants) (make) eight syllables. Of eight syllables, venly, is one 
foot of the Gdyatri This (one foot of it) is that (series). He who 
knows the foot of the Gdyatri to be such wins as far as this 
threefold knowledge extends 

The three Vedas constitute the second foot of the Gdyatri 

3 prdno’pdno vyanah, ity astdv aksarani; astaksaram ha va 
ekam gayatrai padam etad « haivasya etat. sa yavad idam pram, 
tdvad ha jayati, yo’syd dad evam padam veda athdsya etad eva 
iwiyam darSatam padam paroraja ya esa tapati; yad vai catur- 
tham tat iuriyam; darsatam padam iti, dadria iva hy esah; 
paroraja iti, sarvam u hy evatsa raja upari upari tapati. evam 
hatva snya, yaiasd tapati, yo’syd dad evam padam veda. 

3 Prana (in-breath), apdna (out-breath), vydtta (diffused 
breath) (make) eight syllables. Of eight syllables, verily, is 
one foot of the Gdyatri This (one foot of it) is that series 
He who knows the foot of the Gdyatri to be such wins as far 
35 breathing extends. Of this (the Gdyatri) this, indeed, 
K the fourth, the visible foot, above the dark skies (the sun) 
f Io ws yonder This fourth is the same as the turiya. It is 
caUe “ visible foot because it has come into sight as it were. 
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He is called above the dark skies, because he glows yonder far 
higher and higher than everything dark. He who knows that 
foot of it to be such, he glows with prosperity and fame 

dariatam visible dadfsa tva, dysyata tva 

4. saisd gayatry etasmims turiye dariate pade parorajasi 
pratisthita, tad vat tat satye pratisthitam, cak?ur vat salyam, 
caksur hi vat satyam, tasmad yad tddnim dvau vivadamdndv 
eydtdm aham adariam, aham airausam tit ya evath buy at; aham 
adariam tit, tasma eva iraddadhydma tad vat tat satyam bale 
pratisthitam, prano vai balam, tat prane pratisthitam, tasmad 
ahuh balam satydd ogiya tti, evam vesd gayatry adhyatmam 
pratisthita sd haisd gaydms tatre, prana vat gaydh; tat pranams 
tatre, tad yad gaydms tatre, tasmad gayatri ndma saydm evatnum 
savitrim anvdha, esaiva sd. sa yasmd anvdha, tasya pranams 
trayate 

4 That Gayatri rests on that fourth, the visible foot, above 
the dark skies That again rests on truth Venly, truth is sight; 
for, venly, truth is sight Therefore, if now, the two persons come 
disputing, one saying, ‘I saw,' and the other 'I heard/ we should 
trust the one who says, T saw’ Venly, that truth rests on 
strength Life-breath, venly, is strength Truth rests on life- 
breath Therefore they say that strength is more powerful than 
truth Thus is that Gayatri based with regard to the self The 
Gayatri protects the gayas, the gayds are the life-breaths and 
it protects the life-breaths Now because it protects the life- 
breath, therefore it is called the Gayatri That Savitri verse 
which (the teacher) teaches, it is just this And whomsoever he 
teaches, it protects his life-breaths 

The three-footed Gayatri consisting of the gross and the subtle 
worlds, rests with its three feet on the sun yathd murtamurtatmakam 
jagat tn padd gayatri aditye pratisthita 
ogiyah ojiyah, more powerful, ojastaram 

gaydh life-breaths pranah or the organs such as that of speech 
which produce sound gdyantiti gaydh vdg upalaksitdi caksur-adayah 
A gaya-trandt gayatri 

5 tarn haitdm eke savitrim anustubham anvdhuh vdg anustup; 
etad vdcam anubuma tti na tathd kurydt gdyatrim eva savitrim 
anubruyat yadiha vd apy evam-vid bahv ivapratigrhndti, na hatva- 
tad gdyatrya ekam cana padam prati 

5 Some teach (to the pupil) this Savitri verse as an anustubh 
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metre (saying) that speech is anustubh and that we impart 
(teach) that speech to him One should not do like that One 
should teach the Savitri which is the Gayatri Venly, if one 
who knows thus receive very much (as gilts) that is not at all 
equal to a single foot of the Gayatri 

There is no such thing as too much for him for he is identified 
with the universe na In tasya sarvalmano lahu-namasti him at. 5 . 

6 . sa ya imams trin lokan purndn pratigrhniyat, so’sya etat 
prathamam padam apmyat; atha yavatiyam trayi vidyd., yas 
tdvat pratigrhniyat, so’sya etad dviiiyam padam apnuydt; atha 
yavad 1dam pram, yas tdvat pratigrhniyat, •so'sya etat trtiyam 
padam apnuyat , athasyd etad eva turiyam darsatam padam, 
paroraja ya ey a tapah, naiva kenacanapyam; kuta u etavat 
pratigrhniyat 

6 . If one receives these three worlds full (of wealth) he would 
accept the first foot of it (the Gayatri) If he receives as much as 
in this threefold knowledge (of the Vedas) he would receive the 
second foot of it If he receives as much as there is breathing 
here, he would receive the third foot of it But that fourth, the 
visible foot, above the dark skies, who glows yonder is not 
attainable by anyone whatsoever How could anyone receive 
such (a gift)? 

The purport is that the Gayatri should be meditated upon in its 
entire form tasmdd gayatry evam-prakdropdsyety arthah 5 

7 . tasya, upasthdnam • gayatri, asy eka-padi dm-padi tn-padi 
catus-pady a-pad ast, na hi padyase namas te turiyaya darsatdya 
padaya parorajase, asav ado md prdpad iti, yam dvisyat, asdv 

^ Wo samrddhitt vd, na haivasmai sa kamaft sam- 
radhyate yasma evam upati$thate, aham adah prdpam iti vd 
i \ j sa ^ a ^ 10n of it: 0 Gayatri, you are one-footed, two- 
°°ted, three-footed, four-footed You are footless for you do 
ah fkout Salutation to you, the fourth, the visible foot, 
ove the dark skies May he not attain this (may the enemy 
ever attain his object) (Should the knower of the Gayatri) 

. ar ^ufred towards anyone (he should) either (use this verse) 
for t ms b not prosper/ Indeed that wish is not prospered 
111 regard to whom one salutes thus or 'may I attain 
that (cherished wish) of his ’ 

u paslhSua salutation, upetya sthaiiam, natnas-karanam. $, going near 
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and staying or saluting The act of approaching the gods with a 
request The request may be imprecatory against another or 
auspicious for oneself dvi-vidham upasthdnam, dbhicdnkam, dbhyu- 
dayikam ca A 

footless m his own unconditioned form, atah param-farem mru- 
padhikena svendtmand’padast S 

8 etadd ha vat taj janako vatdeho budtlam dsvatarasvm 
uvdca * yan nu ho tad gayatn-vid abruthah, atha katham hasti 
bhuto vahasiti mukham hy asydh, samrat, na vtddm cakara, itt 
hovaca, tasyd agmr eva mukham yadt ha vd apt bahu tvagnau 
abhyddadhati, sarvam eva tat samdahati, evam haivaivam-vtd 
yady apt bahv iva pdpam kurute, sarvam eva tat sampsdya 
iuddhah puto'jaro’mrtah sambhavati. 

8 On this point, venly, Janaka (King) of Videha said to 
Budila Asvatara£vi. 'Ho, how is it that you who spoke of 
yourself as the knower of Gdyatri, have come to be an elephant 
and are carrying?’ 'Because, Your Majesty, I did not know its 
mouth,’ said he Fire is, indeed, its mouth Venly, indeed, 
even if they lay a large quantity of fuel on the fire it bums it 
all Even so, (though) one who knows this commits very much 
evil, bums it all and becomes clean and pure, ageless and 
immortal 

'Why then being a fool like an elephant dost thou carry (the 
burden of sin of accepting gifts) ?’ Madhva 


Fifteenth Brdhmana 

PRAYER TO ADITYA BY A DYING PERSON 

1 hiranmayena pdtrena satyasyapihitam mukham 

tat tvam, pitman, apavrnu, satya-dharmdya drstaye 
1 The face of truth is covered with a golden disc Unveil it, 
0 Pusan, so that I who love the truth may see it 

See Maitrl VI 35 

apthitam hidden, for no one whose mind is not concentrated can 
see it, a-samdhita-cetasdm adfsyatvdt S 'Venly, thou art a god that 
hidest thyself ’ Isaiah XLV. 15 

mukham face, essential nature, mukha-sadr&am mana ily arthah 
Kuranarayana 

pusatr the sun, the god of light, who is the protector of the world 
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jagatah posanat pitsa ravih. 6. dsrita-posana-svabhava, whose nature is 
the protection of those who seek refuge in him. Vedanta Desika 
apavptu remove the-cause of obstruction to the vision, darsana- 
praitbandha-karanam apanayei 5 Reality, Heraclitus observed, likes 
to hide Fragment 123 Being remains essentially concealed and 
hidden It is the primary mystery. We are said to behold the truth 
when the real stands naked before us. When we break down the 
surface of appearances, reality is uncovered 
salya-dharmdya . to me who have been worshipping truth or who have 
been practising virtue as enjoined $ to me whose principle is truth 
The connection of truth with liberation is traditional in Indian 
thought 

The many, if it is divorced from the one, becomes the obscuring 
veil of the one We must get nd of the opposition of the one and 
the many, look upon the one as the manifold one which is itself the 
expression of the Absolute One 

2 pusann, ekarse, yama, siirya, praja-patya, vyuha rasmin 
samuka-tejah 

yat te riipam kalydnatamam, tat te paiydmi yo sdv asau 
purusas, so'ham amt 

2 0 Pfmn, the sole seer, 0 Controller, 0 Sun, offspring of 

Prajd-pati, spread forth your rays and gather up your radiant 
light that I may behold you of loveliest form Whosoever is 
that person (yonder), that also am I * 

ekanth One who travels alone, eka eva ysati gacchati ily ekarsih S 
|‘ 1 ®g SUn moves alone, siirya ekaki carah Taiilirtya Samkitd VII. 

yarn the controller, sarvasya samyamcmdd yamah. §. 
rupam myanatamam. of loveliest form St John of the Cross, 
lne soul prays to see the Face of God, which is the essential com- 
umcation of His Divinity to the soul, without any intervening 
emum by a certain knowledge thereof in divinity/ Dom Cuthbert 
Butler- Western Mysticism. (1922), p. 72. 

a f m ' refers to a form of worship in which the worshipper 
j w .? m P' a _ t i es the immanent God as one with himself He who 
In Sun is one with the light in one's deepest nature. In 
^ T erses < the seeker wishes to have God-realization, a direct 
, P™ 1 °f the Reality. 'Like as a hart desireth the water-brooks, 
“^est my soul after thee, 0 God ’ Psalm XLI. 

3 vayuranilam amrtam athedam bhasmantam sanranv 

M W ^ sniara > Ariam smara, kraio smara, krlarh smara. 
this b d enter * nto t^ e immortal breath; then may 

°uy end in ashes O Intelligence, remember, remember 
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what has been done. Remember, 0 Intelligence, what has been 
done Remember. 

amrtam amlarn immortal breath 

Now that I am dying, may my life (vdyu) abandoning its bodily 
adjunct enter the immortal breath B U III 2 13 R V X 16 3 
Satapatha Brahmana X 3 3 8. Aitareya Brahmana II 6 According 
to his physician Eustochius, the last words of Plotmus which he 
heard were ‘I was waiting for you, before the divine principle m 
me departs to unite itself with the divine m the universe ' 
krato O Intelligence—the Intelligence has purposes and plans: 
samkalpatmaka Cp ' Now verily, a person consists of purpose ’ 
kratu-maya C U III 14 1 At the hour of death, we have to remem¬ 
ber our past and also meditate on the Supreme 
kflam what has been done, may mean the perfected ‘Remember 
perfection ’ 

kratu is also sacrifice The Supreme is the lord of sacrifice 

By meditating on the Supreme who is the lord of sacrifice, by 
surrendering to Him, we pray for the revelation of His Supreme 
presence kraturilpinam bhagavanlamyfiana-yajna-gocaram abhwtukhi 
kurvann tad-anugrdham yacute Vedanta Dehka 

4. agne nay a supatha, raye asmdn, viivam, deva, vayundm 
vidvan, 

yuyodhy amaj juharanam eno bkuyislham te nama-nktm 
vidhcma 

4 0 Agni (Fire), lead us, along the auspicious path to 
prosperity, O God, who knowest all our deeds Take away from 
us deceitful sin We shall offer many prayers unto thee. 

See R V I 189 1 

who knowest all our deeds It is an expression of bumdity bom of 
the sense that we are always m God’s presence, that all our thoughts 
and actions are open to His sight He is at all times present with us 
take away from us deceitful sin It is an imploring or supplication 
concerning sms God is a searcher not of words but of hearts. 
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CHAPTER VI 
First Brahmaita 

THE SIX BODILY FUNCTIONS AND THE IMPORTANCE 
OF LIFE-BREATH 

1. yo ha vai jye$tham ca £re$tham ca veda, jyetfhas ca £restha£ 
ca svanam bkavati, prano vai jyesfhai ca, £re$ha£ ca, jye$tha£ ca 
tn$iha£ ca svanam bhavatt; apt cayesam bubhu$ati, ya evam veda. 

1. Verily, lie who knows the oldest and the greatest becomes 
the oldest and the greatest of his own people. Life-breath is, 
indeed, the oldest and the greatest. He who knows this becomes 
the oldest and the greatest of his own people as well as of those 
of whom he wishes so to become. 


See CU V. 1, K U III 3, Prasna II. 3. 

Oldest and greatest are the attributes of priority in age and 
excellence The oldest is not necessarily the greatest. The vital force 
is, however, the first m time as well as in importance. 

2. yo ha vat vaststkdm veda, vasi$thah svan&m bhavatt vdg 
m vasiftha vastsfhah svanam bhavatt. apt cayesam, bubhusattya 
evam veda. 

2. Venly, he who knows the most excellent becomes the 
most excellent of his own people. Speech is, indeed, the most 
excellent. He who knows this becomes the most excellent of his 
own people as well as of those of whom he wishes so to become. 


»«ns?k literally, that which helps one to dwell or covers one 
piendidly. S ahsayena vasumaitvam vasisthatvam R 


3 > yo ha vai prati$tham veda, pratitisthati same, pratitisthati 
.' lr 3 e ' ca h$ur vat pratistha, cak$usa hi same ca durge ca pratt- 
? mi pratitisthati same, pratitisthati durge, ya evam veda 
eve Ven ^’ w ^° knows the firm basis has a firm basis on 
. n jl^nnd, has a firm basis on uneven ground. The eye, 
on e B ® rm basis for with the eye one has a firm basis 
ba<n^ en an< ^ 031 uneven ground. He who knows this has a firm 
°n even ground, has a firm basis on uneven ground. 

h&m°^ sam P a d& } h veda, sam hasmai padyate, yath karnant 
fiannik C ' vai sampat; irotre hime sarve veda abhtsam- 

veia SUm ^ mai padyate, yam kamam kdmayate, ya evam 
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4 Verily, he who knows prosperity, for him, indeed is 
attained whatever desire he desires The ear, indeed, is pros¬ 
perity for in the ear are all these Vedas attained For him who 
knows this, whatever desire he desires is attained. 

Only he who has the organ of hearing can study the Vedas 

5 yo ha vd dyatanam vcda, dyatanam svanam hhavatx, 
dyatanam jananam mono vd dyatanam, dyatanam svdndm 
bhavatt, dyatanam jananam, ya evam vcda 

5 Verily, he who knows the abode becomes the abode of 
his own people as well as of (other) people The mind, indeed, 
is the abode He who knows this becomes the abode of his own 
people as well as of (other) people 

6 yo ha vai prajdtim veda, prajdyate ha prajaya pasubhth. 
reto vat prajdiih, prajdyate ha prajaya paiubhih, ya evam veda 

6 Verily, he who knows procreation procreates himself 
with offspring and cattle Semen, venly, is procreation He who 
knows this, procreates himself with progeny and cattle 

By semen is meant the organ of generation, relasd prajamnat- 
dnyam upalahsyate S 

7. te heme prdndh, ahatn sreyase vivadamanah brahma jagmtth, 
tadd hocuh, ho no vasistha ih tadd hovdea, yasnnn va utkrdnla 
tdam sariram paplyo manyate, sa vo vasistha tti 

7. These vital breaths, disputing among themselves about 
their self-superiority went to Brahma and said, ‘Which of us 
is the most excellentHe then said, that one of you is the most 
excellent after whose departure this body is thought to be 
worse off. 

vasisfha V, Sresfka 

8 vag ghoccakrdma. sa samvatsaram prosy a, dgatya, uvdea 
katham asakata mad rtejlvitum tit, te hocuh, yathd kalah avadanto 
vacd, prdnantdh prdnena, pasyantas caksusa, irnvantah srotrena, 
mdvdmso manasd,prajdyamdndretasd, evam ajivipneh pramvesa 
ha vdk 

8 (The organ of) speech departed and having remained 
absent for a year came back and said, ‘How have you been 
able to live without me?' They said, ‘As the dumb, not speaking 
with speech but breathing with the breath, seeing with the eye, 
hearing with the ear, knowing with the mmd, procreating with 
the semen Thus have we lived' Then speech entered in 
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9 caksur hoccakrama. tat samvatsaram prosya, agatya, uvdca 
katham asakata mad rte pvitum iti te hocuh yathdndhdh, apaiyan- 
tai caksusd, pranantah pranena, vadanio vaca, irnvantah irotrena, 
vidvdmso manasa, praydyamand retasa, evam apvismeti pravi- 
veia ha caksufy 

9 The eye departed and having remained absent for a year 
came back and said, 'How have you been able to live without 
me 5 ' They said ‘As the blind not seeing with the eye, but 
breathmg with the breath, speaking with the speech, hearing 
with the ear, knowing with the mind, procreating with the 
semen Thus have we lived ’ Then the eye entered in. 

10 irotram hoccakrama tat samvaisaram prosya, agatya, 
rnaca, kaiham asakata mad rte pvitum iti. tehocuh;yathd badhvrdh, 
ainwntah irotrena, pranantah pranena, vadanto vaca, paiyantai 
caksusd, vidvdmso manasa., prajayamana retasa., evam apvismeti. 
praviveia ha irotram 

10 The ear departed and having remained absent for a year 
came back and said, ‘How have you been able to live without 
me 5 ' They said, ‘As the deaf not heanng with the ear, but 
breathmg with the breath, speaking with the speech, seeing 
mth the eye, knowing with the mind, procreating with semen 
Thus have we lived ’ Then the ear entered in 

11. mano hoccakrama tat samvatsaram prosya, agatya, uvdca, 
katham aiakata mad rte pvitum iti. te hocuh yathd mugdhdh 
avidvdmso manasa, pranantah pranena, vadanto vaca, paiyantah 
caksusd, irnvantah irotrena, prajdyamdnd retasa, evam apvismeti 
praviveia ha manah. 

11 The mind departed and having remained absent for a 
year came back and said 'How have you been able to live 

me? ’ They said, 'As the stupid not knowing with the 
mind but breathmg with the breath, speaking with the speech, 
seeing with the eye, heanng with the ear, procreating with the 
emen Thus have we lived Then the mind entered in. 

12. reta hoccakrama tat samvatsaram prosya, agatya, uvdca: 
a tarn asakata mad rte pvitum iti te hocuh, yathd hlibdh, 
prajayamand retasa, prdrumtah pranena, vadanto vaca, pasya- 
.J ca ksusa, irnvantah irotrena, vidvathso manasa, evam 
a Pim>meh pravtveia ha retah 

ham ^ ilen semen (the organ of generation) departed and 
n g remained absent for a year came back and said- ‘How 
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have you been able to live without me?’ They said, 'As the 
impotent not procreating with semen, but breathing with the 
breath, speaking with the speech, seeing with the eye, hear ing 
with the ear, knowing with the mind Thus have we lived,’ 
Then the semen entered m 

13 atha ha prana utkramisyan, yatha maha-su-hayah satndha- 
vah pa$wsa-£ankhun samvrhet, evam haivemdn prandn samva- 
varha te hocuh md bhagavah utkramih, na vai sak$yamas tvad rte 
jivitum lit, tasyo me balim kuruteti, tatheti 

13 Then as the life breath was about to depart, even as a 
large fine horse of the Sindhu land might pull up the pegs to 
which his feet are tied, even so did it pull up those vital breaths 
together They said. ‘Venerable Sir, do not go out, venly, we 
shall not be able to live without you,’ 'If I am such make me 
an offering ’ ‘So be it ’ 

samdhavah sindhu-desa-prabhavah. R 

to which his feet are tied pdda-bandhana-sankhun R 

14 sd ha vdg uvaca yad va aham va$i$thasmi, tvam tad 
vasistho'siti yad va aham pratisthasmi, tvam tat pratiftho ’si h 
caksuh yad va aham sampad asmi, tvam tat sampad asi, iti 
drotram yad va aham ayatanam asmt, tvam tad ayatanam ast, 
lit manah, yad va aham prajdtvr asmi, tvam tat prajdttr asi, iti 
retah. tasyo me him annum, him vasa iti. yad tdam him ca, a 
ivabhyah, d hnmibhyah, a kita-patangebhyah, tat te annum, apo 
vasa iti na ha va asyun annum jagdham bhavati, nanannam 
pratigrhitam, ya evam etad anasyannam veda tad vidvdmsah 
irotnya a&isyanta dcamanti, ahivdcamantt, etam eva tad anam 
anagnam kurvanto manyante 

14 Speech said, 'Venly, that m which I am most excellent 
in that are you the most excellent ’ 'Venly that m which I am 
a firm basis in that are you a firm basis,' said the eye 'Venly, 
that m which I am prospenty, in that are you prospenty,' said 
the ear. ‘Venly, that in which I am an abode, m that are you 
an abode,' said the mind ‘Venly, that m which I am pro¬ 
creation, m that are you procreation,’ said the semen 'If such 
I am, what is my food, what my dwelling ? ’ 'Whatever there is 
here, even unto dogs, worms, insects and birds, that is your 
food, water is your dwelling He who knows that as the food 
of breath, by him nothing is eaten that is not food, nothing is 
received that is not food ’ Therefore wise men who are versed 



Yl 2.2 Brhad-dranydka Upanisad 309 

in the Vedas when they are about to eat, take a sip (of water); 
after they have eaten they take a sip. So indeed, they thin k 
they make that breath not naked (they remove its nakedness). 

my excellence is yours mama vasisthalvam tvad-adhinam 

even unto dogs whatever is food for the dogs, etc, is food for you. 

yal km citprdmbhir adyamdnam annum, tat sarvam tavannam §. 


Second Brahmana 


LIFE AFTER DEATH 


1. ivetaketur ha vd druneyah pancdldndm parisadam ajagdma. 
sa ajagdma jaivalim pravahanam paricdrayamanam. tarn 
udiksya, abhyuvada, kumara iti. sa, bhoh, iti pratiiusrdva 
anuiislo no asi pitreti, aum iti hovdca. 

1 Venly, Svetaketu Aruneya went up to an assembly of 
the Panadas He went up to Pravahana Jaivali who was 
havmg his servants wait on him. Seeing him, he addressed him, 
Young man ’ He answered, ’Sir.’ Then (the King said) ‘Have 
you been taught by your father?’ ‘Yes,’ he said. 

See CU V 3 10 


2 veitha yathemdh prajah prayatyo vipratipadyante, iti na 
j wvaca vetiho yathemam fokam punar apadyante, itt. na iti 
wivovaca vettho yathasau loka evam bahubhih punah punap 
prayadbhir na sampuryate iti na iti haivovaca. vettho yatithydm 
a . hutaydm apah purusa-vdco bhutvd samutthaya vaclanti, 
n «« lit haivovaca vettho deva-yanasya vd pathah pratipadam 
pi r-j)a«asy a y^ ^ krtvd deva-yanam vd panthanam pratipa- 
yante pitr-yanam vd. api hi na rser vacah irutam. 

»e srtt airnavam pitrnam aham devdndm uta martyanam; 
abhyam idam visvam ejat sameti yad antard pitaram mata- 
ramca 

dt^naham ata ekam cana veda, iti hovdca. 
jji.i 0 Y ou know how people here on departing (from this 
how 5 )ara ^ e 111 different-directions? ’ ‘No,’ said he ‘Do you know 
von C0 1 me again into this world?’ ‘No,’ said he 'Do 
ivho a ° W y° n der world is not filled up with the many 

which a 6 am » g° there?’ 'No,' said he. 'Do you know in 

° tation that is offered the water becomes the voice 
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of a person, nses up and speaks ?' 'No,' said he ‘Do you know the 
means of access to the path leading to the gods or of the one 
leading to the fathers? 1 e by doing what the people go to the 
path of the gods or the path of the fathers? For we have heard 
even the saying of the seer I have heard of two paths for men, 
the one that leads to fathers and the one that leads to the gods 
By these two all that lives moves on, whatever there is between 
father (heaven) and mother (earth)' 'Not a single one of them 
do I know,' said he 

s/'/i gati 

visvam all, samastam £ 

This (earth) is the mother and that (heaven) is the father lyam 
vat mata asau pita' Satapatha Brahmana XIII 297, Tatltiriya 
Brahmana III 8 9 1 Heaven and earth are the two halves of the 
shell of the universe, dyava-prthivyav anda-kapale £ 

3 athamam vasatyopamantrayam cahc anadrtya vasatim 
kumarah pradudrava sa ajagama pitaram, tarn hovaca itt 
vava kila no bhavan puranusistan avocad iti, katham sumedha, 
itt pahca ma prasnan rajanya-bandhur apiaksit, tato natkam 
cam vedeti katame ta iti vita iti ha pratikany udajaliara 

3 Then he (the King) gave him an invitation to stay 
Disregarding the invitation to stay the young man ran off He 
went to his father To him he said, ‘Verily, you have, before, 
spoken of me as well instructed ’ ‘What then, wise one?’ 
(said the father) ‘Five questions, that fellow of the princely 
class asked me Not a single one of them do I know ’ ‘What 
are these (questions) ?’ ‘These,’ and he repeated the topics 

4 sa hovaca tatha nas tvam, tata, jamtha, yatha yad aham 
kim ca veda sarvam aham tat tubhyam avocam prchi tu tatra 
pratltya, brahmacaryam vatsyava iti bhavan cva gacchatu tti 
sa ajagama gautamo yatra pravahanasya jawaler asa tasma 
asanam ahrtya udakam aharayam cakara, atha hasma arghyam 
cakara, tam hovaca, varam bhagavate gautamaya dadina tti 

4 He (the father) said ‘My child, you should know me as 
such, that whatsoever I myself know, all that I have told you 
But come, let us go there and live as students of sacred know¬ 
ledge ' 'You may go, sir,' said the son Then Gautama went 
forth to where (the place) Pravahana Jaivah was (The King) 
brought him a seat and had water brought for him He gave 
him a respectful welcome Then he said to him. 'A boon we 
offer to the revered Gautama ’ 
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5. sa hovdca ■ praiijfiato ma esa varah; yam tu kumdrasydnie 
vacant abha§athdh, tdm me bruhiti. 

5 Then he said 'You have promised me this boon Please 
tell me the speech you uttered in the presence of the young man ’ 

6. sa hovava daivesu vat, gautama, tad varesu; ■mdnu$dndm 
briiMh 

6 He (the King) said, 'Verily, Gautama, that is among 
divine boons Please state some human boon.' 


7 sa hovdca vijiidyate ha ash hiranyasydpdttam, go-asvdnam 
dasMm pravdrdndm pandhdnasya; ma no bhavan bahor anan- 
tasyaparyantasyabhyavaddnyo bhM iti sa vat, gautama, tirtJienec- 
chasa ttt upatmy aharn bhavantam. iti vacd ha smaiva purva 
upayanii sa hopdyana-kirtyovdsa. 

7 Then he said 'It is well known that I have abundance 
of gold, of cows and horses, maid servants, retinue and apparel 
Be not ungenerous towards me, sir, m regard to that which is 
the abundant, the infinite, the unlimited ’ ‘Then, verily, 0 
Gautama, you should seek it m the usual form.' 'I come to 
you, sir, as a pupil ’ With this declaration, venly, indeed, the 
ancients approached as pupils So with the announcement of 
coming as a pupil he remained 


pravardnam retinue, panvdrdndm S 
Tjw? m usua P rescn bed form, nyayena sdstra-vihitena S 
tvtha is a place of pilgrimage generally on the bank of a sacred 
ovp 1 *"n. r near a spring It is derived from the root, 'to cross 
ver those who cross over the stream wash their sms and become 
punfied 

According to the tradition, seekers belonging to higher castes have 
It ^ me P u P 1 k to teachers of a lower caste, by living with them 
necessary for them to touch the feet of the teacher or serve 
mem A simple declaration will do 


... M hovdca' tathd nas tvam, gautama, mdparddhds tava ca 
p amaifl/t yaihd, tyam vidyetah purvam na kasmimi cana 
wana uvdsa, tdm tv aham tubhyam vaksyamt ko hi tvatvam 
antom arkah pratydkhydtum iti 

us ev P nen “ e Kin S) sai( *‘ ‘Please do not be offended with 
This 1m ^ ^ 0ur P atema l grandfathers did not (with ours), 
wha+c ow * ec te e has never hitherto dwelt with any Brahmana 
von , 1 ^ * shall teach it to you, for who can refuse 

}° u when you speak hke this.’ 
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9. asatt vai loko agmh, gautama tasydditya eva samit, rasmayo 
dhumah, ahar arcih, diso’ngdrdh, avdntaradiso visphuhngdh, 
tasmmn etasmmn agnau devah iraddham juhvati, tasya dhutyai 
somo rdjd sambhavati 

9 'Yonder world, Gautama, is (sacrificial) fire The sun itself 
is its fuel, the rays its smoke, the day the flame, the quarters 
the coals, the intermediate quarters the sparks In this fire the 
gods offer faith Out of that offering King Soma arises 

yonder world heaven dyu-loka 

the fuel because of kindling, sammdhanat $ Heaven is illumined 
by the sun 

king, of the manes and brahmanas pitfndm brahmananam ca S 

10 parjanyo vd agmh gautama tasya samvatsara eva samit, 
abhrant dhiimah, vidyud arcih, asanir angarah, hradunayo 
visphuhngdh, tasmmn etasmmn agnau devah somam rajdnam 
juhvati, tasya dhutyai vrstih sambhavati 

10 'Parjanya (the god of ram), Gautama, is fire The year 
itself is its fuel, the clouds its smoke, the lightning the flame, 
the thunder-bolt the coals, the thundering the sparks In this 
fire the gods offer the king Soma Out of that offering ram 
anses 

parjanya ram god vrsti-pravartako devah R 
the clouds its smoke A quotes Kalidasa’s Meghaduta ash khalv 
abhrartam dhuma-prabhavatve gathd, 
dhuma-jyotis-sahla-marntdm sanmpdtah kva meghah 

11 ayam vai loko'gnih, gautama. tasya prthvoy eva samit, 
agmr dhiimah, rdtnr arcih, candramd angarah, nakjatrdni 
visphuhngdh, tasmmn etasmmn agnau deva vrjtim juhvati, 
tasya ahutya annam sambhavati 

11 'This world, venly, Gautama, is fire The earth itself is 
its fuel, fire the smoke, night the flame, the moon the coals, 
the stars the sparks In this fire the gods offer ram Out of that 
offering food anses 

this world the abode where all creatures are bom, experience the 
results of their past work, which consists of action, its factors and its 
results ■pram-janmopabhogasrayah kriya-kdraka-phala-vitisfah. S 

12 purujo vd agmh, gautama tasya vyattam eva samit, prdno 
dhiimah, vdg arcih, cakftir angarah, srotram visphuhngdh, 
tasmmn etasmmn agnau deva annam juhvati, tasya dhutyai 
retah sambhavati. 
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12 ‘The person (man) venly, Gautama, is fire. The open 
mouth itself is its fuel, vital breath the smokes, speech the 
flame, the eye the coals, the ear the sparks. In this fire the gods 
offer food. Out of that offering semen arises. 

open mouth vivytam mukham. S. 

13 yosd vd agmh, gautama. tasyd upastha eva samit, lomdni 
dhumah, yomr arcih, yad antah karott te’ngarah, abhinandd 
vtsphuhngdh, iasminn etasminn agnau devd reto juhvatt , tasyd 
ahtdyai purusah sambhavati. sa pvccti ydvaj jivati. atha yadd 
mnyate. 

13 'The woman, verily, Gautama, is fire. The sexual organ 
itself is its fuel; the hairs the smoke, the vulva the flame, 
when one inserts, the coals; the pleasurable feelings the sparks; 
In this fire the gods offer semen Out of this offering a person 
arises He lives as long as he lives Then when he dies. 

Sexual intercourse is treated as a kind of soma sacrifice, where 
the household fire is identified with the wife. The sacnficial fire is 
the divine womb into which one pours (sihcati) himself and from which 
a solar rebirth ensues 

wserts. antah-karanam, matthuna-vydpardh 5. 

The question about the number of offerings before water rises 
up possessed of a human voice and speaks is answered. 

14 athainam agnaye haranti, tasydgnir evagnir bhavati, samit 
samit, dhmno dhumah, arcir arcih, angdrd angardh, visphuliHgd 
visphuHgdh. tasmmn etasminn agnau devdh purusaih juhvatt; 
tasyd dhuiyai puruso bhdsoara-varnafi sambhavati. 

14 'They carry him to (be offered m) fire. His fire itself 
becomes the fire, fuel the fuel, smoke the smoke, fla™ the 
flame, coals the coals, sparks the sparks In this fire the gods 
offer a person Out of this offering the person, having the colour 
of light, arises 


bhasvara-vamah having the colour of light, radiant, exceedingly 
bright, having been purified by the ntes performed from conception 


15 te ya evam etad vtduh, ye cdmi aranye iraddhdm satvam 
upasate, iemr ablnsambhavanti, arciso'hah, ahna apiiryamd- 
™ : paksam dpuryamdM-paksdd ydn san mdsan udahh Mitya eti 
d f? a4okam > deva-lokdd ddityam, ddityad vaidyutam' 
tan vaidyntan puruso mdnasa etya brahma-lakdn gamayaitU 
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tesu brahma-lokc$u parah pardvato vasanti. iesam na punar 
dvrttih 

15 'Those who know this as such and those too who meditate 
with faith in the forest on the truth, pass into the light, from 
the light into the day, from the day into the half-month of 
the waxing moon, from the half-month of the waxing moon 
into the six months during which the sun travels northward, 
from these months into the world of the gods, from the world 
of the gods into the sun, from the sun into the lightning (fire). 
Then a person consisting (bom) of mind goes to those regions 
of lightning and leads them to the worlds of Brahma In those 
worlds of Brahma they live for long periods Of these there is 
no return 

who with faith meditate on the truth fraddha-yuktas santah Js 

manasah consisting (born) of mind A person living in the world 

of Brahma sent forth, created by Brahma, by the mind brahma- 

loka-vdsi puriiso bralmand manasa sjrsfah 

parah exalted mraltsayanandat&mrya-idhnah R 

pardvato V paravanto R 

16 atha ye yajfiena ddnena tapasd loka.fi jayantt te dhiimam 
abhisambhavanti, dhumdd ratnm, ratrer apaksiyamdna-paksam, 
apaksiyanidna-pak$ddyan san mdsdn daksmdditya eti, mdsebhyah 
pitr-lokam, pitr-lokdc candram, te candram prapyannam bhavanti, 
tarns tatra devd yathd somam rajanam apyayasva, apaksiyasveti, 
evam endtns tatra bhaksayanti, tesam yada tat paryavatii, 
athemam evakdiam abhimspadyante, akdidd vdyum, vdyor 
vrstim, vrsfeh prthivim; te prthivim prapyannam bhavanti, te 
punah puru$agnau hiiyante, tato yosdgnau jay ante lokdn pratyu- 
tthaymas ta evam evdnupanvartante atha ya etau panthdnau 
na viduh, te kitdh, palangah, yad 1 dam dandaiukam 

16 'But those who by sacrificial offerings, charity and 
austerity conquer the worlds, they pass into the smoke (of 
the cremation fire), from the smoke mto the night, from the 
night into the half-month of the waning moon, from the half¬ 
month of the waning moon into the six months during which 
the sun travels southward, from these months into the world 
of the fathers, from the world of the fathers into the moon 
Reaching the moon they become food There the gods, as they 
say to king Soma, increase, decrease, even so feed upon them 
there When that passes away from them, they pass forth into 
this space, from space mto air, from air into ram, from ram 
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into the earth Reaching the earth they become food Again, 
they are offered m the fire of man Thence they are bom in 
the fire of woman with a view to going to other worlds Thus 
do they rotate But those who do not know these two ways, 
become insects, moths and whatever there is here that bites.’ 

This Brahmana, CU III xo, KU I give different versions of 
the two ways after death, but they all agree that there is repeated 
return to rebirth in forms determined by the deeds of the past 
This process will continue until saving knowledge is attained, which 
frees the soul from the necessity of rebirth 


Thtrd Brahmana 


THE MEANS FOR THE ATTAINMENT OF A GREAT 

WISH 


i sa yah kamayeta • inahat prapnuydm tit, udagayana 
dpuryamdna-paksasya punydhe dvddaidham upasad-vrait bhutvd, 
atidumbare kamse camasc vd sarvausadham phal&mh sambhrtya, 
pansamuhya, panlipya, agmm upasamadhdya, panstirya, dvrtd- 
j'yam samskriya, puihsa naksalreria, mantkam samniya, juhoh. 
yavanto devds tvayi, jdta-vedah, 
tiryahco ghnanti purusasya kdmdn, 
tebhyo’ham bhdga-dheyam jtihomt: 
te md trptah saraath kdmais tarpayantu svdhd 
yd tirasci mpadyate 
aham vidharanlh 
tdm iva ghrtasya dharayd 
yaje samrddhamm aham . svdhd 


x Whoever may wish, 'I would attain greatness in the 
northern course of the sun or on an auspicious day of the half¬ 
month of the waxing moon, having performed one upasad 
ceremony for twelve days, having collected in a dish made 
of the wood of the sacred fig tree or in a cup, all herbs and their 
fruits, having swept around, having smeared around, having 
built up a fire, having strewn it around, having purified the 
melted butter in the prescribed manner, having compounded 
the offering on a day presided over by a male star, makes an 
offering, saying 0 fire (all-knower), to all those gods under 
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you who spitefully slay the desires of a person, I offer them 
a share Let them, being satisfied satisfy me with all desires 
Hail To that deity who turns out spiteful under your protec¬ 
tion, saying I support all, I offer this stream of melted butter. 
Hail 

greatness mahattvam 5 

all herbs and their fruits sarvausadha-phala-visistam S 
all-knowing jdtamjdlam vetti vdjdteydte mdyata iti 

2 jyesthdya svdhd, Iresthaya svdhd, tty agnau hutvd, manihe 
samsravam avanayati 

prdndya svahd, vasisthayai svdhd, tty agnau hutvd manthe 
samsravam avanayati 

vdce svdhd, pratisfhdyai svdhd, tty agnau hutvd manthe samsravam 
avanayati 

cafause svdhd, sampade svdhd, tty agnau hutvd manthe sams¬ 
ravam avanayati 

irotrdya svdhd, dyatandya svdhd, tty agnau hutvd manthe sams¬ 
ravam avanayati 

manase svdhd, prajatyai svdhd, tty, agnau hutvd manthe sams¬ 
ravam avanayati 

retase svdhd tty agnau hutvd manthe samsravam avanayati 

2 ‘To the oldest, hail, to the greatest, hail’ (saymg this) he 
offers an oblation in the fire and pours the remainder in the 
mixed potion To the vital breath, hail, to the richest, hail' 
saymg this, he offers an oblation in the fire and pours the 
remainder in the mixed potion ‘To speech, hail, to the firm 
basis, hail (saying this) he offers an oblation m the fire and 
pours the remainder m the mixed potion ‘To the eye, hail, to 
prosperity, hail’ (saymg this) he offers an oblation in the fire 
and pours the remainder m the mixed potion ‘To the ear, hail; 
to the abode, hail’ (saying this) he offers an oblation in the fire 
and pours the remainder m the mixed potion ‘To the mind, 
hail, to procreation, hail’ (saying this) he offers an oblation m 
the fire and pours the remamder m the mixed potion 'To the 
semen, hail' (saymg this) he offers an oblation m the fire and 
pours the remamder in the mixed potion 

3 agnaye svdhd, tty agnau hutvd manthe samsravam 
avanayati somdya svdhd, tty agnau hutvd manthe samsravam 
avanayati. bhuh svdhd ity agnau hutvd manthe samsravam 
avanayati. bhuvah svdhd ity agnau hutvd manthe samsravam 
avanayati svah svdhd ity, agnau hutvd manthe samsravam 



VI 3 4 Brhad-aranyaka Upamsad 317 

avanayah bhur bhuvah svah svaha ity, agnau hutva months 
samsravam avandyah brahmans svaha ity, agnau hutva manths 
samsravam avanayah ksatraya svaha, tty, agnau hutva, manths 
samsravam avanayah bhutaya svaha tty, agnau hutva manths 
samsravam avanayah bhavi$yate svaha ity, agnau hutva manths 
samsravam avanayah. vthaya svaha tty agnau hutva manths 
sarhsravam avanayah. sarvaya svaha, tty, agnau hutva manths 
samsravam avanayah prajapataye svaha, ity, agnau hutva 
manths samsravam avanayah. 

3 ‘To fire, hail,’ (saying this) he offers an oblation in the fire 
and pours the remainder m the mixed potion. 'To the moon, 
hail,’ (saying this) he offers an oblation in the fire and pours the 
remainder m the mixed potion. ‘To the e’arth, hail,’ (saying 
this) he offers an oblation in the fire and pours the remainder 
in the mixed potion ‘To the atmosphere, hail,’ (saying this) 
he offers an oblation in the fire and pours the remainder in 
the mixed potion. 'To the sky (heaven) hail,' (saying this) he 
offers an oblation in the fire and pours the remainder in the 
mixed potion. 'To the earth, atmosphere and sky, hail/ (saying 
this) he offers an oblation in the fire and pours the remainder 
m the mixed potion. ‘To the Brahmanahood, hail/ (saying this) 
he offers an oblation m the fire and pours the remainder in 
the mixed potion ‘To the ksatrahood, hail/ (saying this) he 
offers an oblation in the fire and pours the remainder m the 
mixed potion ‘To the past, hail/ (saying this) he offers an 
oblation m the fire and pours the remainder in the mixed potion. 
‘To the future, hail/ (saying this) he offers an oblation in the 
fire and pours the remainder m the mixed potion. 'To the 
universe, hail/ (saying this) he offers an oblation m the fire and 
poure the remainder in the mixed potion. 'To all (things), hail/ 
(saying this) he offers an oblation m the fire and pours the re¬ 
mainder in the mixed potion. 'To Prajd-pati, hail/ (saying this) 
he offers an oblation in the fire and pours the remainder in the 
mixed potion. 


4. atliainam abhimriah, bhramad ast, jvalad asi, purqam asi 
prastabaham asi, eka-sabham ast, hinkrtam ast, hmkriyamdmm 
ast, mgttham asi, udgiyamdnam asi Srdmtam ast, pmtyairdvitam 
asi ardre samdiptam asi, vibhiir asi, prablmr asi, annam ast, 
jyour asi, nidhanam asi, samvargo'sih. 

4 Then he touches it (the mixed potion) saying- 'you are 
tie moving (as breath), yon are the tLnng (as to), ^ S 
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the full (as the sky), you are the steadfast (as the sky), you 
are the one resort (as the earth), you are the sound hm that is 
made (at the beginning of the sacrifice by the prastotr) You 
are the making of the sound hm You are the loud chant 
(sung by the udgdtr at the beginning of the sacrifice) You are 
the chanting You are recited (by the adhvaiyu) and are recited 
back (by the dgnidhra) You are the glowing m the moist 
(cloud) You are the pervading, you are the ruler You are food 
(as the moon) You are light (as fire) You are the end You are 
that m which all things merge.' 

praslabdham" steadfast, ntskampam still A 
or Are 'm the cloud, meghodare A 
ntdhanam’ end, layah A 

5. athatnam udyacchati dmamsi, dmarn hi te mahi, sa hi 
rajesano'dhipatih, sa mam rajeidno'dhipahm karotv iti 

5 Then he raises it (saying), 'You know all We too are 
aware of your greatness He is, indeed, the King, the Ruler, 
the Highest Lord May he make me the king, the ruler and the 
highest lord' 

See C U V 2 6 

dmamsi You know all, tvam sarvam mjdndsi A 
he the vital breath, pram rdjddi-gunah A 

6 athamam acamati tat savitur varenyam madhu void 
rtdyate, madhu ksaranh smdhavah, madhvir nah sdntv osadhih, 
bhiih svdha, bhargo devasya dhimahi, madhu naktam utosasah, 
madhumat parthivam rajah, madhu dyaur astu nah pita, bhuvah 
svdha, dhiyo yo nah pracodayai . madhumdn no vanaspatih, 
madhuman astu suryah, madhvir gavo bhavantu nah, svah 
svdheh sarvam ca sdvitrim anvdha, sarvas ca madhumatih 
aham evedam sarvam bhuyasam, bhur bhuvah svah svahch, 
antata acamya, pdni praksalya, jaghanendgmm prak-sirdh 
samvilati pratar adityam upatisthate dtsam eka-pundarikam 
asi, aham manusyandm eka-pundarikam bhuyasam iti yathetam 
etya, jaghanendgmm dsino vamiam japati 

6 Then he sips it (saying) ‘On that adorable light The 
winds blow sweetly for the righteous, the rivers pour forth 
honey May the herbs be sweet unto us To earth, hail Let us 
meditate on the divine glory May the night and the day be 
sweet May the dust of the earth be sweet May heaven, our 
father, be sweet to us. To the atmosphere, hail May he inspire 



VI 3 10 Brhad-dranyaka Upamsad 319 

(illumine) our understanding May the tree be sweet unto us 
May the sun be sweet, may the cows be filled with sweetness 
for us To the heaven, hail He repeats the whole Savitri hymn 
and all the verses about the honey (saying), May I indeed be 
all this, hail to the earth, atmosphere and heaven Having 
thus sipped all, having washed his hands, he lies down behind 
the fire with his head towards the east In the morning he 
worships the sun (saying) of the quarters (of heaven), 'you are 
the one lotus flower May I become the one lotus flower among 
men ’ Then he goes back the same way (by which he came), 
sits behind the fire (on the altar) and recites the (genealogical) 
lme (of teachers) 

SeeRV III 62 10 ,1 go. 6-8 
varenyam adorable, varanlyam. A 
naktam rdtnh A 
utosasah divasah A 


7 torn haitam uddalaka drunir vajasaneydya yajnavalkya- 
ydntevdsma uktvovaca, apt, ya enam suske sthdnau m§incet, 
j&ycran sakhah, praroheyuh palasdniti 

7 Then Uddalaka Arum told this to his pupil, Vajasaneya 
Yajfiavalkya and said, ‘If one should sprinkle tins even on a 
dry stump, branches would grow and leaves spring forth ’ 

leaves palrdm R 

8 dam u havoa vajasaneyo ydjhavalkyo madhukaya pamgya- 
ydntevdsma uktvovaca, apt ya enam su$ke sthdnau msincet 
jayeran idkhdh praroheyuh paldidniti. 

8,Then Vajasaneya Yajnavalkya told this to his pupil 
Madhuka, the son of Paingi and said ‘If one should sprinkle 
this even on a dry stump, branches would grow and leaves 
spring forth ’ 


, 9 ftew m haiva madhukah pamgyas ciildya bhagavittaye 
ntevasma uktvovaca, apt ya enam suske sthdnau msincet 
jay a an sakhah, pt aroheyuh palasdniti 
9 Then Madhuka Paingya told this to his pupil Cula Bhaea- 
vitti and said ‘If one should sprinkle this even on a dry stump 
branches would grow and leaves sp rin g forth ’ 


10 clam u haiva ciilo bhdgavittir 
ydntevdsma uktvovaca, api ya enam 
jdyeran sakhah praroheyuh palaidniti 


janakdya dyasthuna- 
suske sthdnau msincet 



320 The Principal Upani$ads VI 3 13. 

10 Then Cula Bhagavitti told this to his pupil Janaki 
Ayasthuna and said ‘If one should spnnlde this even on a dry 
stump, branches would grow and leaves spring forth ' 

11 etam u haiva jdnaktr dyasthunah saiyaka.ma.ya jabala 
yantevdsma uktvovaca, apt ya main sticks sthdnau msiiicet, 
jdyeran iakhah, praioheyuh paldsaniti 

11 Then Janaki Ayasthuna told this to his pupil Satyakama 
Jabala and said ‘If one should sprinkle this even on a dry 
stump, branches would grow and leaves spring forth ’ 

12 etam u haiva satyakdmo jdbdlo'ntevasibhya uktvovaca, apt 
ya enam suske sthdnau msiiicet, jdycraii sdkhdh praroheyuh 
paldsaniti tain etam ndputraya vanante’vasine vd briiydt 

12 Then Satyakama Jabala told this to his pupils and said 
'If one should sprinkle this even on a dry stump, branches 
would grow and leaves spring forth One should not tell this 
to one who is not a son or to one who is not a pupil ’ 

For a similar prohibition about teaching sacred knowledge, see 
SU VI 22, Matin VI 29 

S mentions that the two, the son and the pupil are declared to 
be eligible to receive sacred knowledge They are chosen out of the 
six_ qualified learners vtdyddhtgame sat tirtham 

A mentions the six, a pupil, a knower of the Vedas, an intelligent 
person, one who pays, a dear son and one who exchanges another 
branch of learning Stsyah Srotnyo medhdvi dhanaddyl pnyah putro 
vidyaya vidyd-dateti sat tirtham 

13 catur audnmbaro bhavati, audumbarah sruvah, attdum- 
baraicamasah, audumbara idhmah,audumbarydupamanthanyau, 
dasa grainyay.1 dhdnydni bhavanti vrihi yavds tila-mdsd anu - 
pnyamgavo godhumdi ca m astir as ca khalvdi ca khdlakhulds 
ca, tan pistdn dadhim madhuni ghrta upasiiicati, ajyasya 
juhoti 

13 Fourfold is the wood of the sacred fig tree (four things 
are made of it), the spoon is of the wood of the sacred fig tree, 
the bowl is of the wood of the sacred fig tree, the fuel is of the 
wood of the'sacred fig tree and the two churning rods are of the 
wood of the sacred fig tree There are ten cultivated grams 
(used), viz nee and barley, sesasum and beans, millet, and 
panic seeds, wheat, lentils, pulse and vetches They should be 
ground and soaked in curds, honey and clarified butter And 
(he) offers melted butter as an oblation 
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I. esam vai bhutdndm prthim rasah, prthivyd dpah, apam 
o$adkayah, osadhinam puspam, puspdnam phalam, phaldnam 
purusah, puru$asya retah. 

1. The earth, verily, is the essence of all these beings; of 
earth (the essence is) water; of water (the essence is) plants; 
of plants (the essence is) flowers, of flowers (the essence is) 
fruits, of fruits (the essence is) the man, of man (the essence is) 
semen. 


The ceremony for obtaining a son of right qualities is given here 


2 sa ha, praja-patir iksdm cakre: hanta, asmai prafostham 
kalpayaniti; sa stnyam sasrje; tarn srqtvadha updsta; tasrnat 
stnyam adha updsita, sa etam prahcam gravanam atmana eva 
samudapdrayat, temindm abhyasrjat 

2. And Praja-pati thought (within himself) 'Come, let me 
make a firm basis (abode) for him' So he created woman. 
Having created her, he revered her below. So one should 
revere woman below. He stretched out for himself that which 
projects With that he impregnated her 


gravanam * a stone for pressing out soma juice 
somabhisavopala-sthdniyam kathmya-samdnyat prayananendnyam Sa 

3. tasya vedir upasthah, hrndm barhili, carmadhisavane, 
samiddho madhyatastau muskau; sa yavan ha vai vajapeyena 
yajamanasya loko bhavati {tavan asyaloko bhavati),ya evam vidvan 
adhopahasam carati, asdm strindm sukrtam vrnkte atJia ya tdam 
avtdvan adhopahasam carati, asya sinyah sukrtam wftjate 
3. Her lower part is the (sacrificial) altar* (her) hairs the 
(sacrificial) grass, her skm the sowia-press The two labia of 
the vulva are the fire in the middle Verily, as great as is the 
world of him who performs the Vajapeya sacrifice (so great is 
the worn of him) who, knowing tins, practises sexual inter¬ 
course, he turns the good deeds of the woman to himself but 
he, who without knowing this, practises sexual intercourse 
ms good deeds women turn into themselves ' 

vcdf vedikd vt&rama-sihanam, place of rest. 

y rsmau y°ri-pdrsvayoh kathmau ma»}sa-khandatc A 
adhopahasam sexual intercourse maithunam. R. 
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These passages indicate the intimate connection between the 
Atharva Veda and the Upamsads Some practices m the latter are 
treated m the manner of the Atharva Veda They include even love 
charms to compel a woman to yield her love, charms to prevent 
conception or bring it about when desired Even here the knowledge 
motive is dominant 

The sexual act is explained as a kind of ritual performance, the 
elements of which are identified with the parts of the woman’s body 
We are told that if a man practises sex intercourse with the know¬ 
ledge of this, he gams a world as great as he who sacrifices with 
the Vajapeya nte and takes to himself the merit of the women, 
but if he practises it without this knowledge, women take to them¬ 
selves his merit 

4 etadd ha sma vai tad vidvan uddalaka druntr aha, etadd ha 
sma vat tad vidvan ndko maudgalya aha, etadd ha sma vat tad 
vidvan kumara-hanta aha, bahavo marya brdhmandyand nmn- 
dnya visukrto'smdl lokdt prayanti, ya tdam avidvamso’dhopa- 
hasam carantiti, bahu vd tdam suptasya vd jdgrato vd retail 
skandatt 

4 This, venly, is what Uddalaka Arum knew when he said 
this, venly, is what Naka Maudgalya knew when he said 
this, venly, is what Kumara-hanta knew when he said many 
mortal men, Brahmanas by descent, go forth from this world 
impotent and devoid of ment, namely, those who practise 
sexual intercourse without knowing this If even this much 
semen is spilled of one asleep or of one awake, 

tnaryah mortal men, marana-dharmino manusyah £ 
brahmanayandh brdhmanah ayanam yesam R 
nmndnydh impotent, mrvirydh jhdna-karma-bala-Mndh. R 

5 tad abhimriet, atm vd mantrayeta 

yan me'dya retah prihivim askdntsit, yad osadhir apy asarat, 
yad apah, 

tdam aham tad reta adade, punar mdm aitu tndnyam, punas 
tejah, punar bhagah 

punar agnir dhisnyah yathdsthanam kalpantdm 
tty andmikdngustdbhydm addya, antarena stanau vd bhmvau vd 
mmrjydt 

5. Then he should touch it or (without touching) recite 
'Whatever semen of mine has spilt on earth, whatever has 
flowed to the plants, whatever to water, I reclaim this very 
semen, let vigour come to me again, let lustre (come to me) 
again, let glow (come to me) again. Let the fire and the altars 
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be found again m their usual place, (having said this) he should 
take it with his nng finger and thumb and rub it between his 
breasts or his eyebrows 

6 atha yady udaka atmanam paiyet, tad abhmantrayeta:_ 
inavi tew tndnyam ya&o dravmam sukrtam iti-snr ha va esa 
strindm yan malodvdsdh tasmdn malodvdsasam yasasvmim 
abhikramyopamantrayeta „ , 

6 Now if one should see himself (his reflection) m water he 
should recite (the following) hymn In me (may the gods 
bestow) lustre, vigour, fame, wealth and merit This, ven jtyj 
is loveliness among -women, when she has removed her soued 
clothes Therefore when she has removed her soiled dothes 
and is lovely, he should approach and speak to her 

7 sd ced asmai na dadyat, kamam endm avakriniyat; sa ced 
asmai naiva dadyat, kamam endm yastyd va pdnmd vopahat- 
ydtikramet, mdnyena te yaiasa ya&a adade , tty ayasd eva 
bltavah 

7 If she does not grant him his desire, he should buy her 
(with presents) If she still does not grant him his desire he 
should beat her with a stick or his hand and overcome her 
(saying) with (manly) power and glory, 'I take away your glory ’ 
Thus she becomes devoid of glory 

buy her abharanddma vaii-kuryat. R. 

8. sd ced asmai dadyat. indriyena te yasasd yasa adadhdmi iti; 
yaiasvmav eva bhavatah 

8 If she grants (his desire), he says, 'With power and glory,' 
'I give you glory' Thus the two become glorious. 

9 sa yam icchet, kdmayeta meti, tasyam artharn msthaya, 
mukhcna mukham samdhaya, upastham asyd abhvmriya, japet: 

angad angal sambhavasi, hrdaydd adhtjdyase 
sa tvam anga-kasayo’si. digdha-viddham iva mddaya imam 
anmh mayi 
ih 


9 If one desires a woman (with the thought) may she enjoy 
love with me, after inserting the member in her, joining mouth 
to mouth and stroking her lower part, he should recite, ‘You 
that have come from every limb, who have sprung from the 
heart, you are the essence of the limbs Distract this woman 
here m me, as if pierced by a poisoned arrow 1 
artham member prajananendnyam S. 
kasdyah essence, rasah. A. 
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10 atha yam icchet na garbham dadhiteti, tasydm artham 
msthdya, mukhena imikham samdhdya abhipranydpdnydt, tndn- 
yena te retasa reta ddada iti, aretd eva bhavati 

10. Now the woman whom one desires (with the thought) 
'may she not conceive,' after inserting the member in her, 
joining mouth to mouth, he should first inhale and then exhale 
and say, 'with power, with semen I reclaim the semen from you' 
Thus she comes to be without semen (seed) 

Apparently, birth control is not a modem device 

ix atha yam icchet, garbliam dadhiteti, tasydm artham 
msthdya, mukhena mukham samdhdya apdnyabhiprdnydt; tndn- 
yena te retasa reta adadhdmi, tty, garbhtny eva bhavati 

11 Now the woman whom one desires (with the thought) 
'may she conceive', after inserting the member in her, joining 
mouth to mouth he should first exhale and then inhale and 
say ‘with power, with semen I deposit semen m you.’ Thus she 
becomes pregnant 

12 atha yasya jdydyai jarah sydt, tarn ced dvisyat, dmapaire 
’gmm ttpasamddhdya, pratilomam sarabarhis tirtva, tasmmn 
etdh sardbhrstlh prattlomah sarptsaktd juhuydt, mama savnddhe 
‘haufih, prandpanau na adadeasdv iti mama samtddhe’hau$iJt, 
putra-paimns ta adadeasdv iti mama samiddhe’hau?ih tfld- 
sukrte ta adade, asdv iti mama samiddhe'hauslh asd-parakaiau 
ta adade asdv tit sa vd esa mnndnyo visttkrio’smdl lokdt praiti, 
yam cvam-vid brdlimanah sapati tasmat evamrvit Srotnyasya 
ddiena nopaliasam icchet, uta hy evam-vitparo bhavati 

12 If a man’s We has a lover and he hate him (wishes to 
injure him), let him put fire m an unbaked earthen vessel, 
spread out a layer of reed arrows in an inverse order, and let 
him offer (in sacrifice) in inverse order these reed arrows soaked 
m clarified butter, (saying) ‘You have sacrificed m my fire, I take 
away your in-breath and out-breath, you so and so You have 
sacrificed in my fire, I take away your sons and cattle, you 
so and so You have sacrificed in my fire. I take away your 
sacrifices and meritorious deeds, you so and so You have 
sacrificed m my fire I take away your hope and expectation, 
you so and so Verity, he departs from this world impotent 
and devoid of merit, he whom a Brahmana who knows this 
curses Therefore one should not wish to play with the We of 
one Wo is learned m the Vedas, who knows this, .for indeed 
he who knows this becomes preeminent 
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See Katlia I 8; Satapatha Brdhmana I 6 I 18; Pdraskara Gyhya 
Sutra l ii. 6 

Spells and incantations were familial practices in the age when the 
Upamsad was composed. 

jo atha yasya jay am drtavam vmdet, try aliam kaihse no, 
p t bet akata-vasah, namdrh vrsalah na vrsaly upahanyat, tnra- 

tranta aplutya vrihin avaghdtayet. 

jo Now, when the monthly sickness comes upon one s wife 
for three days she should not drink from a bronze cup nor put 
on fresh clothes Neither a low-caste man nor a low-caste woman 
should touch her. At the end of three nights after bathing she 
should be made to pound rice 

Sometimes it is interpreted kamsena pibet, she should drink from 
a bronze cup 

aplutya after bathing, snatva S 
The nee is intended for the sthdli-pdka ceremony. 

After three nights she should bathe, put on new clothes and 
prepare the nee for the ceremony 
14 sa ya icchet, putro me iuklo jayeta, vedam anubnmta, 
sarvam ayur tyad ttt, ksiraudaiiam paeayitva sarpismantam 
ainiyatam, iivarau janaytta vai 
14 If one wishes that his son should be bom of a fair com¬ 
plexion, that he should study the Veda, that he should attain 
a full term of life, they should have nee cooked with milk and 
eat it with clarified butter, then they should be able to beget 
(him) 


iivarau- should be able to, samarthau R 

15. atha ya icchet, putro me kapilah pmgalo jayeta, dvau 
vedav anubruvita, sarvam ayur tyad Hi, dadhy-odanam paeayitva 
sarpismantam ainiyatam, iivarau janayila vai. 

15 Now if one wishes that his son should be bom of a tawny 
or brown complexion, that he should study the two Vedas, 
that he should attain a full term of life, they should have rice 
cooked in curds and eat it with clarified butter, then they should 
be able to beget (him). 

16 atha ya icchet, putro me iyamo lohitSkso jayeta, inn veidn 
anubruvita, sat vam ayur iydd ifo, udodanam paeayitva, 
sarpismantam ainiyatam, isvaraujanayita vai 

16 Now if one wishes that his son should be bom of a dark 
complexion with red eyes, that he should study the three Vedas, 
that he should attain a full term of life, they should have nee 
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cooked m water and eat it with clarified butter, then they 
should be able to beget (him) 

17 atha ya icchet, duhtld me pandita jay eta, sarvam ayur lydd 
tti, tilodanam pacayitvd sarpismantam ainiydtdm, isvarau 
janayita vat 

17 Now if one wishes that his daughter should be bom, 
who is learned, that she should attain a full term of life, they 
should have rice cooked with sesamum and eat it with clarified 
butter, then they should be able to beget (her) 

While the Upamsad seems to grant the privilege of learning and 
scholarship to women, § points out that this learning is limited to 
domestic affairs duhttuh pdndityam grha-tantra-visayam eva, vede' 
nadhikardt. £ 

The other commentators follow £ whose view conflicts with 
ancient beliefs and practices 

18 atha ya icchet putro me pandito vigitah, samitim-gamah, 
sidrusitam vacam bhasitd jdyeta, sarvdn vedan annbrumta, 
sarvam ayur lydd tti, mdmsodanam pacayitvd sarpismantam 
asniyatdm, isvarau janayita vai, auksitena varsabhena va 

18 Now if one wishes that a son, learned, famous, a fre¬ 
quenter of assemblies, a speaker of delightful words, that he 
should study all the Vedas, that he should attain a full term 
of life, they should have nee cooked with meat and eat it with 
clarified butter, then they should be able to beget (such a son)— 
either veal or beef 

vigitah famous, vvyidham giiah, prakhydtah £ 

susrusitdm delightful, srotrni istdm, ramanlydm £ 

veal or beef uksa, secana-samarthah pungavah, rsabhah tato py 

adhikavayah £ 

Evidently meat was permitted on certain occasions A points out 
that this permission was due to local conditions desa-visesdpeksayd 
kala-visesapeksayd va mdmsa-myamah 

Prenatal conditioning of the child's character is advised 

19 athdbhiprdtar eva sthall-pdkdvriajyam cestitvd, stkali- 
pakasyopaghdtam juhoti agnaye svdhd, anumataye svahd, 
devdya savitre satya-prasavaya svdhd, ih, hutvd uddhrtya 
prasndti, prdsyetarasyah prayacchati, praksdlya pant, udapdtram 
piirayitva tenamdm tnr abhyukjati, 

uttisthdto msvdvaso, 
any dm iccha prapurvyam, 
sam jdydm patyd saha, tti. 
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19 Now, toward morning, after having prepared clarified 
butter according to the mode of the stkdli-pdka he takes of 
the sthali-paka and makes an offering (saying), to fire, hail, to 
Anumati, hail, to the radiant sun, the creator of truth, hail 
After having made-the offering, he takes up (the remnants of 
the cooked food) and eats Having eaten he offers (the rest) 
to the other (his wife). After having washed his hands and filled 
the water vessel, he sprinkles her thnce with it (water) (saying), 
'Get up from here, Visvavasu; seek another young woman, a 
wife with her husband.’ 

sthali-paka- literally, a pot of cooked food 
avrta- according to the mode, vi&hina 

anumaii- the feminine personification of divine favour See RV 
X 59 6,X 167 3 

vtlvdvasu gandharva A God of love See RV X 25. 22 
prapurvyam young girl, tarunim A 


20 athamdm abhipadyate- 

amo’ham asrni, sa tvam; 
sd tvam asi, amo’ham; 
sdmdham asmt, rk vam; 
dyaur aham, prthivi tvam, 
tdv ehi samrdbhavalm, 
saka reto dadhdvahai 
puthse putrdya vittaye iti. 

20. Then he embraces her, (saying), 'I am the vital breath and 
you are speech, you are speech and I am the vital breath I am 
the Saman and you are the Rg. I am the heaven and you are 
the earth Come, let us strive together, let us mix semen that 
we may have a male child ’ 


abhipadyate . embraces abhvpaUih alttiganam A 
amah vital breath prana A 

S 5 »ian rests on Rg while it is chanted rg-adharam hi sdma giyate A. 
samrabhavahai let us strive together, udyamam karavavahai A 


21. athdsyd urii vihdpayatv viphithdm dyavdpHhivi, iti 
tasyam artham msthaya, mukhena mukham samdhdya', tnr endm 
anulamdm annmdrsti. J 

vismir yonuii kalpayatu, ivasid rupdnt pinisatu 
asiiicatu praja-patih, dhdtd garbham dadhdtu te 
garbhaih dhehi, smivali; garbham dhehi, prthusluke 
garbham te asvmau dcvau ddhattdm pHskdra-srajau 

21. Then he spreads apart her thighs, (saying) 'Spread your- 
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selves apart. Heaven and Earth After having inserted the 
member in her, after having joined mouth to mouth, he strokes 
her three times as the hair lies, (saying), ‘Let Visnu make the 
womb prepared Let Tvastr shape the (various) forms Let 
Prajd-pah pour in Let Dhatr place the germ (the seed) for you. 
0 Sintvah, give the seed; give the seed, 0 broad-tressed dame. 
Let the two Asvws crowned with lotus wreaths place the seed ’ 

anulomanr as the hair lies, mSrdhdnam arabhya pdddntam 
kalpayaiir make prepared, pulrotpatti-samartham karolu_ A 
sitdvdli the deity delightful to see. darsandrhd devoid A 
'When the human father thus emits him as seed into the womb, 
it is really the sun that emits him as seed into the womb ... thence 
is he bom, after that seed, that breath.' Jaiminiya-Upamsad- 
Brahmana III. 10 4 see also Paiicavimsa Brahmana XVI 14. 5 
In Buddhist canonical literature three things are said to be necessary 
for conception, the union of father and mother, the mother’s period 
and the presence of the gandharva Majjhima Nikaya 1 265-266, 
see also Paiicavimsa Brahmana IX 3 1 The gandharva corresponds 
to the divine nature which is the primary cause of generation, while 
the parents are only the concomitant causes See Philo: Seres 115 
For Aristotle, ‘Man and the Sim generate man ’ Physics II 2 
Rumi says 'When the time comes for the embryo to receive the 
vital spirit, at that time the sun becomes its helper This embryo 
is brought into movement by the sun, for the sun is quickly endowing 
it with spirit From the other stars this embryo received only an 
impression, until the sun shone upon it By which way did it become 
connected in the womb with the beauteous sun 7 By the hidden 
way that is remote from our sense-perception ’ Mathnawi I 3775- 
3779 In a very real sense, the commandment is significant, 'Call no 
man your father on earth, for one is your Father, which is in heaven' 
John VT 6 3 

22 hiranmdyi arani yabhyam ntrmanlhaldm asvinau; 
lam tc garbhaih havdmahe dasame masi sutaye * 
yaihdgni-garbhd prtlmn.yaiha dyaur mdreiia garbhmi 
vayur disdm yatha garbhah, evam garbhaih dadhami ie asav 
iti 

22 ‘The (two) Asvins twirl forth a flame with the (two) 
attrition sticks of gold It is such a germ that we beg of you 
to be brought forth in the tenth month As the earth contains 
the germ of fire and as the heaven is pregnant with the storm, 
as the air is the germ of quarters, even so I place a germ in you, 
so and so ’ 
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SeeRV X 184 also Athana Veda V Z5 3 . Y* 2 5 5 - 
Jv tasyah. & A p^ninania grhmyat. ante 

bhartdSvaimn itisvatmano ndma grkndti, bharyaya va. R. 


23 sosyantftn adbhir abhyuksati; _ 

vdyuh puskannim sammgayah sarvatan 
evd te garbha ejatu sahdvaitu jarayuna * 
tndrasyayam vrajah krtah sargalah sapartsrayah, 
tam, indr a, nirjahi garbhena savaram sahett. 

23. When she is about to bring forth he sprinkles her with 
water (saying). ‘Even as the wind agitates a lotus pond on eveiy 
side, even so let your foetus stir and come out along with its 
chonon This Indra’s fold has been made with a covering 
enclosed around 0 Indra, cause him to come forth the after¬ 
birth along with babe. 

See R V V 78 7-8 Paraskara Grhya Sutra 1 .16 ff This hymn is 
uttered for successful parturition, prasava-kdle sukha-prasavandrtham. 

5 

jarayuna- with its chonon, garbha-vestana-nidtnsa-kluirjdena. A 
come out mrgacchatu. A. 

24 jate’gnim upasamadhaya, arika adlidya kamse prsad-ajyam 
sammya, prsad-ajyasyopaghdtam juhoti; 

asmin sahasram pusyasam edhamdnah sve grhe. 
asyopasandydm ma chaitsit prajayd ca pasubhii ca, svaha * 
mayi prandms tvayi manasa jithomi, svaha' 
yat karmanaiyanncam, yad va nyunam ihakaram, 
agnistat svistakrd mdvan, soistamsuhutam karotu ndh‘ svaha. 

24 When (the son is) bom, after having prepared the fire, 
after having taken (the baby) in his lap and having put curds 
and clarified butter in a bronze cup, he makes an oblation again 
and again with those curds and clarified butter (saying), 'May 
I increase in thw (son) and nourish a thousand in my home. 
May fortune never depart from his line with offspring and cattle. 
Hail I offer to you mentally the vital forces that are in me. 
Whatever m my work I have done too much or whatever I 
have done here too little, let Agm the all-knowing, the bene¬ 
ficent, make it fit and good for us Hail. 


See Atvaldyana Grhya Sidra I 13 ff: Paraskara Grhya Sutra 
I II ff, Sdnkhdyana Grhya, Sutra I 19 ff 

prsad-ajyam curds and clarified butter mixed, ghjia-misram dadhi 

prsad-ajyam ily ucyate A 

pusyasam aneka-manusya-posako bhfiydsam A. 
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25 athasya daksmam kamam abhvmdhdya, vdg vdg iti tnh 
atha dadhi madhtt ghrtam samniya anantarhitena jdta-upena 
praiayah, bhus te dadhdmi, bhuvas te dadhdmi, svas te dadhdmt 
bhur bhuvah svah sarvam tvayi dadhdmiti 

25 Then putting his mouth near the child’s right ear, 'he 
says thrice, ’speech,’ ‘speech ’ Then mixing curds, honey and 
clarified butter he feeds him out of a spoon of gold which is 
not placed within (the mouth) saying, ‘I place in you the earth, 
I place m you the atmosphere, I place in you the heaven I 
place in you everything, earth, atmosphere and heaven ’ 

jata-rfipena hiranyena § 

26 athasya ndma karoti vedo' siti , tad asya tad guhyam eva 
nama bhavati 

26 Then he gives him a name (saying), 'You are Veda' So 
this becomes his secret name 

For a description of the two ceremonies, dyusya-karman and 
medhd-yanana, see, Pdraskara Gfhya Sutra 1 ,16 3,1 17 1-4, Asva- 
Idyana Grhya Sutra I 15 1-8, Sdnkhdyam Gfhya Sutra, I 24, 
Goblnla Gfhya Sutra II 8 14-17, Mam II 30-33 

27 athamam matre praddya stanam prayacchati, 

yas te stanah sa&ayo yo mayobhuh, yo ratnadha vasuvid yah 
sudatrah , 

yena viiva pusyasi vdrydni, sarasvah, tarn tha dhatave hah 

27 Then he presents him to the mother and gives him her 
breast saying 'Your breast which is unfailing and refreshing, 
wealthy, abundant, generous with which you nourish all 
worthy beings, Sarasvati, give it here (to my wife for my baby) 
to suck from,’ 

See EV I 164 49 

sasayah unfailing, sayah phalam, tena saha vartamanah A 

28 athasya mataram abhimantrayate 

ilasi maitravaruni, mre vlram ajijanat, 

sa tvam viravati bhava, yasman mravato’karat 
tti. tarn vd etam dhuh, atipita batdbhuh, ahpitdmaho batabhuh. 
paramdm bata hdsthdm prapat, irtya ya&asa brahma-varcasena, 
ya evam vtdo brahmanasya putrojdyata iti 

28 Then he addresses the mother (of the baby) ‘You are 
lid, descended from Mitra and Vanina Being a heroine, you 
have brought forth a hero You who have given us a hero for a 
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son, be you the mother of (many) heroes.’ Of such a son they 
say, ‘You have gone beyond your father, you have gone beyond 
your grandfather.’ Venly, he has reached the highest point 
in prosperity, fame and radiance of spirit, who is bom as the 
son of a Brahmana who knows this 

lla- A identifies lid with Arundhatl, the wife of Vasistha, the son 
of Mitra and Varuna' mitrd-varundbhydm sambhuto maitrd-varunah, 
vaststhah, tasya bhdryd maitravanmi, sd cdrmdhali 
t la adorable stutyabhogyasi_ A 
viravati bahu-putra bhava A 

vire may be taken either m vocative or locative, mayi mmttttr bhute. 
brahmavarcasa radiance of spirit shining in the face No contempt 
for the body is indicated Porphyry’s statement of his master - 
'Plotinus, the philosopher of our time was like one ashamed of 
being in a body,’ will not get the support of the Upamsads 


Fifth Brahmana 

THE SUCCESSION OF TEACHERS AND PUPILS 

1 atha vamSah. pauhmdsi-putrah katyayani-putrdt, katyayam- 
pito gautami-putrat, gautami-putro bhdradvdft-putrdt, bhdra- 
dvcift-pulrah pdrdiari-putrdt, pdrasan-putra aupasvasti-putrdt 
Mipasvasliftutrahpdrc&an-putrat, pdrdiari-putrah katyayani-pu- 
trat, ^ kdtydyanl-putrah kauhki-putrdt, kauiiki-putra alambi- 
pitlrac ca vaiydghrapadi-pulrac ca, vaiydghrapadl-putrah kamn- 
pwlrac ca kapi-putrac ca, hafti-putrah 
1 Now the line of teachers. The son of Pautimasi (received 
this teaching) from the son of Katyayani; the son of Katyayani 
Ji?? j e . s ? n °f Gautaml, the son of Gautami from the son of 
naradvaji, the son of BharadvajI from the son of Parasari, 
me son of ParaSaii from the son of AupasvastI, the son of 
upasvasti from the son of Parasari, the son of Parasari from 
e son of Katyayani, the son of Katyayani from the son of 
ausUa the son of KauSiki from the son of Alambi and the 
/L. Vaiyaghrapadl, the son of Vaiyaghrapadi from the son 
Jtanvi and the son of Kapi, the son of Kapi— 

thp'nf^i.^at the teachers are named after their mothers because 
. -V?er holds the important place m the training of children, 
in? gunavdn pulro bhavaiiti hi praslutam; atah strim- 

m P'dra-viSesanad dcdrya-parampara kirtyate. 
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2. dtreyi-putrat, direyT-ptdro gautemi-putraf, gautann-pitiro 
bhdradidjx-pxdrdt, bharaivaji-putrah pardsart-ptdrdi, pdrasan- 
pidro vdtsv-pulrat,vat&pi(traliparaian-putrat,parasan-putro vdr- 
kdrur.T-pvlrdt, vdrkdrtini-ptdro varhdrum-puirdt, varkdrum-pulra 
driabhagT-pidrat, driahhdgypidrcfli sauiigT-putrdt, sauiigt-ptdrak 
sar.krii-puirdt, sahkrti-puira dlambdyam-pidrat , alambayani- 
puira dlamln-putrat, al-ambT-pidro jdyanfi-pidrdt, jdyanti-puiro 
mdndvkdyam-putrdt, mandukayam-putro manduki-putrat, man- 
dukT-putrah sdndilt~p:drdt, sandiVi-pxdro rdfhitari-ptdrdt, rdihi- 
tarT-pidro bhaluki-puirdt, bhbh'ki-pidrah hraunciki-putrabhyam, 
hrauiiciki-ptdrau vaidabhrti-pidrdt, vaidabhrti-pulrak harsakeyi- 
pidrdt, kdrsakeyt-pidrah prdnnayogT-pidrat, prdanayogi-pxdrah 
sdnjivi-pidrdt, sdixjtvl-pxdrah prdsnt-ptdrad asitrivdsimh, 
prasnT-putra dsurayanat , bsxtrdyana dsureh, dsurih — 

2. from the son of Atreyi, the son of Atreyi from the son 
of Gautami, the son of Gantami from the son of Bharadvaji, 
the son of Bharadvaji from the son of Partisan, the son of 
Parasari from the son of Vatsi, the son of Vatsi from the son 
of Partisan, the son of Partisan from the son of Varkaruni, 
the son of V&rkanmi from the son of Varkaruni, the son of 
Varkaruni from the son of Artabbagi, the son of Artabhagx 
from the son of Ssauhgi, the son of Saungi from the son of Sankrti, 
the son of Sankrti from the son of Alambayani, the son of Alam- 
bayani from the son of Alamhi, the son of AlambI from the son 
of Jayanfi, the son of Jayanti from the son of Mandukayani, the 
son of Mandukayani from the son of ManduM, the son of 
ManduM from the son of Sandill, the son of Sandhi from the 
son of Rathitari, the son of Rathitari from the son of BhaluM; 
the son of BhaluM from the two sons of KraundM, the two 
sons of KranncM from the son of Vaidabhrfi, the son of 
Vaidabhrfi from the son of Karsakeyi, the son of KarSakeyi 
from the son of Prtdnayogi, the son of Pradnayogi from the 
son of Sanjivi, the son of Sanjivi from the son of Prasnl, the 
Asurivasin, the son of Prasnl from Asurayana, Asurayana 
from Asuri, Asuri— 

3. ydjr.aialkydt, ydjmvalkya udddlakai, vdddlako'ruijdt, aruna 
upacesek, upavesih kusreh, kxtsrir vaja-srazasali, vdja-drava 
jihvdzaio badhyogdt, jihvavdn badhyogo’sitdd varsagandt, asiio 
vdrsagaro hariidt kasyapdt, harifah kasyapak silpdt kasyapdt, 
silpah kadyapak kadyapdn naidhruveh, kasyapo itaidhrumr 
vacah, vdg ansbhinyah, amlhiny addydt , dditydliivmn suMdni 
yajiimsi vdjasaneyena ydjiiayalkyendkhydyante. 
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3 from Yajnavalkya, Yajnavalkya from Uddalaka, Udda- 
laka, from Aruna, Aruna from UpaveSi, Upaveii from RuSn, 
KuSn from VajaSravas, VajaSravas from Jihvavant Badhyoga, 
Jihvavant Badhyoga from Asita Varsagana, Asita Varsagana 
from Hanta Kalyapa, Hanta Ka&yapa from Silpa Kasyapa, 
Silpa Kasyapa from Kasyapa Naidhruvi, Kaiyapa Naidhruvi 
from Vac (speech). Vac from Ambhini, Ambhini from Aditya 
(the sun) These white sacrificial formulas received from the 
sun are explained by Yajnavalkya of the Vajasaneyi school 

sukldm: white, because they are not mixed up (with Brahmanas), 
orderly, fresh avydnnsrdni bralimanena, aihavd aydtaydmanimdni 
yajUmst, tarn Sukldm, Suddhdm 5 

4. samdnam a sdnjivi-putrdt, sdityivi-putro mdndiikdyaneh 
mdndukdyamr mdndavyat, mandavyah kautsat, kautso 
mahittheh, mahttthir vdma-kaksdyanat, vdma-kaksayanah 
vacasah rajastambayanat, yajnavaca rdjastambdyanah turdt 
kavaseyat, turah kavaseyah prajapateh, prajapattr brahmanah, 
brahma svayambhtr brahmane namah 

4 It is the same up to the son of Sanjivi, the son of Sanjivi 
from Mandukayani, Mandtikayani from Mandavya, Mandavya 
from Kautsa, Kautsa from Mahitthi, Mahitthi from Vamakak- 
^yana, Vamakaksayana from S&ndilya, Sandilya from 
Vatsya, Vatsya from Kusn, Kudn from Yajnavacas Raja- 
stambayana, Yajnavacas Rajastambayana from Tura Kava- 
§eya, Tura Kavaseya from Praja-pah, Praja-pati from Brahma. 
Brahma is the self-existent. Adoration to Brahma 

See Salapatha Brahmana X 6 5 9. 




CHANDOGYA upanisad 


The Chandogya Upanisad belongs to the Santa Veda Chandoga 
is the singer of the Saman . 1 The Upanisad that belongs to 
the followers of the Sama Veda is the Chandogya Upani§ad. It 
is a part of the Chandogya Brakmana which has ten chapters. 
The hist two chapters of the Brahmana deal with sacrifices 
and other forms of worship. The other eight constitute the 
Chandogya Upanisad. 

The first and the second chapters discuss the problems of 
liturgy and doctrine such as the genesis and significance of Atm 
and the meaning and names of Saman 


* chando sama gSyah tIt chandogah 
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CHAPTER I 
Section i 

THE SYLLABLE AUM AS THE UDGlTHA 

i. aum tty etad aksaram udgitham upasita, aum iti hrd 
gdyati tasyopavydkhyanam. 

1 Aum One should meditate on this syllable, the udgttha, 
for one sings the loud chant beginning with aum. Of this 
(follows) the explanation. 

The syllable aum, with which every recital of the Vedic chants 
begins, is here represented as the symbol of the Supreme and there¬ 
fore the means of the meditation of the Supreme: arcadvoat para- 
tyatmanah pratikam sampadyate, evarn namatvena pratikatvena ca 
fiaramaimopdsana-sadhanam iresfham iti sarva-vedantesv avagatam S. 
Before we attain to the supreme vision of God, the contemplative 
realisation, we have to resort to prayer and meditation We may 
chant and sing with devout mind, with fervour of spirit, with an 
inmost longing for the things above, with a purity of soul We stnve 
to keep the soul unembarrassed and at rest from all thoughts We 
direct our attention lovingly and continuously towards God 

In meditation, the soul is furnished with a symbol on which we 
lix our gaze, on which we concentrate all our imagination and 
reasoning When meditation reaches its end, when there is no dis¬ 
traction or disquiet, when there is calm repose, sweet tranquillity, 
mere is the vision Any name may raise us to perfect contemplation. 

e start with prayer, we pass on to meditation When the discursive 
. J? ce ? se > we have contemplation The Upanisad opens with this 
mstruction to concentrate on the syllable aum, to draw our thoughts 
, ra ^ other subjects, to develop ekagratd or one-pomtedness. 
if, cann °t be taken as final It has a number of aspects When 
and ™to the words of ordinary language it becomes dim 

j then tend to confine the meaning within narrow 

“ ar ?. es Even though the syllable aum like all symbols 
veil tecomes ^ a vei h t° those who know how to look, the 

prthvol rasah, prthivya, dpo rasah, apam 
vac la y° rasa ^’ osa dhmdm puru$o rasah, puru§asya vdg rasah, 

2 Th s dma rasah, sdmna udgitho rasah. 

the e 68561106 °f these beings is the earth; the essence of 

of 1S %vater - T^ 6 essence of water is plants; the essence 

essen™ L 1S a P 6rs . on Tile essence of a person is speech The 
f speech is the Rk (hymn). The essence of the Rk is 
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the Saman (chant) The essence of the Soman (chant) is the 
udgitha 

rasa essence, literally flavour 

Most of the hymns of the Sdma Veda are taken from the R V 

3 sa c?a rasdndm rasatamah paramah parardkyo'ftamo yad 
udgithah 

3 That is the quintessence of the essences, the Supreme, the 
highest, the eighth, namely the udgitha. 

pardrdhya highest, from -para highest and ardha place 

4 katama katamd rk, hatamat katamat sdma, katamah katama 
udgitha iti vmrfiam bhavati 

4 Which one is the Rk? Which one is the Saman ? Which 
one is the udgitha ? This is what is (now) considered 

5 vdg eva rk, prdpah sdmomity etad akfaram udgithah, tad 
va etan mtthunam yad vdk ca pranai ca rk ca sdma ca 

5 Speech, indeed, is Rk; breath is Saman, the syllable aim 
is the udgitha Now, this is a pair, namely speech and breath, and 
also the Rk and the Saman 

6 tad etan mtthunam aum ity elasmtnn ak?are samsrjyate, 
yadd vat mithunau samagacchata, apayato vai tdv anya'nyasya 
kdmam 

6 This pair is joined together in the syllable aum Verity, 
whenever a pair come together, they fulfil each other’s desire 

7 dpayitd ha vai kdmdnd.ni bhavati ya etad evam vidvdn 
aksai am udgitham updste 

7 He, who knowing this thus, meditates on the syllable as 
the udgitha, becomes, verity, a fulfiller of desires 

8 tad 1id etad anujndk$aram, yaddht kmi cdnujdndty aum 
tty eva tad aha, esd eva samrddhir yad anujnd, samardhayitd ha 
vai kamdndm bhavati ya etad evam vidvdn aksaram udgitham 
updste 

8 Verily, this syllable is of assent, for whenever one assents 
to anything he says simply ‘aum ’ What is assent is fulfilment. 
He, who knowing this thus, meditates on the syllable as the 
udgitha, becomes, verily, a fulfiller of desires 

9 teneyam trayi mdyd vartata, aum ity dsravayah, aum iti 
tamsati, aum ity udgdyati, etasyaivdk$arasydpacityat mahimna 
rasena 
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9 By this does the threefold knowledge proceed Saying 
am, one recites - saying atm, one orders saying, aum, one 
sings aloud, in honour of that syllable, with its greatness and 
its essence 

Threefold knowledge relates to the three orders of priests in the 
sacnficial ntes S thinks that the reference is to the Soma sacrifice 

10 tenobhau kuruto yaicaitad evam veda yai ca na veda: 
nana tu mdyd cdvidyd ca; yad eva vidyayd karoti sraddhayo- 
panisadd, tad eva mryavattaram bhavatiti, khalv etasyaivaksara- 
syopavydkhyanam bhavati. 

10 He who knows this thus, and he who knows not, both 
perform with it. Knowledge and ignorance, however, are 
different What, indeed, one performs with knowledge, faith 
and meditation, that, indeed, becomes more powerful* This, 
venly, is the explanation of this syllable. 

Vtiyd is right knowledge, sraddha is faith and upanisad is medi¬ 
tative insight upantsadd yogena S. 

We must perform the sacrifice with knowledge and not ignorantly 
We must understand what we are doing God is the inspector of our 
hearts as much as the judge of our acts Our acts must be accom¬ 
panied by the devotion of our minds 


Section 2 

LIFE (BREATH) AS THE UDGlTHA 

1. devasura ha vaiyaira samyettra ubhaye prdjd-paiyas tadd ha 
eva udgiiham ajahrur anenaman abhibhavisyama Hi. 
i When the gods and the demons, both descendants of 
contended with each other, the gods took hold of the 
gwia, thinking, with this, we shall overcome them 
SeeBU I 3 1. 

rnnf*!!™' ? ods demons Since the word deva is derived from a 
thp • illumination, the 'gods’ stand for such functions of 

1 ^ Ruminated (regulated) by scriptures iastrodbhasita 

such'funrf^"^ 1 A u nd ‘ demons >' opposed to the former, stand for 
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beings there is a perpetual fight between the two sarva-prdmsu 
prati-deham devdsura-samgrdmo anddi-kdla-pravftta tty abhprdyah 

2 te ha ndsikyam prdnam udgitham updsdmcaknre, tam 
hasurah papmana vividhuh, tasmdt tenohhayam jighrati surdbhi 
ca durgandhi ca, papmana hy esa viddhah 

2 Then they meditated on the udgitha as the breath m the 
nose. The demons afflicted that with evil Therefore, with it one 
smells both the sweet smelling and the foul smelling, for it is 
afflicted with evil 

3 atha ha vdcam udgitham updsdmcaknre, tam hdsurdh, 
papmana vividhuh, tasmdt tayobhayam vadati satyamcdnrtamca, 
papmana hy esa viddha 

3 Then they meditated on the udgitha as speech The 
demons afflicted that with evil Therefore with it one speaks 
both the true and the false, for it is afflicted with evil 

4 atha ha caksur udgitham updsdmcaknre, taddhdsurdh 
papmana vividhuh, tasmdt tenohhayam pasyati dar&aniyam 
cadarianiyam ca, pdpmana hy etad viddham 

4 .'When they meditated on the udgitha as the eye, the 
demons afflicted that with evil Therefore with it one sees both 
the sightly and the unsightly, for it is afflicted with evil 

5 atha ha srotram udgitham updsdmcaknre, taddhdsurdh 
papmana vividhuh, tasmdt tenohhayam irnoti sravaniyam 
casravaniyam ca, papmana hy etad viddham 

5 Then they meditated on the udgitha as the ear The 
demons afflicted that with evil Therefore with it one hears both 
what should be listened to and what should not be listened to, 
for it is afflicted with evil 

6 atha ha mana udgitham updsdmcaknre, taddhdsurdh, 
papmana vividhuh, tasmdt tenohhayam samkalpayate samkalr 
paniyam casamkalpaniyam ca, papmana hy etad viddham 

6 Then they meditated on the udgitha as the mind The 
demons afflicted that with evil Therefore with it one imagines 
both what should be imagined and what should not be imagined, 
for it is afflicted with evil 

7 atha ha ya evdyam mukhyah pranas tam udgitham updsdm¬ 
caknre, tam hdsurd rivd vidadhvamsur, yatha&mdnam dkhanam 
rtvd vidhvamseta 

7 Then they meditated on the udgitha as the breatb in the 
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mouth. When the demons hit against it they were destroyed, 
just as (a ball of earth) hitting against a solid stone is destroyed. 

mukkya prana breath in the mouth or the principal breath 
a ball of earth, mrt-ptnda 

8 evam yathdimanam dkhanam rtvd mdhvamsate, evam haiva 
sa vidhvamate ya evathvidi papam kdmayate, yai camam 
abhddsati sa eso’smdkhaitah. 

8 Just as (a ball of earth) striking against a solid rock is 
destroyed, so will one be destroyed who wishes evil to one who 
knows this, as also one who injures him, for he is a solid rock. 

9 nawattem surabhi na durgandhi vijanaty-apahata-papma. Ivy 
esa, tena yad asndti yat pibati tenetardn prdndn avail, etam u 
evdntato'vit votkrdmati, vyadaddty evdntata iti 

9 With this (breath) one discerns neither the sweet-smelling 
nor the foul smelling for this is free from evil With this, 
whatever one eats or whatever one drinks, he protects the 
other vital breaths And, not finding this (breath m the mouth) 
one finally departs; one finally leaves his mouth open. 

10 tam hdngvrd udgitham updsdmcakra, etam u evangvrasam 
many ante'figdndm yad rasak 

10 Angiras meditated on this as the udgitha. People think- 
that it is, indeed, Angiras, because it is the essence of the limbs 

11. tena tam ha brhaspatir udgitham updsdmcakra etam u eva 
brmspahm many ante, vdgghi brhatl tasyd esapatih 
,,Brltaspah meditated on this as the udgitha People think- 
hat it is, indeed, Brhaspati, because speech is great and it is 
the lord thereof 


12 tena tam hayasya udgitham updsdmcakra, etam u evdydsyam 
nianyanta dsyadyat ay ate 

,,Ayasya meditated on this as the udgitha. People think 
at it is, indeed, Aydsya, because it comes from the mouth 


, 3 tewfamha bako ddlbhyo vidamcakara, sa ha namnslydnam 
1° n h t * Va ' Sa ^ ta S,nai ^ i y a ^ kdmdn dgayati 
tbs « , s P^bhya, knew it He became the udgdtr pnest of 
people of Naimisa. He sang out for them their desires. 

sacrffwis mentioned in the MB as having performed a 
Parva^x pumshm & D hrta-rastra for his rude behaviour Salya 
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14 dgdta ha vat kdmanam bhavati, ya etad evam vtdvdn 
aksaram udgltham updsta tty adhydtmam. 

14 He obtains wishes by singing, who knowing this thus, 
meditates on the udgitha as the syllable This, with regard to 
the self 

These verses relate to the body and not the self 


Section 3 

VARIOUS IDENTIFICATIONS OF THE UDGITHA AND 
ITS SYLLABLES 

1 athddhidaivatam ya evasau tapah tarn ndgitham updsito- 
dyan 1id esa prajdbkya udgdyati, udyams tamo-bhayam apahanti, 
apahanta ha vat bhayasya tamaso bhavati ya evant vcda 

1. Now, with reference to the divinities Him who glow’s 
yonder (the Sun) one should meditate as the udgltlia. Verily, 
on rising, he sings aloud for creatures On rising, he dispels 
darkness and fear He, venly, who knows this, becomes the 
dispeller of fear and darkness 

‘As the sun arises, he removes the darkness of night and the fears 
of living beings consequent on it One who knows the sun with these 
qualities, becomes the destroyer of all fears of the self in the shape 
of birth, death, etc, and also of the cause of fear, darkness in the 
shape of ignorance' S 

2. satndna u cvdyam cdsau, cosno’yam, usno'sau, svara itimam 
dcaksatc, svara iti pralydsvara tty amum tasmdd vd dam imam 
aniutit codgilhatn upasita. 

2 This (breath) in the mouth and that (sun) are alike This 
is v’arm That is warm This, they call sound and that, they call 
sound as the reflecting sound Venly, one should meditate on 
this and on that as the udgitha 

3 aiha khalu vydnam evodgitham upasita; yadvat prdmit sa 
prano, yad apdmti so'pdr.ah, atha yah prdndpdnayoh sandhth 
sa vydno, yo vydnah sa vdk, tasmdd aprdnann anapdnan vdcam 
abhivyaharaii 

3 But one should meditate on the diffused breath as the 
udgitha That which one breathes in, that is the in-breath; 
that which one breathes out, that is the out-breath The 
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auction of the in-breath and the out-breath is the diffused 
breath The diffused breath is the speech Therefore one utters 
speech, without in-breathing and without out-breathing 

When we speak, we neither breathe in nor breathe out 

a yd vdk sd rk, tamdd aprdyan ampdmnrcam abhivydharati; 
yd rktat sdma, tasmdd apranan anapdmn sdma gayati; yat satrn 
sa ttdeiihas tasmdd apranan anapdmn udgayah 

4 Speech is Rk Therefore one utters the Rk without in¬ 
breathing and without out-breathing The Rk is the Saman 
Therefore one sings the Saman, without in-breathing and 
without out-breathing The Saman is the udgitha Therefore one 
chants the udgitha, without m-breathing and without out- 
breathing. 


5 ato ydny anyam viryavanti karmam, yathdgner manthanam, 
dje.li saranam, drdhasyadhanusa dyamanam, apranan anapdnams 
(dm karoti, etasya hetor vyamm emdgitham upasita. 

5. Therefore, whatever other actions there are that require 
strength, such as the kindling of fire by friction, the running of 
a race, the bending of a strong bow, one performs (them) 
without in-breathing and without out-breathing Therefore one 
should meditate on the diffused breath as the udgitha. 


Whenever we do an action which involves effort and attention 
we hold our breath 

6. atha khaludgithdksardny updsitodgitha iti prana, evot- 
prdnena hy utti$thati, vag gir vaco ha giro ity acaksate'nnam 
than anne hidam sarvam sthitam 
6 Now one should meditate on the syllables of the udgitha, 
nt,gi,tha ut is breath, for through breath one rises gi is speech, 
for speeches are called gvras, tha is food, for on food is all this 
established. 


7 dyaur evot, antariksam gih, prthivi thorn , ddttya evot, vayur 
gir, agms thain; sdmaveda evot, yajurvedo gir, rgvedas tham; 
dugdhe'smai vag doham, yo vaco doho'nnavdn annado bhavati, ya 
daily evam vidvdn udgithaksarany updsta, udgitha ttt. 

7. Heaven is ut, atmosphere is gi and the earth, tha. The 
sun is ut, the air, gi and the fire, tha The Sdmaveda is ut, the 
Yajurveda,gi and the Rg Veda, tha Speech yields milk and the 
milk is speech For him, he becomes nch in food, an eater of 
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food, who knows and meditates on the syllables of the udgtiha 
thus, ut, gl, tha 

8 atha khalv dslh samrddhir upasaraiianity updsita yena 
sdmnd sto$yan syat tat sdmopadhavet 

8 Now then, the fulfilment of wishes One should meditate 
on the places of refuge One should reflect on the Sdntan 
with which one is about to sing a praise 

upasarandm places of refuge S means by it objects contemplated 
upasartavydm, upagantavydm, dhyeydm 

9 yasyam ret tarn ream, yad arseyam tam r?tm, yam devatam 
abhtstosyan syat, tam devatam upadhavet 

9 One should reflect on the Rk m which the Saman occurs, 
on the seer by whom it was seen, on the divinity to whom he is 
about to sing a praise 

10 yena chandasd stosyan syat tac chanda upadhavet yena 
stomena stosyamanah syat tam stomam upadhavet 

10 One should reflect on the metre m which he is about to 
sing a praise One should reflect on the hymn-form in which he 
is about to sing a praise 

11 yam dtsam abhtstosyan syat tam di&am upadhavet 

11 One should reflect on the quarter of space m the direction 
of which he is about to smg a praise 

12 atmdnam antata upasrtya stuvtta, kdmam dhydyann apra- 
matto’bhyaio ha yad asmai sa kamah samrdhyeta, yat-kdmah 
stuviteti, yat-kdmah stuviteti 

12 Finally, one should enter into oneself and smg a praise, 
meditating carefully on one’s desire Quickly will be fulfilled 
for him the desire, desiring which he may smg the praise, yea, 
desiring which he may smg the praise 

dbhydsa quickly Be sure, depend on it that it will be fulfilled. 


Section 4 

THE SUPERIORITY OF AUM 

X aum tty etad aksaram udgttham upasitom tit hy udgdyatt, 
tasyopavyakhydnam 
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1. Aunt. One should meditate on. the udgitha as this syllable, 
for one smgs the loud chant, beginning with awn. (Now follows) 
its explanation. 

2 deva vat mrtyor bibhyaias trayim vidyam pramiarhs te 
chandobhir acckddayan, yad ebhir acchadayams tac chandasam 
chandas tvam. 

2. Venly, the gods, when they were afraid of death, took 
refuge in the threefold knowledge They covered themselves 
with metres Because they covered themselves with these, 
therefore the metres are called chandas. 

trayim vidyam threefold-knowledge, the three Vedas 

3 tan u tatra mrtyur yathd matsyam udake panpaiyct, evam 
paryapaiyad rex samni yajusx, te nu mdxtvordhvd rcah sdmno 
yajusah, svaram eva prainsan 

3 Death saw them there m the Rg, in the Saman and m the 
Yajus ]ust as one might see a fish in water When they found 
this out, they rose out of the Rg, out of the Saman, out of the 
Yajus and took refuge m sound 

svaram sound, the syllable aum 

4. yadd vd ream dpnoty aum ity evatxsvaraty evam sdmatvam 
yajur e$« u svaro yad etad aksaram etad amrtam abhayam tat 
pravisya deva amrtd abhayd abhavan. 

• j enl y- w ^en one learns the Rk, one sounds out aum. (It 

is) the same with Saman, (it is) the same with Yajus This 
sound is that syllable, the immortal, the fearless Having 
entered this, the gods become immortal, fearless. ° 

5 sa ya etad evam vtdvan aksaram pranauty etad evaksaram 
svaram amrtam abhayam pravisati, tat pravxSya yad amrtd devds 
tact amrto bhavatx 

• 5 +w e ’ wbo knowir 'g ^ thus, praises this syllable, takes refuge 
m that syllable, m the immortal, fearless sound, and having 

immortaf’ ^ becomes ™ mortal * even “ the gods become 

goS»aa” ,1JS," s' 8 ”* * he "'""“‘“y «* 
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Section 5 

THE UDGlTHA IDENTIFIED WITH THE SUN AND THE 

BREATH 

x atha khalu ya udgiihah sa pranavo yah pranamh sa udgitha 
tty asau vd ddttya udgiiha, e?a pranava, aum iti hy esa svarann 
eh 

1 Now, verily, what is the udgiiha is the Aum What is Aum 
is the udgitha And so verily, the udgitha is the yonder sun and 
the Aum, for (the sun) is continually sounding Aum 

svarann sounding or going § 

2 etam u evaham dbhyagasisam, tasmdn mama tvam eko'siti ha 
kausitakih putram uvdca, rasmims tvam parydvartayad bahavo 
vai te bhamsyantity adhidaivatam. 

2 ‘I sang praise to him alone, therefore you are my only 
(son)' Thus said Kausltaki to his son 'Reflect on the (various) 
rays, venly, you will have many sons ' This, with reference to 
the divinities 

3 athadhyatmam ya evayam mukhyah pranas tarn udgitham 
updsitom lit hy esa svarann eh 

3 Now with reference to the body One should meditate on 
the breath m the mouth as the udgitha, for it is continually 
sounding aum 

4 etam u evaham abhyagdsi$am, tasmdn mama tvam eko’siti ha 
kausitakih putram uvdea, prdnams tvam bhumanam abhtgdyatad 
bahavo vat me bhavisyantiti 

4 ‘I sang praise to him alone Therefore you are my only 
(son) ’ Thus said Kausltaki to his son 'Sing praise unto the 
breaths as manifold, venly, you will have many (sons) ’ 

5 atha khaluya udgithah sa pranavah,yahpranavak sa udgitha 
iti hotr-sadanadd hatvdpi durudgitam anusamaharatity anusamd- 
haratiti 

5 Now, venly, what is the udgitha is the aum What is aum 
is the udgitha (If one knows this), venly, from the seat of 
the Hotr pnest, all wrong singing is corrected, yea is corrected. 

hotr-sadana the place from which the Hotr pnest gives instructions 
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Section 6 


THE RG AND THE SAM A VEDAS 

1 tyam eva rg, agmh sama, tad etad etasydm rcy adhyudham 
sama, tasmdd rcy adhyudham sama giyata, iyam era sdgnir avias 
tat sama. 

1 This (earth) is the Rk and fire is the Sdman This Sdman 
rests on that Rk Therefore the Sdman is sung as resting on 
the Rk. This (earth) is sd, and fire is ama and that makes sdman. 

2 antariksam eva rg, vdyuh sama, tad etad etasydm rcy adhyud¬ 
ham sama, tasmdd rcy adhyudham sama giyate antariksam eva sd, 
vdyur amas tat sama. 

2 The atmosphere is the Rk and the air is Sdman. This 
Saman rests on that Rk Therefore the Sdman is sung as 
resting on the Rk The sky is sd and the air is ama, and that 
makes saman 


3 dyaur eva rg adityas sama, tad etad etasydm rcy adhyudham 
sama, tasmdd rcy adhyudham sama giyate, dyaur eva sadityo’mas 
tat sama 

3 The heaven is Rk and the Sun is Sdman This Sdman 
rests on that Rk Therefore the Sdman is sung as resting on the 
Rk Heaven is sa and the sun is ama and that makes sdman , 


4 mksatrany eva rk, candramdh sama, tad etad etasydm 
rcy adhyudham sama, tasmdd rcy adhyudham sama giyate, 
naksatrany eva sd, candramd amas tat sama. 

4 Th e stars are Rk and the moon is Sama This Sama rests 
on that Rk. Therefore the Sdman is sung as resting on the Rk. 
the stars are sd and the moon ama and that makes sama. 


5 atha yad etad ddityasya suklam bhdh saiva rg, atha yan 
warn parah krsnam tat sama, tad etad etasydm rcy adhyudhant 
sama, tasmdd rcy adhyudham sama giyate, 

5 Now, the white light of the sun is Rk\ the blue exceeding 
darkness is Sdman This Sdman rests on that Rk, therefore 
tms baman is sung as resting on that Rk. 

t,fl a y ? devaitad ddityasya iuklam bhdh saiva sd’tha yan 
m am parah kr$nam tad amas tat sdmdtha ya eso’ntar dditve 

nakhTsai/ WU? ° driya * c ‘ ht ranya-smairur htranya-kesa dpra- 
naR/iatsarva eva suvarnah. y 

^how, the white light of the Sun is sd and the blue. 
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exceeding darkness, is ama That makes Saman Nowthat golden 
person who is seen within the sun, has a golden beard and 
golden hair All is golden to the tips of the nails 
suvai Ha gold, used to symbolise light, life and immortality. 

7 iasya yatha kapyasam pimdankam evam aksmi, iasyodih 
ndma, sa esa sarvehhyah papmabhya uditi;udeti ha vai saruebhyal} 
pdpmabhyo ya evam veda 

7. His eyes are even as a red lotus flower His name is high 
{lit) He has risen above all evil Venly, he who knows this, 
nses above all evil 

The colour of the lotus is described by a comparison with the 
kapydsa or the seat of the monkey 

8 iasya rk ca Santa ca gesnau, iasmad ndgithah, tasmat tvevo- 
dgdtaitasya hi gatd, sa esa ye cdmusmdt pardiico lokds iesdm cesle 
deva kdmanam cety adhidaivatam 

8 His songs are the Rk and the Saman Therefore (they are 
called) the udgitha Hence the udgdlr priest (is so called) for 
he is the singer of this He is the lord of the worlds which are 
beyond that (sun) and also of the desires of the gods This, with 
reference to the divinities 

gesnau songs § means by it ‘joints ' ‘As the God is the self of all, 
m as much as He is the lord of the desires of all the worlds, high 
and low, it is only reasonable that He should ha veRk and Saman, in 
the shape of earth and fire, for his joints ' S 




Section 7 

THE RG AND THE SAM A VEDAS 
{continued) 

1 athddhydtmam vdg eva rk, pranah sama, tad etad ctasydm 
rcy adhyfidham sama, iasmad rcy adhyttdham sdma giyatc, vdg cva 
sa prdno'mas tat sama 

1 Now with reference to the body Speech is the Rk' breath 
is the Saman This Saman rests upon-that Rk. Therefore the 
Saman is sung as resting on that Rk Speech is sd and breath, 
ama and that makes saman 
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2. caksur eva ig dtmd sama, tad etad etasyam rcy adhyudham 
sama, tasmad rcy adhyudham sama giyate, caksur eva sd’tmd’mas 
tat sama 

2. The eye is the Rk, the soul is the Sdman, This Sdman 
rests on that Rk, therefore the Sdman is sung as resting on the 
Rk The eye is sd and the soul ama and that makes sdman 

3 iroiram eva rn manah sama, tad etad etasyam rcy adhyudham 
sama, tasmad rcy adhyudham sama giyate, iroiram eva sd 
mano’mas tat sama. 

3 The ear is the Rk and the mind is the Sdman This Sdman 
rests on that Rk Therefore the Sdman is sung as resting on the 
Rk The ear is sd and the mmd ama and that makes sdman 

4 atha yad etad aksnah suklam bhah saiva rk, athayan nllam 
fardh krsnam tat sama, tad etad etasyam rcy adhyudham sama, 
tasmdt rcy adhyudham sama giyate, atha yad evaitad aksnah 
iuklam bhdl} saiva sa’tha yan nllam parah krsnam tad amas tat 
sama 

4 Now, the white light of the eye is Rk and the blue 
exceeding darkness is Sdman This Saman rests on that R.k. 
Therefore the Sdman is sung as resting on the Rk The white 
light of the eye is sd and the blue, exceeding darkness, ama and 
that makes sdman. 


5 atha ya eso’ntaf-aksml puruso driyate saiva tk, tat sama, 
tad uktham, tad yajuh, tad brahma, tasyaitasya tad eva rupam 
yad amusya rupam, yav anmsya gcsnau tau gesnau, yan ndma 
tan ndma. 

t «.° W ’ tllls P erson who seen within the eye is the hymn 
(rs), the chant (the sdman), is the recitation ( uktha), is the 
sacrficmi formula (yapts), is the prayer ( brahman ) The form 
01 wt? ne 1S the same 33 the form of that (person seen in the 
sun} The songs of the former are the songs of this. The name 
ol the one is the name of the other. 

6 sa e§a ye cattasmad arvdhco lokas tesam ceste manusya- 
tclhamsanayah y<l ^ vTndydm 8 dyant y etamiegdyanti, tasmdt 

alsn’ 5 61S l or< ? of the worlds which are under this one and 
him rt, me x S d< f ires So those who sing on the vlnd sine of 
h«n Therefore they are winners of wealth ' S 

Vlnd is a musical instrument which has had a long history m India 
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7 atha ya etai evam vidvdn sdma gdyaty ubhau sa gdyati, 
so’mmiaiva sa esa ye cdnwsmdt pardhco lokds tarns cdpnoti 
deva-kamami ca 

7 Now, he, who knowing this, sings the Sdman, sings of 
both Through the former (person in the sun) he obtains the 
worlds which are beyond that (the sun) as also the desires of 
the gods 

8 athanenaiva ye caitasmad, arvdhco lokds tamS cdpnoti 
manusya-kdmdmi ca tasmad u haivam-vid udgdtd bruydt 

8 And through this (person in the eye) he obtains the worlds 
which are under the latter and also the desires of men There¬ 
fore an ndgdlr priest, who knows this, should say (the following) 

9 kam te kdmam agayunity esa hy eva kdmdgdnasyesfe, ya evam 
vidvdn sdma gdyati, sdma gdyati. 

9 What desire may I win for you by singing? 'He, truly, 
becomes capable of obtaining desires by singing, he, who 
knowing this sings the Sdman, yea, sings the Sdman ’ 


Section 8 

THE IDENTIFICATION OF UDGlTHA 

1 trayo hodgithe kuiald babhuvuh, hlakah ialdvatyai caikitd- 
yano dalbhyah, pravahano jaivalir iti, tehocurudgithevai kuSalah 
smo hantodgithe katham vadama iti 

1 There were three persons well-versed in the udgitha, 
Silaka the son of Salavat, the son of Cikitana of the Dalbha 
clan, and Pravahana, son of JTvala They said ‘We are, indeed, 
well-versed m the udgitha Well, let us have a discussion on 
the udgitha ’ 

2 tatheti ha samupavwiiuh, sa ha pravahano jaivalir uvdca, 
bhagavantav agre vadatdm, brahmanayor vadator vdcam sros- 
ydmiti 

2 'So be it' said they and sat down Then, Pravahana, son 
of Jivala, said ‘You two, sirs, speak first, I will listen to the 
words of the two Brahmanas discussing' 

From this it appears that Pravahana was a Ksatnya See CUV 
3 5, where he is said to be rajanya-bandlwh Even though he is not a 
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Brahmana, he happens to be the one who knows the true meaning of 
itdgUha 

3 sa ha hlakah sdldvatyas’ caikitdyanam ddlbhyam uvaca, 
hanta tvd prcchdmti, prccheti Jwvdca 

3 Then, Silaka, son of Salavat said to the son of Cikitana of 
the Dalbha dan, 'Well, may I question you?’ He replied, 
‘Question,’ 

4 kd samno gatir iti, svara iti hovaca, 
svarasya kd gatir iti, prana iti hovaca, 
pranasya kd gatir ity, annum iti hovaca 
annasya kd gatir ity, dpa iti hovaca 

4 He asked, 'What is the goal of the Saman 7 ' He replied, 'It 
is sound ’ He asked, ‘What is the goal of sound 7 ’ He replied, 
‘Breath 1 He asked, ‘What is the goal of breath 7 ’ He replied, 
'Food' He asked, ‘What is the goal of food 7 ’ He replied, 
‘Water.’ y 


gatih goal substratum or basis or final principle gain dsrayah 
pardyanam ity elat S ' 

5 apdm kd gatir ill, asau loka iti hovdcamusya lokasya kd 
gain ih, na svargam lokam atvnayed iti hovdca, svargam vayatn 
lokam sdmdbhisamsthdpaydmah svarga-samstavam hi sameti. 

5 . (He asked) ‘What is the goal of water 7 ' He replied. 
Yonder world ’ (He asked) ‘What is the goal of the yonder 
world? He replied, ‘One should not lead beyond the heavenly 
^Id' We established the Saman m the world of heaven, for 
the Saman is praised m heaven. 

Cp The Sama Veda is the world of heaven svargo vai lokah sama 


6 tan 1 ha silakah ialdvatyas caikitdyanam ddlbhyam uvaca 
apralislhitam vat kila te, dalbhya, sama, yas tv etarhi briiydn 
niuvatia ic vipatisyaliti murdha te vipated iti. 

6 Then Silaka, son of Salavat said to Cikitana of the Dalbha 
p d ^ d ’ y0Ur Sdman ' of you of the D albha dan, 

M a Sara- *° say ' ** head "" 

ulJZTZ Ct f vcddmi > wtehiti hovdcamusya 

ya ka Z aitr lt y W ™ 1 hka iti hovacdsya lokasya kd gain iti 
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na pratistham lokam atmayed itt hovaca pratisthdm vayam loham 
samabhisamsthapayamah pratistha-samstdvam hi sdmeti 

7 He said, ‘Well, I would like to know this from you, sir, 
‘Know it,’ said he (He asked) 'What is the goal of the yonder 
world' 1 ’ He replied, ‘One should not lead beyond this world- 
support We establish the Saman on the world as support for 
the Saman is praised as the support ’ 

8 tarn ha pravdhano jaivalir uvdcantavaddhai kila te ialdvatya 
sdma-yastvetarhi bruydn murdhd te vipatisyatiti murdhd te 
mpated iti hantdham etad bhagavato veddniti viddhiti hovaca. 

8 Then Pravahana, son of Jlvala, said to him, ‘Verily, 
indeed, your Sdman, O son of Sllavat, has an end If someone 
now were to say, ‘‘Your head will fall off,” surely your head 
would fall off' He said, ‘Well, I would like to know this from 
you, Sir' He replied, 'Know it' 


Section 9 

THE UDGlTHA IDENTIFIED WITH SPACE 

I asya lokasya kd gatir ity akdsa iti hovaca sarvam ha vd 
imam bhutany akdsdd eva samutpadyante, akdsam pratyastam 
yanty dkdio hy evaibhyo jydyan, dkasah pardyanam 

1 ‘What is the goal of this world ? ’ He replied, ‘Space, for 
all these creatures are produced from space They return back 
into space For space is greater than these Space is the final 
goal ’ 

See VII 12 i 

Space is said to be the origin, support and end of all 

The theory that space is the ultimate ground of the world is 
regarded as more satisfactory than the view which traces it to 
sound, breath, food, water, yonder world or this world 

2 sa esa paro-varlydn udgithah, sa eso'nantah, paro-vanyo 
hdsya bhavati, paro-vanyaso ha lokdh jayati ya etad evam vtdvdn 
parovariydm sam udgitham updste 

2 This is the udgitha, highest and best This is endless. He 
who, knowing this, meditates on udgitha, the highest and best, 
becomes the highest and best and obtams the highest and best 
worlds 
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3. tarn haitam atidhcmva iawnaka udara-iandilyayoktvovaca. 
ydvattaenamprajayam udgitham vedtsyanie, paro-vanyo haibhyas 
tavad asmimlloke pvanam bhavisyatt. 

3. When Atidhanvan Saunaka taught this XJdgitha to Udara 
Sandilya, he also said: 'As long as they shall know this Udgitha 
among your descendants, so long their life in this world will 
be the highest and best 

4. tatha'musmimlloke loka iti; sa ya dad evam vidvan uftdste 
parovanya eva hasydsmiml lake pvanam bhavati, tatha’musmiml 
loke loka iti, lake loka Hi. 

4 And so will their state in that other world be. One who 
thus knows and meditates—his life m this world becomes the 
highest and best and so his state m that other world, yea, in 
that other world ’ 


Sedion 10 


THE DIVINITIES CONNECTED WITH THE SACRIFICES 


1. mafad hatesu kurusv altkyd saha jayayosastir ha cakrayana 
ibhya-grdme pradranaka uvdsa 

1 Among the Kurus, when they (crops) were destroyed by 
hailstorms, 1 there lived in the village of the possessor of elephants 
a very poor man, Usasti Cakrayana, with his young wife, Atiki, 

The story is intended to make the comprehension easier. 
loiiya-granie—in the village of the possessor of elephants or in the 
collage belonging to Ibhya 


2 . sa hebhyam kulmasdn khadantam bibhikse , tarn hovaca 
veto nye vidyante yac ca ye ma ima upamhitd tit 

x be ? ged ( f °od) of the possessor of elephants, while he 
heans. He (the possessor) said to him: 'I have no 
other than these which are set before me ’ 

man that the beans were the plate from which 
was eating and therefore they weTe impure 

.J deh ? tl hovSca ’ tdn asmaipradadau, hantdnupdnam 

«y, vcchstham vai me pitam syad Hi hovaca. 

S ;r, K oi^ tten i sug , gests the alte rnative explanation of 
«»^:fe« fl Si Dra '' ldian l0M “ Sa ^t. dp. Kannada 
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3 He said 'Give me some of them ’ He gave them to him 
and said, 'Here is water (to drink). 1 He replied, ‘That would be for 
me to drink something left by another (and hence impure)' 


4 na said ete'py ncchtsthdh lit, na va afivisyam nil an ahhadann 
iti hovaca, kdmo ma udaka-pdnam iti. 

4 Are not these (beans) also left over (and so impure)? 
'Verily,' said he, ‘I could not live if I did not eat these The 
drinking of water is at my will ’ 

‘One who is endowed with knowledge and fame and capable of 
help in g himself and others, if such a one, falling into a state of 
distress should do such a thing (eat unclean food), no dement 
touches him A wrong action is faulty only when it is performed 
while other courses that are not wrong are open and would as easily 
save one’s life ’ § 


5 sa Pa khdditvd’tisesdii jdyaya djahdra, sdgra eva snbJnksd 
bablmva , tan pratigrhya mdadhau 

5 'When he had eaten, he gave what still remained to his 
wife She had eaten well even before. After taking them, she 
kept them safe 

6. sa ha pratah samjihdna uvaca, yad batdnnasya labhemdtn, 
labhemahi dhana-matrdm rajasau yaksyatc, sa via sarvair drtvij- 
yatr vrniteh 

6 Next morning, he arose and said, ‘Oh, if I could get some¬ 
thing to eat, I might make a little money. The king over there 
is having a sacrifice performed for himself He might choose 
(select) me to perform all the priestly offices ’ 


7 tam jdyovdca, hanta da ma eva kulvidsd iti. tan hhadit- 

vdmuin yajiiam vitatam eyaya , 

7 His wife said to him ‘Here, my lord, are the beans 
Having eaten them, he went over to the sacrifice that was 
being performed 


In addition to personal religion, the Vedas advocated public 
worship by means of sacrifices In the period of the Veda, there were 
no temples Public worship was needed m view of the social nature 
of man In a crowd, emotions are more easily excited In every 
religion, social worship of God is recognised, in which music, smgmg 
and 6 ntual are employed to evoke religious feeling and actions 
Tajiias or sacrifices are solemn and stately social acts 

8 tatrodgatrn astdve sto?yamdndn upopavivesa, sa ha prasto- 
tdravi mdca 
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8 Then he sat down near the Udga.tr priests as they were 
about to sing the hymn in the place (assigned) for singing. 
Then he said to the Prastotr priest: 

9 prastotar yd devoid prastdvam anvdyaitd, tarn ced avidvdn 
prastosyast, murdha U vipatisyatUi 

9. '0 Prastotr priest, if you sing the introductory praise 
without knowing the divinity that belongs to it, your head will 
fall off.' 

10 evam evodgatdram uvdcodgatar yd devatodgztham anvdyattd 
tarn ced avidvdn udgdyasi, murdha te vipahsyatUi. 

10 In the same manner he said to the Udgdtr priest, 'Oh, 
Udgdtr pnest, if you chant the udgitha without knowing the 
divinity that belongs to it, your head will fall off ’ 

11. evam eva pratihartdram uvdca, pratihartar yd devatd prati- 
haram anvayatid, tarn ced avidvdn praiihansyasi, murdha te 
vipatisyatUi te ha samaratas tiismm asdmcaknre. 

11. In the same maimer, he said to the Prahhartr pnest, 
'Oh, Prahhartr pnest, if you take up the response without 
knowing the divinity that belongs to it, your head will fall off ’ 
They stopped and sat down in silence 

In performing sacrifices we should have a knowledge of their 
meaning 


Section 11 

THE DIVINITIES CONNECTED WITH THE SACRIFICES 
{continued) 

1. aifta hainam yajamana uvdca, bhagavanfam vd aham 
iwiaisoMih, usastir asnu cakrdyana lit hovaca. 

1 Then, to him, the institutor of the sacrifice said, 'Verily, 
would wish to know you, sir.’ He replied, 'I am Usasti 

La krayana' 

2 sa hovaca, bhagavantam vd aham cbhih sarvair drtvijyaih 
paryauhsam, bhagavato vd aham avtttyd-anyan avrsi . 

offi v 11 ’ sai< *> * looked for you for all these priestly 
ces Verily, not finding you, sir, I have chosen others.' 
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3 bhagavdms to eva me sarvatr artvijyair itt, tatheti, atha 
tarhy eta eva samatisr$tdh stuvatdm, ydvat tv ebhyo dhanath 
dadyds, tdvan mama dadyd itt tatheti ha yajamdna uvdca. 

3 But now, sir, please take up all the pnestly offices. 'Sc 
be it/ he said, 'let these with my permission, sing the praises 
But as much wealth as you give to them, so much give to me 
also ’ The institutor of the sacrifice said, ‘So be it' 

4 atha hainamprastotopasasada • prastotarya devataprastavam 
anvdyatta, tdm ced avidvdn prastosyasi, murdhd te vipatisyatiti. 
ma bhagavdn avocat. katamd sd devateti 

4 Then the Prastotr pnest approached him (and said), 
‘You, sir, said unto me, “Oh Prastotr pnest, if you sing the 
introductory praise without knowing the divinity that belong: 
to it, your head will fall off " Which is that divinity’’ 

5 prana iti hovdca, sarvdm ha vd imam bhiltdm pranam 
evdbhtsamvifanti, pranam abhyujphate, satsd devatd prastdvam 
anvdyatta tdm ced avidvdn prdstosyo murdhd te vyapatifyat 
tathoktasya mayeh 

3 'Breath,’ said he 'Venly, indeed, all beings here enter 
(into life) with breath, and depart (from life) with breath 
This is the divinity belonging to the Prastava If you had sung 
the Prastava without knowing it, after you had been told so by 
me, your head would have fallen off ’ 

See T U III 3 

6 atha hamam udgdtopasasadodgatar yd devatodgltham anvd- 
yattd, tdm ced avidvdn udgdsyasi, murdhd te vipatisyatiti md 
bhagavdn avocat katamd sd devateti 

6 Then the Udgdtr pnest approached him (and said), 'You, 
sir, said unto me "0 Udgdtr pnest, if you sing the udgitha 
without knowing the divinity that belongs to it, your head m 
fall off ” Which is that divinity’’ 

y aditya iti hovdca, sarvdm ha vd imam bhutdny^ ddityam 
uccaih sanlam gdyanti, saisd devatodgltham anvdyatta, tdm ced 
avidvdn udagasyah, murdhd te vyapati$yat tathoktasya mayeh 
y ‘The sun,’ said he ‘Venly, indeed, all beings here sing 
of the sun, when he is up This is the divinity connected with 
the udgitha If, without knowing this, you had chanted the 
udgitha, after you had been told so by me, your head woulc 
have fallen off' 
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8 aiha hainam pratihartopasasdda, praiihartar yd devatd prati- 
haram anvayattd, tdm ced avidvdn pratihansyasi, miirdhd te 
mpatisyatiti ; via bhagavdn avocat. katamd sa devateti , 

8. Then the Pratihartr pnest approached him (and said), 
'You sir, said unto me, "Oh Pratihartr pnest, if you take up 
the response without knowing the divinity that belongs to it, 
your head will fall off.” Which is that divinity?' 

9 annum iti hovdca, sarvdni ha vd imam bhiitany annum eva 
pratiharamanani jivanti, saisa devatd pratihdram anvdyattd, 
tdm ced avidvdn pratyahansyah, miirdhd te vyapahsyat tathokiasya 
may eh, tathokiasya mayeti. 

9 'Food/ said he 'Venly, indeed, all beings here live, when 
they partake of food This is the divinity that belongs to the 
Pratthdra, and if, without knowing this, you had taken up 
the Pratthdra, after you had been told so by me, your head 
would have fallen off ’ 

' Cp TU III, 2 

Meditation without knowledge is barren of results 


Section 12 

A SATIRE ON PRIESTLY RITUAL 

1 athdtah §auva udgithah tadd ha hako idlbhyo gldvo vd 
maitreyah svadhydyam udvavraja. 

1 Now, next, the udgitha of the dogs Baka Dalbhya or 
Llava Maitreya went forth for the study of the Veda. 

Here are two names for one person. 
svadhydya' study of the Vedas 

Cp Patan]ali’s definition of niyama’ 

a, ‘c a -santosa-iapah-svddhydyesvara-pranidhdn£ni. Toga Siitra, II. 32. 
1 *“ e study of the scriptures and recitation of mantras which 

lead to punty of mind 

wdanla-iatarudriya-pranavadi japam bttdhah 
saUya-sttddhi-karam puriisdm soddhydyam paricaksate 
Va “hydya. is the study of the scriptures dealing with liberation or 
-P^on of the pranava 

' ,a iyayo moksa&aslrdnam adhyayanam pranava-yapo vd. 



358 The Principal Upamsads I 13 2 

2 tasmai iva ivetah prddur-babhuva tam anye hdna Upa- 
sametyocur annam no bhagavan dgayatv asandydma vd iti 

2 Unto him there appeared a white dog Other dogs gathered 
round this (one) and said, 'Obtain food for us by singing Venly 
we are hungry ’ 

3 tan hovdcehawa ma prdtar upasamiyateti, tadd ha bako 
ddlbhyo gldvo va maitreyah pratipdlaydm cakcira 

3 Then he said to them 'Come to me here tomorrow 
morning' So Baka Dalbhya or Glava Maitreya kept watch 

4 te ha yathaivedam bahispavamdnena sto$yamdndh samrab- 
dhah, sarpantity evam dsasrpus te ha samupavi&ya him cakruh 

4 Just as the pnests, when they are about to chant with 
the bahispavamana hymn of praise, move along, joined to one 
another, so did the dogs move along Then they sat down 
together and made the noise ‘him' 

3 aim addtna, aum pibama, aum devo varunah prajapati) 
savltdnnam ihdharat anna-pate annam thdhara, dhara, aum iti 

5 (They sang), 'Aum, let us eat, Aum, let us dnnk, Aum, 
may the god Varuna, Praja-pati and Savitr bring food here 
0 Lord of food, bnng food here, yea, bnng it here Aum ' 

This section is a satirical protest against the extemalism of the 
sacnficial creed, in the interests of an inward spiritual life 

Madhva attributes the hymn to Vayu, who assumed the form of 
a dog 


Section 13 

THE MYSTICAL MEANING OF CERTAIN SOUNDS 

I ayam vdva loko hdu-kdrah, vayur hai-kdrai candramd atha- 
kdrah, dtmeha-karo’gntr i-karak 

1 This world is the syllable hdu The air is the syllable 
hat, the moon is the syllable atha The self is the syllable tha 
The fire is the syllable i 

The syllables mentioned are the sounds used in the recitation of 
Saman hymns 

2 dditya u-hd.ro mhava e-kdro viivedeva au-ho-yi-kdrah, 
prajd-pahr him-hdrdh, prdnah svaro’nnam yd, vdg virdt 
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2 The sun as the syllable « Invocation is the syllable e. 
The Visvedevas is the syllable au-ho-t Prajd-pati is the syllable 
hin Breath is sound Food is ya. Viraj is speech. 

yd vdg viral Cp RV X 189 3 trimsad-dhdrnd mrdyah vak 

Her character is prajfid or prajndlman, only partially actual in 
the individual self-consciousness, distinguishing the I from the 
not-I, the inner world from the outer one In ordering life, the 
potential all-consciousness lies asleep m the depths of the human 
body It may be awakened by the discipline of yoga 

3 anmiktas trayodasak stobhah samcaro hwh-kdrah. 

3 The undefined is the variable, thirteenth, mterjectional 
sound hum 

4 dugdhe’smai vdg doham, yo vaco doho’nnavan annado bhavati: 
ya etdm evam sdmndm upant$adam vedopamsadam veda 

4 Speech yields to him the milk, which is the milk of speech 
itself He becomes nch m food, an eater of food—one who knows 
thus this mystic meaning of the Samans, yea, who knows the 
mystic meaning 
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CHAPTER II 

Section 1 

THE CHANT IS GOOD IN VARIOUS WAYS 

X. avm samastasya hhalu sdmna updsanatii sadhu, yat Main 
sddku tat sdmety dcakscde, yad asddhu tad a-sameti. 

x. Awn, Meditation on the entire Sdman is good Whatever 
is good, people call Sdman and whatever is not good a-sdman 

2. tad ttiapy ahuh samnainam updgad iti sddhunainam itpdgaa 
ity eva tod ahuh asdmnainam upagdd tty asddhvnainam updgad 
ity eva tad dlivh. 

2. So also people say, 'He approached with Sdman’; that is 
they say, ‘he approached him in a kindly way/ They say, 'He 
approached him with no Sdman ‘ i e they say 'he approached 
him in no kindly way/ 

Sdman is understood as the good, as the dharma. 

3 atfwtdpy ahuh sdma no lateti yat sddku bkavati sadhu 
lately eva tad ahuh, asdma no hateti yad asddhu bhavaty asddhu 
lately eva tad dhuh 

3 And they say ‘this, verily, is Sdman for ns' Where they 
say ‘this is good for us’ when a^dhing is good And they say 
‘this is a sdman for us,’ where they say, 'this is not good' when 
anjihing is not good. 

4. sa ya etad cream vidvan sadhu sdmety updste’bhyaso ha yad 
enam sddhavo dharma d ca gaccheyur upa ca nameyuh 

4. He who, knowing this, meditates on the Sdman as good, 
all good qualities would quickly approach him and accrue 
to him. 


Section 2 

SOME ANALOGIES TO THE FIVEFOLD CHANT IN THE 

WORLDS 

x. lohesu panca-vidhah sdmopdstta. prthm htm-karah, agnth 
prastdvo’ntariksah udglthah, adilyah pratiharo dyaur ntdhanam 
ity iirdhvesu. 
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1. In the worlds, one should meditate on the Saman as 
fivefold; the earth as the syllable him, fire as the prastava, the 
atmosphere as the udgitha, the sun as the pratihdra and the sky 
as the nidhana (conclusion) This, among the higher (ascending). 

The sky is said to be nidhana, inasmuch as those that depart from 
this world are deposited ( mdhiyante) in the sky. 

2 athavriiesu, dyaur him-kdra, adityah prastdvo’ntariksam 
udgitho’gmh pratiharah, prthim mdhanam 

2. Now in the reverse (descending order) the sky as the 
syllable him, the sun as the prastava, the atmosphere as the 
udgitha, the fire as the pratihdra and the earth as the nidhana 

The earth is the nidhana as the people that come back to the earth 
are deposited here. 

3 kalpante hastnai loka urdhvas cdvrttas ca ya elad evam 
vtdvaml lokesu panca-vidham samopdste. 

3 The worlds, in the ascending and reverse orders, belong 
to him, who, knowing this thus, meditates on the fivefold 
Saman in the worlds 

In different ways the importance of the meditation is indicated 


Section 3 

IN THE RAINSTORM 

I. vr$tau panca-vidham sdmopdsita, puro-vato hinv-kd.ro, meglio 
jayate sa prastdvah, var?ati sa udgithah, vidyotate stanayati sa 
pralthdrah 

1 One should meditate on the fivefold Saman in the rain, 
the preceding wind as the syllable him’, the formation of the 
cloud is the prastava What rams is the udgitha’, the li g ht ning 
and the thunder as the pratihdra 

2 udgrhndti tan mdhanam, varsati hastnai varsayati ha ya 

e m dvdn vrstau panca-mdham samopdste. 

2 The cessation as the nidhana. It rams for him and he 
causes it to ram, he, who knowing this thus, meditates on the 
fivefold Saman in rain. 
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Section 4 

IN THE WATERS 

1 sarudsv apsu pahea-vidham sdmopasita, megho yat sampla- 
vate sa him-kd.ro yad varsati sa prastavo, yah pracyah syandante 
sa udgithah, yah pi atTyah sa pratihdrah, samudro nidhanam 

1. One should meditate on the fivefold Sdman in all the 
waters When a cloud forms, that is the syllable him, when it 
rains, that is a prastdva-, when (the waters) flow to the east, 
they are udgitha When they flow to the west they ar zpratihara 
The ocean is the mdhana 

2 na hdpsu praity apsumdn bhavati ya etad evdrn vidvdn 
saroasv apsu pahea-vidham sdmopaste 

2. He does not die in water, he becomes nch in water, he, 
who knowing this thus, meditates on the fivefold Sdman in all 
the waters 


Section 5 

IN THE SEASONS 

I liustt pahea-vidham sdmopasita vasanto him-kdro, grismali 
prastdvah, varsd udgithah, sarat pratihdrah, hemanto nidhanam 

1 One should meditate on the fivefold Sdman, among the 
seasons, the spring as the syllable him, the summer as the 
prastdva, the rainy season as the udgitha, the autumn as the 
pratihdra and the winter as the mdhana 

2 kalpante hdsmd rtava rtuman bhavati ya etad eroam vidvdn 
rtusu pahea-vidham sdmopaste. 

2 The seasons belong to him and he becomes nch in seasons, 
he, "who knowing this thus, meditates on the fivefold Sdman m 
the seasons 


Section 6 

IN THE ANIMALS 

1. pasusu pahea-vidham sdmopasita, aja htm-kdro’vayak pras¬ 
tdvah, gava udgitho’ivdh pratihdrah, puru$o nidhanam 
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1 One should meditate on the fivefold Soman among the 
atnmak, the goats as the syllable him, the sheep as the prastava, 
the cows as the udgitha, the horses as the pratihdra and the 
human bemg as the mdhana 

The human bemg is the culmination of animal development 

2. bhavanh hasya paiavdh paiuman bhavatt ya etad evam 
vidvan pasusu panca-vidham samopaste 

2 Animals belong to him and he becomes rich in animals, 
he, who knowing this thus, meditates on the fivefold Saman 
among the animals. 


Section 7 

AMONG THE VITAL BREATHS 

1. pranesu panca-vidham paro-variyah sdmopdsita, prdno hvm- 
karo, vak prastdvah, caksur udgithah, irotram pratihdrah, mono 
nidhanam paro-variydmsi vd eldni 

} One should meditate on the most excellent fivefold 
Saman among the vital breaths, breath as the syllable him, 
speech as the prastava, the eye as the udgitha, the ear as the 
■pratihara and the mind as the mdhana. These, verily, are the 
most excellent. 

prana, breath It is used to include the senses also 
pm?®® also explained as ghrdna, smell 

V 1 ^ wfo'h is higher than the high is called paro (para «). He who is 
higher than this isparo-varam He who is higher than tinsparo-varam 
is called paro-vanyah Madhva 

2 paro-variyo hasya bhavatt paro-vanyaso ha lokaii jayali ya 
ctad evam vidvan pranesu panca-vidham paro-vanyah sdmopasta, 
iti tu paiica-vidhasya 

2 most excellent belongs to him, he wins the most 
excellent worlds, he, who knowing this thus, meditates on the 
most excellent Saman among the vital breaths. 
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Section 8 

SOME ANALOGIES TO THE SEVENFOLD 
CHANT SPEECH 

1 atha sapta-mdhasya, vdci sapta-vidham samopasita, yat kuh 
ca vaco hum iti sa himkdro, yat preti sa prastdvah, yad eti sa ddth 

1 Now for the sevenfold One should meditate on the seven- 
fold Sdman in speech Whatsoever of speech is hum, that is the 
syllable him, whatsoever is pra, that is prastava, and the 
syllable a as the first (or the beginning) 

2 yad uditt sa udgithah, yat pratiti sa pratihdrah, yad upeti sa 
upadravah, yan niti tan nidhanam 

2 Whatsoever is ut, that is an udgitha, whatsoever is prati, 
that is a pratihara, whatsoever is upa, that is an upadrava (or 
approach to the end), whatsoever is m, that is mdhana (or 
conclusion) 

3 dugdhe’smai vag doham yo vaco doho’nnavdn annado 
bhavati, sa etad evam vidvdn vaci sapta-vidham samopdste 

3 For him speech yields milk, which is the milk of speech 
and he becomes rich m food and eater of food, he, who knowing 
this thus, meditates on the sevenfold Sdman m speech 


Section 9 
THE SUN 

1 atha khalv amum adityam sapta-vidham samopasita, sarvadd 
samastena sdma, mam prati mam pratiti saroena samastena sdma. 

1 One should meditate on the sevenfold Sdman in the sun 
He is Sdma because he is always the same He is the same with 
everyone smce people think 'He faces me ’ ‘He faces me' 

2 tasmmn imam sarvdni bhutdny anvayattdniti vtdydt tasya 
yat purodaydt sa him-kdms tadasyapaiavo'nvdyattas tasmdt te him 
kurvantt him-kara-bhdjmo hy etasya samnah 

2 One should know that all beings here depend on him 
What he is before rising is the syllable him On this depend 
the animals. Therefore they utter the syllable him Truly they 
are partakers in the syllable him of the Sdman. 
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3 atha yat prathamodite sa prastavas tad asya manusyd 
anvdyaitas, tasmdt te prastuti-kamdh praiamsd-kamah prastdva- 
bhajtno by etasya sdmnah. 

3. Now when it is just after sunrise, that is a prastava. On 
this men depend Therefore they are desirous of praise, desirous 
of laudation Truly they are partakers in the prastava of that 
Soman 

Men are generally lovers of name and fame. 

4. atha yat sangava-veldydm sa ddih tad asya vayamsy anvdya- 
ttam, tasmdt tony antankse’narambandny dddya'tmdnam pan- 
patanty ddi-bhafini by etasya sdmnah. 

4. Now when it is the sangava (cowgathering) time, that is 
adi On this depend the birds. Therefore they hold themselves 
without support, in the atmosphere and fly about Truly, they 
are partakers in the adi of the Saman. 

5. atha yat samprati madhyan-dine sa udgithah, tad asya derod 
anvayattal}, tasmdt te sattamdhprdjdpatyandmudgitha-bhdjino by 
etasya sdmnah. 

5 Now, when it is just midday, that is an udgitha. On this 
the gods depend Therefore they are the best of PrajdpaU’s 
offspring Truly they are partakers in the udgitha of that 
Saman 

6. atha yad urdhvam madkyan-dinat prdg apardhndl sa prati- 
haras, tad asya garbha anvdyattas, tasmdt te pratihrta navapady- 
anU, pratihara-bhapno by etasya sdmnah 

,° .^ ow when it is past midday and before the afternoon— 
™ a ” s a pratihdra On this all foetuses depend. Therefore they 
are held up and do not drop down. Truly, they are partakers in 
the pratihdra of that Saman 

7 otlia yad urdhvam aparahndt prdg astamaydt, sa upadravah, 
asydrmya anvdyattdh, tasmdt te purusam dr§tvd kaksam 

abhram ity upadravavly upadrava~bhdjino hy etasya sdmnah 
7'™ when it is past afternoon and before sunset, that is 
upadrava. On this the wild animals depend Therefore when 

ey see a man, they run to a hiding-place as their hole. Truly 

ey are partakers in the upadrava of that Saman. 

nJ' tlrv ^ ai fi ra Ma»idstamite tan nidhanam, tad asya pitaro’ 
tasmdt tan nidadhati mdhana-bhajino hy etasya sdmnah 
m hhalv amum ddityam sapta-vidham samopdste. 
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8. Now when it is just after sunset, that is the mdhana On 
this the fathers depend Therefore the people lay aside the 
fathers Truly they are partakers of the mdhana of that Saman . 
Thus does one meditate on the sevenfold Saman m the sun 


Section 10 

THE MYSTICAL MEANING OF THE NUMBER OF 
SYLLABLES IN THE CHANT 

I. atha khalv dima-sammttam atimrlyu sapta-vidham sdmo 
pasita, hm-kdra ttt try-aksaram prastava iti try-aksaram tat 
santam 

1. Now, then, one should meditate on the sevenfold Saman 
which is uniform in itself and leads beyond death The syllable 
him has three letters, prastava has three letters That is the 
same. 

Though in English they are syllables, in Sanskrit each English 
syllable is represented by one letter 

2. adir iti dvy-aksaram pratthdra iti catur-aksaram tata 
thatkam, tat samam. 

2. Adt has two letters Pratthdra has four letters (If we take 
one) one from there here, that is the same 

3 ndgitha ttt try-aksaram upadrava-iti catur-aksaram tnbhs 
trtbhih samam bliavati aksaram atisisyale, try-aksaram tat samam 

3 Udgitha has three letters; upadrava has four letters Three 
and three, that is the same, one letter left over Having three 
letters, that is the same 

What is left over is supposed to have three letters 

4 ntdhanam iti try-aksaram, tat samam eva bhavati tdm ha vd 
etam dvd-vimsatir aksarani. 

4 Nidhana has three letters That is the same too. These 
indeed, are the twenty-two letters. 

5. eka-vniisaty ddityam dpnott, eka-vimio vd ito'sav ddtiyo, 
dva-vnitsena param adtiyaj jdyaii; tan nakam, tad vtiokam 

5 With the twenty first, one obtains the sun Venly, the sun 
is the twenty-first from here With the twenty-second he 
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conquers what is beyond the sun That is bliss. That is sorrow¬ 
less 

§ quotes 'The twelve months, the five seasons (taking the whole 
of winter as one) and the three worlds (earth, atmosphere and sky) 
(make up twenty) and the sun is the twenty-first ’ 

6 dpnoti hadityasya jay am, paro hdsydditya-jayaj jayo bhavatt, 
ya etad evam vidvan dtma-sammitam ati-mrtyu sapta-vidkam 
samopdste, samopaste 

6 He obtains the victory of the sun, indeed a victory higher 
than the victory of the sun is his, who, knowing this thus, 
meditates on the sevenfold Saman, uniform m itself, which leads 
beyond death, yea, who meditates on the (sevenfold) Saman. 


Section ix 


GAYATRA CHANT 


I. memo hm-karo vak prastdvafy, caksur udgithah, irotram 
prahharah, prdno mdhanam, etad gayatram pranesu protam, 

1. The mind is the syllable him, speech is the prasldva, the 
eye is the udgitha, the ear is the pratihdra, the breath is the 
mdhana This is the Gdyatra -chant woven in the vital breaths 


2. sa ya evam etad gayatram pranesu protam veda pram bha- 
vatt, sarvam ayur eh, jyog jivati, mahan prajayd paiubkir 
bhavati, mahan kirtyd mahdmanah syat, tad vratam 
t ? e w ^° * mows ^ us this Gdyatra chant as woven in the 
r, rea *k s ’ bMwnes the possessor of vital breaths, reaches 
he full length of life, lives well, becomes great m offspring and 

in cattle, great in fame One should be great-minded. That is 
the rule. 

S^^-minded He will not be petty-minded ahsudra 


Section 12 

RATHANTARA CHANT 

sa kdrah, dhumo jdyate sa prastdvah, 
J 1 sa udgitho’ngdrd bhavanti sa pratihdrah, upaidmyah tan 
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mdhanam, samidmyati tan ntdhanam, etad rathantaram agnau 
protam 

1 One rubs the fire-sticks together—that is the syllable 
him Smoke is produced, that is the prastdva It blazes. That is 
the udgitha Coals are produced, that is th epratihdra, It becomes 
extinct, that is the ntdhana This is the Rathantara as woven on 
fire 

2 sa ya cvam etad rathantaram agnau protam veda, brahma- 
varcasy annddo bhavati, sarvam ayur eti, jyog jivati, mahan 
prajayd pa&ubhtr bhavati, mahan kirtyd; na pratyann agnim dcd- 
men na msthivet, tad vratam 

2. He who knows thus this Rathantara chant as woven on 
fire becomes radiant with sacred wisdoms, an eater of food, 
reaches the full length of life, lives well, becomes great in off¬ 
spring and in cattle, great m fame One should not take a sip of 
water or spit before the fire That is the rule 


Section 13 

vAmadevya CHANT 

1 upamantrayate sa him-karah, jiiapayate sa prastdvah, slnyd 
saha lete sa udgithah, prati strim saha fete sa pratiharah, kalam 
gacchati tan mdhanam, pdramgacchah tan mdhanam’ etad vama- 
devyam mithune protam 

1 One summons, that is the syllable him He makes request, 
that is a prastdva Along with the woman, he lies down, that is 
the udgitha He lies on the woman, that is the pratihara He 
comes to the end, that is the mdhana He comes to the finish, 
that is the mdhana This is the Vdmadevya chant woven on sex 
intercourse 

2 sa ya evam etad vdmadevyam mithune protam veda mtthuni 
bhavati, mithundn mithunat prajdyate, sarvam ayur eti.jyog 
jivati, mahan prajayd pasubhir bhavati mahan kirtyd, na kdhcam 
pariharet, tad vratam 

2. He who knows thus this Vdmadevya chant as woven on 
sex intercourse, comes to intercourse, procreates himself from 
every act, reaches a full length of life, lives well, becomes great 
in offsp ring and in cattle, great m fame One should not despise 
any woman That is the rule 
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Chandogya Upani?ad 
Section 14 
BRHAT CHANT 

1 udyan htm-karah, uditah prastdvah, madhyan-dinaudgitho’ 
parahnah praUhdro'stam yan mdhanatn etad brhad achtye 

^1 *When the sun rises, it is the syllable him When the sun 
has risen, it is the prastdva ; when it is midday, it is the tidgitha. 
When it is afternoon, it is the prahhdra. When (the sun) is set, 
it is the mdhana This is the Brhat chant as woven on the sun. 

2. sa ya evam etad brhad dditye protarh veda, tejasyi annado 
bhavah, sarvam dyur eh, jyog jivati, mahdn prajaya pasubhtr 
bhavah mahdn ktrtya' tapantam na nvndet, tad vraiam. 

2 He who knows thus this Brhat chant as woven on the sun 
becomes refulgent, an eater of food, reaches a full length of 
life, lives well, becomes great in offspring and m cattle, great 
in fame. One should not decry the burning sun That is the rule. 


Section 15 

VAIRUPYA CHANT 

1 abhrdm samplavante sa himkdrah, meghojayate sa prastdvah, 
varsati sa udgithah, wdyotate stanayah sa prahhdrah, udgrhnah tan 
wdhanam, etad vairiipam parjanye protam 

x The mists come together, that is the syllable him. A 
cloud is formed, that is the prastdva. It rams, that is the 
udgitha It hashes and thunders, that is the prahhara It holds 
up That is the mdhana. This is the Vairupya chant woven 
on ram. 

2 say a evam etad vairupam parjanye protarh veda, vvrupdmi ca 
suriipami ca paiiin avarundhe, sarvam dyur eh, jyog jivatt, mahdn 
prajaya paiubhir bhavah, mahan kirtyd, varsantam na mndet, tad 
viatam 

2 He who thus knows this Vavrupya as woven on ram, 
acquires cattle, of various form and of beautiful form, reaches 
a full length of life, lives well, becomes great m offspring and 
in cattle, great m fame One should not decry when it rams 
That is the rule 
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Section 16 

VAIRAJA CHANT 

1 vasanto Jnm-kdrah, grismah prastavah, varsd udgithah, 
iarat pratihdrah, hemanto mdhanam, etat vairdjam rtusu protam 

1 Spring is the syllable him, summer is the prastava, rainy 
season is the udgitha, autumn is the pratihara, winter is the 
ntdhana This is the Vairaja chant as woven on the seasons 

2 sa ya evam etad vatrdjam riuju protam veda, virdjati prajaya 
paiubhir brahma-vaicasena, sarvam ayur ch, jyog jivati, malidn 
prajaya paiubhir hhavati mahdn kirlyd, Hun na mndet, tad 
vratam 

2 He who knows thus this Vairaja chant as woven on the 
seasons shines with children, cattle and the lustre of sacred 
wisdom, reaches a full length of life, lives well, becomes great 
in offspring and cattle, great m fame One should not decry the 
seasons That is the rule. 


Section 17 

SAKVARI CHANT 

1 pHhtvi htm-karo'ntariksamprastavah, dyaur udgithah, disah 
pratihdrah, samudro mdhanam, etah sakvaryo lokesu protdh 

1 The earth is the syllable him The atmosphere is the 
prastava The sky is the udgitha, the quarters of space are 
pratihara. The ocean is the ntdhana These are the verses of the 
Sakvari chant woven on the worlds 

2 sa ya evam etah iakvaryo lokesu protd veda, loki bhavati, 
sarvam dyur eti, jyog jivati, mahdn prajaya pasubhtr bhavati 
mahdn kirtyd; lokan na mndet, tad vratam 

2 One who knows these verses of the Sakvari chant as 
woven on the worlds becomes possessed of the worlds, reaches a 
f ull length of life, lives well, becomes great m offspring and 
cattle, great in fame One should not decry the worlds That is 
the rule 
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Section 18 
REVATl CHANT 

l aja Hm-karo’vayah prastavah, gdva udgitho’b>ah pratihdrah, 
puruso mdhanam, eta revatyah pasusu protdh. 

x. The goats axe the syllable him The sheep are Hieprastdva. 
The cows aTe the uigitha. The horses are the pratihara. The 
human being is the nidhana. These are the verses of the Revati 
chant woven on the animals 

2. say a evam eta revatyah paiusuprotd veda,pasumdn hhavati, 
sarvm ayur eti, jyog jivatt, mahan prajayd paiubhir hhavati 
mahan kirtya; paiun w nwdet, tad vratam 
2. He who knows thus these verses of the Revati chant as 
woven on the animals becomes the possessor of animals, reaches 
the full length of life, lives well, becomes great in offspring and 
cattle, great in fame One should not decry animals. That is the 
rule 


Section 19 

YA JNAYA JNlYA CHANT 

}• lama hm-hdrah, tvak prastavah, mamsam udgitho’sthi prati¬ 
harah, tnajjd mdhanam, etad yajhdyajniyam angesu proiam. 

1 Hair is the syllable him. Skin is the prastava. Flesh is the 
WW*. Bone is the pratihara. Marrow is mdhana. This is the 
YajMyapiiya chant woven on the members of the body. 

2 sa ya evam etad yajndyajhiyam angesu protam veddngi 
bhavah^ ndngena vihiiichati, sarvam ayur eti, jyog jivati mahan 
prajayd pahbhr hhavati mahan kirtya, sanvoatsaram majjno 
nasniyat , tad vratam; majjno nasniydt iti vd. 

2 He who thus knows this Yajhdyajhiya chant as woven on 
e members of the body becomes equipped with limbs; does 
w become defective m any limb, reaches the full length of 
l e< , ves well, great in offspring and cattle, great in fame One 
ould not eat of marrow for a year. That is the rule. Rather. 
ne should not eat of marrow at all. 

*^he plural number majjno is used to include fish also. £. 
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Section 20 

RAJANA CHANT 

1. agmr Jmn-kdrah, vdyuh prastdvah, dditya udgithah, nak- 
satrdm pratihdrah, candramd mdhanam dad rdjanam devatdsu 
protam 

x Fire is the syllable him; Air is the prastdva Sun is the 
udgitha Stars are the praiihdia and moon is the mdhana This 
is file Rdjana chant woven on the divinities 

2. sa ya cvam dad rajanam devatdsu protam vcdaitasdm cot 
devatdnam salokatdm sarsiitdm sdyujyam gacchati, sariiam dyur 
eti, jyog jivati, mahdn piajayd paiubhir bhavah mahdn kirtyd, 
brdJtmanan na nmdet, tad vratam 

2 He who knows thus this Rdjana chant as woven on the 
divinities goes to the same world, to equality and to complete 
union with these very divinities, reaches the full length of life, 
lives well, becomes great m offspring and cattle, great m fame. 
One should not decry the Brahmanas. That is the rule. 

He is lifted to the region of the deity whom he has loved and 
worshipped during life Salvation does not consist in absorption with 
the Absolute or assimilation to God but in getting near His presence 
and participating m His glory 


Section 21 

THE SAMAN REGARDING THE ALL 

x trayi vidyd him-kdrah, traya me lokah sa prastavo’gnir vdyur 
ddityah sa udgithah, naksatram vayamsi mat icayah sa pratihdrah, 
sarpd gandharuah pitaias tan mdhanam, etat sdma sarvasmm 
protam 

1 The threefold knowledge is the syllable him. The three 
worlds here are the piastdva Fire, air and sun are the udgitha ; 
stars, birds and the light rays are the pratihara, serpents, 
gandharvas and the fathers are the mdhana. This is the chant as 
woven in all 

2. sa ya cvam etat sdma sarvasmin ptotam veda, sarvam ha 
bhavati. 

2 He who knows thus this chant as woven on all becomes all 
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3. tad esa ilokah yam pancadhd trim trim 
tebhyo na jydyah param anyad ash. 

3. On this, there is this verse There are triple things which 
are fivefold. Greater than these, there is nothing else besides. 

4. yas tad veda sa veda sarvam sarvd diio bahm asmai haranti, 
sarvam asmlty upaslta, tad watam, tad vratam. 

4 He who knows that, knows all A 11 the quarters of space 
bring him gifts. One should meditate (on the thought) 'I am 
the All.' That is the rule, yea, that is the rule 


Section 22 


DIFFERENT MODES OF CHANTING 

1 vinardi sdmno vrne pasavyam ity agner udgltho’mruktak 
frajapaieh, niruktah somasya, mrdu slak$nam vayoli, ilakpiam 
balavad mdrasya, krauncam brhaspateh, apadhvdntam varwiasya: 
tan sarvan evopaseveta, varunam tv eva varjayet. 

1 Of the Sdman, I choose the high-sounding one as good 
for cattle, this is the song sacred to Fire The undefined one 
belongs to Praja-pati, the defined one to Soma; the soft and the 
smooth to Vayu, the smooth and strong to Indra; the heron-like 
to Brhaspati, the ill-sounding to Varuna. Let one practise all 
these but one should avoid that belonging to Varuna. 

2 amrtatvam devebhya dgdydnlty dgdyet svadham pitrbhya 
aidm manu?ycbhyas trnodakam paiubhyah svargam lokam 
yajamdndydnnam atmana dgdydnlty etdm manasd dhydyann 
apramatiah stumta. 

2 - 'Let me secure immortality for the gods by singing’ 
thus should one sing 'Let me secure offerings for the fathers 
ho P e for men > grass and water for the cattle, the 
world of heaven for the sacnficer and food for myself' Thus 
reflecting in his mind on all these, one should sing the praises 


svam ^asydtmdmh sarva usmdnah prajdbater 
t!T„ ah ! arvc s P a ' i& mrtyor dimdmh, tamyadi svaresiipdlabhe- 
briyd™ S<tramm P ra P anno ‘^buvam sa ivdprati vak?yatlty enam 
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3 All vowels are the embodiments of Indra, all spirants are 
the embodiments of Prajd-patx, all consonants are the embodi¬ 
ments of Death If one should reproach a person for his vowels, 
he should tell that one, ‘I have taken my refuge m Indra He 
will answer you ’ 

4 atha yady cnam u$masupdlabheia, prajdpatxm iat attain 
prapanno’ bhuvatn, sa tvd pratx peksyatity cnam bhuyat atha yady 
enam sparse$upalabhda. mrlyum iaranam, piapanno'bhuvam sa 
tvd piati dhakfyatily enam btilydt 

4 So if one should reproach a person for his spirants he 
should tell that one ‘I have taken refuge m Prajd-pati He 
will smash you' And if one should reproach a person for his 
consonants he should tell that one, ‘I have taken refuge in 
Death He will bum you up.’ 

5 sarve svara gho?avanto balavanto vaktavya mdre balam 
dadd.mti, sarva iipndno'grastd amrastd vtvrtd vaktavydh prajd- 
paier dtmdnam paridaddnih, sarve sparid hicndnabhxnxhxtd 
vaktavya mrtyor dtmdnam panhardmti 

5 All the vowels should be pronounced resonant and strong, 
(with the thought) ‘May I impart strength to Indra' All the 
spirants should be pronounced well open, without being 
slurred over, without being elided, (with the thought) ‘May I 
give myself to Praja-pati.’ All the consonants should be pro¬ 
nounced slowly, without merging them together (with the 
thought) ‘May I withdraw myself from Death ’ 


Section 23 

DIFFERENT MODES OF VIRTUOUS LIFE 

I irayo dhanna-skandhah, yajiio'dhyayanatn danam xti, pra- 
thamas tapa eva, dvitiyo brahnacdrydcdrya-kala-vdsx, irtiyo'- 
tyantam dtmdnam dcdtyaknlc'vasddayan sarva etc punya-lokd 
bhavanti, brahma-samstho’mrtatvain eti 
x There are three branches of duty, sacrifice, study and 
almsgiving—Austerity, indeed, is the first The second is the 
pursuit of sacred wisdom, dwelling m the house of the teacher 
Absolutely controlling his body m the house of the teacher, is 
the third All these attain to the worlds of the virtuous He 
who stands firm in Brahman attains life eternal. 
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tapdh • austerity It is used sometimes to comprehend all forms of 
the pursuit of self-control 

flam tapas, satyam taped, irutam tapaS, iantam tapo, danam tapo, 
yajnas tapo bhur bhuvas svar brahmaitad updsyaitat tapdh. 
Ndrdyaniya 8. 

brahmacarya the practice of continence 

Brahman is also used for tapas or austerity Cp bhagavdn kd&yapah 
idsvate brahmam vartate. Kalidasa: Sdkuntald Act I. The commen¬ 
tators interpret Brahman as tapas 
brdhma-samstha * He who stands firm in Brahman. 

$ suggests that this refers to the parmat or the monk who alone 
obtains eternal life, while others who practise active virtues obtain 
the worlds of the virtuous He, however, points out that there is 
another view held by the VrttikSra, that anyone who stands firm in 
the eternal obtains the life eternal He need not be a sathnydsin. 
S argues that the true brdhma-samstha is the samnydsin who gives 
up all actions • karma-mvftli 4 aksanatnpanvrdjyam brahma-samsthat- 
vam. S. 


THE SYLLABLE AUM 

2. praja-patir lokan abhyatapat; tebhyo abhitaptebhyas trayi 
vtdyd" samprasravat, tarn abhyatapat, tasyd abhitaptdya etdny 
akfamii samprasravanta bhur bhuvah svar iti. 

z. Praja-pah brooded on the worlds From them, thus 
brooded upon, issued forth the threefold knowledge. He 
brooded on this. From it, thus brooded upon, issued forth 
these syllables, hhuh, bhuvah, svah. 

threefold knowledge three Vedas. 

bkah, earth; bhuvah, atmosphere, svah, sky 

3 (an abhyatapat, tebhyo' bhtaptebhya aumkarah samprasravat 
tad yaina sahkund sarvdnt pamdm samtrnndny evam aumkdrena 
sarva vak samtrnvaimkdra evedam sarvam, aumkdra evedam 

SUTVW))J 4 

3. He brooded on them and on them, thus brooded unnn 

bfa^S? the S ^ kble iT; M aU leaves are held together 
talk, so is all speech held together by Aim. Verilv the 

syllable Amn is all this, yea, the syllable Aim is ail this. 
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Section 24 

THE DIFFERENT REWARDS FOR THE OFFERERS 
OF OBLATIONS 

x hrahmavadvno vadanti yad vasundm pratah savcmam, 
rudrandm madhyan-dmam savanam, ddityandm ca visvesam ca 
devdnam trtiya-savanam 

x The expounders of sacred wisdom declare that the 
morning offering belongs to the Vasus, the midday off erin g to 
the Rudras and the third (evening) offering to the Adityas and 
the Vi£ve-devas 

2 kva tarhi yajamanasya loka iti, sayas tam na vidyat katham 
kttryad, atha vidvd.n kuryat 

2. Where then is the world of the sacnficer? If he knows 
not (this), how can he perform (sacrifices)? So, let him, who 
knows, perform 

3 pur a. prdtar anuvdkasyopakarandj jaghanena gdrhapa- 
tyasyodanmukha upavisya sa vasavam samabhigayati 

3 Before the commencement of the morning litany, he sits 
behind the gdrhapatya fire, facing the north and sings the 
chant sacred to the Vasus 

In Srattla sacrifices, three fires are recognised, ahavaniya, daksma 
and gdrhapatya, corresponding to heaven, sky and earth. They are 
dedicated to the worlds of gods, ancestors and men respectively 

4 loka-dvaram apavrnu, paiyema tvd vayam rdjyaya xti 

4 Open the door of this world, that we may see thee for the 
obtaining of the sovereignty 

5 atha juhoti namo’gnaye prthivi-ksite loka-ksite lokam me 
yajamdndya vmdaisa vat yajamanasya loka elastm 

5 Then he makes the offering (reciting) ‘Adoration to Fire, 
who dwells on earth, who dwells in the world Obtain the world 
for me, the sacnficer To this world of the sacrifices I will go' 

6 ahayajamdnak parastdd ayusah svdkd’pajahi pangham ity 
itkvolhslhati, tasmai vasavah pratah savanam samprayacchanti 

6 . Thither will the sacnficer, after life, go Hail, take away 
the bolt Having said this, he rises For him the Vasus fulfil the 
morning offering 

7. pur a mddhyan-dmasya savanasyopdkaranaj jaghanena 
agmdhriyasyodanmukha upaviiya, sa raudram sdmabkigdyah 
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7. Before the commencement of the mid-day offering, he 
sits behind the Agmdhnya fire, and facing the north, he smgs 
the chant sacred to the Rudras. 


8 hka-dvdram apavrnu, paiyema tvd vayam vavrdjydya iti. 

8. Open the door of this world that we may see thee for the 
obtaining of sovereignty. 


9. athajuhoti, namo vdyave'ntanksa-kstte loka-ksite bkam, me 
yajatndndya vinda, esa vat yajamdnasya lokah, etasmi 

9. Then he makes the offering (reciting) 'Adoration to Air, 
who dwells in the sky and dwells m the world Obtain the world 
for me, the sacrificer To this world of the sacnficer I will go' 

10. atm yajamdnah parastad ayusah svahd’pajahi parigham 
tty uMvottisthati, tasmai rudrd mddhyan-dinam savanam sampra- 
yacchanti. 

10. Thither, will the sacnficer, after life, go Had, take 
away the bolt. Having said this, he nses For him, the Rudras 
fulfil the midday offering. 


11. purd trtiya-savanasyopakarana.] jaghanenahavamyasyo- 
danmtkha upavisya sa ddxtyam sa vaihadevam sdmabhgdyati. 

11. Before the commencement of the third offenng, he sits 
behind the Ahavamya fire, facing the north, he smgs the chant 
sacred to the Adityas and ViSve-devas 

12. loka-dwram apavrnu, pasyema tvd vayam svdrdjydya tit. 

12. Open the door of this world that we may see thee for the 

obtaining of sovereignty 


13 ditty am, atha vaisvadevam, loka-dvdram apavrnu paiye- 
tna tvd vayam sdmrdjydya iti 

c ^ ant to Adityas now the chant to the 
Viived-evas Open the door to this world that we may see thee 
lor the obtaining of sovereignty 

at Jj* 3 U { 10 ! 1 ’ ddityebhyas ca vihebhyas ca devebhyo 
<tmi-k$m>hyo loka-kstdbhyah lokam me yajamanaya vmdata 

AdiLTlZ the ; ° fenng . ltm S) ‘ Ad <*ation to the 

Adityas and to the ViSve-devas, who dwell in heaven and dwell 

m the world, obtain the world for me, the sacnficer.* 

dvlLhZ^ aJ ri d,! f Sya l 0kah ‘ CtdSmy aira y a J am dnah parastad 
ayusah svaha pahata parigham tty uklvottifthati. ' * 
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15 ‘Verily, to this world of the sacnficer will 1 go Thither 
will the sacnficer afterlife go Hail, take away the bolt.' Having 
said this, he nses 

16 tasma adttyas ca vihe ca devds trliya-savanam sampra- 
yacchanti, esa ha vai yajhasya mdtram veda, ya evath veda, ya 
evam veda 

16 For him, the Adityas and the ViSve-devas fulfil the third 
offering He, who knows this, knows the fulness of the sacrifice, 
yea, he who knows this 
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CHAPTER III 
Section i 

THE SUN AS THE HONEY OF THE GODS: RG VEDA 

i. awn. asau va adityo deva-madhu; tasya dyawr eva tirai- 
cina-vam&o’ntanksam apiipah, mancayah putrdfi. 

1. Verily, yonder sun is the honey of the gods. Of this the 
sky is the cross-beam, the atmosphere is the honeycomb; the 
particles of light are the brood. 

The sun is treated as the object of meditation. The sly is the 
crossbeam from which the honeycomb hangs 

2. tasya ye prdnco rasmayah td evdsya pracyo madhunddyah 
rca eva madhukrtah rgveda eva puspam, ta amrta dpah ta va eta 
rcah 

2. The eastern rays of that sun are its eastern honey cells. 
The Rks are the producers of honey The Rg Veda is the 
flower and those waters are the nectar and those very Rks 
indeed (are the bees) 

'J®t as the bees produce honey by extracting the juices of 
flowers, so do the rks make their honey by extracting the juices of 
actions prescribed in the Rg Veda ’ S. 

3 ctam rg vedam abhyatapams, tasyobhitaptasya yaias teia 
tndriyam viryam annadyam raso’jayata. 

3 . These brooded on the Rg Veda ; from it, thus brooded 
upon, issued forth as its essence, fame, splendour, (vigour of 
the) senses, virility, food and health. 

4 tad vyaksarat, tad ddityam abhito'irayat, tad va etad yad 
elad adityasya rohitath rupam. 

4. It flowed forth; it went towards the sun. Venly that is 
what the red appearance of the sun is. 


Section 2 
YAJUR VEDA 

^J;J/j! ayCSya £ a ^ d rahm y as td daksma madhu-nadyo 

yajutnsy eva madhu-krtoyajur veda eva puspam, td amrta dp a }/ 
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x Now its southern rays are its southern honey-cells The 
Yapts formulae are the producers of honey The flower is the 
Yaptr Veda and these waters are the nectar 

2 tain vd etdm yaptmsy dam yajurvedam abhyatapams, tasyd- 
bhtaptasya yasas, teja, indnyam, viryam, annddyam, iaso' 
j ayat a 

2 Verily, these yajus formulae brooded on the Yajnr Veda ; 
from it, thus brooded upon, issued forth as its essence, fame, 
splendour, (vigour of the) senses, virility, food and health 

3 tad vyaksai at, tad ddityam abhito's1 ayat, tad vd etadyad eiad 
adityasya suklam inpam 

3 It flowed forth, it went towards the sun Verily, that is 
what the white appearance of the sun is 


Sedion 3 
SAM A VEDA 

1 athaye’sya pratyaiico rabnayas td evdsya pi aticyo madhu-nd- 
dyah sdmdny eva madhu-krtah sdma veda eva puspam, td amrtd 
dpah 

x Now, its western rays are its western honey-cells The 
Soman chants are the producers of honey The flower is the 
Santa Veda and these waters are the nectar 

2 tain vd etdm sdmdny etam sdma vedam abhyatapams 
tasydbhitaptasya yasas, teja, indnyam, viryam, annddyam, 
raso’jdyata 

2 Verily, these Sdman chants brooded on the Santa Veda; 
from it, thus brooded upon, issued forth, as its essence, fame, 
splendour, (vigour of the) senses, virility, food and health 

3 tad vyaksarat, tad ddityam ablnto’b ayat, tad vd etadyad etad 
adityasya krsnam riipam 

3 It flowed forth It went towards the sun Venly, that is 
what the dark appearance of the sun is 
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Section 4 

ATHARVA VEDA 

1 aiha ye'syodanco rasmayas td evasyodicyo madhu-nddyo’ 
tharvangirasa eva madhu-krtah, itihasa-puranam puspam, td 
amrtd apah 

1 Now its northern rays are its northern honey-cells (The 
hymn of the) Atharvans and the Angirasas are the honey 
producers The flower is legend and ancient lore These waters 
are the nectar 

The stones from the Epics and the Puranas were repeated at some 
sacrifices They are mentioned in the Brahmanas, and later collected 
m the MaJtabharata and the Puranas 

2. te vd ete‘tharvangirasa etad itihasa-puranam abhyatapams, • 
tasydblntaptasya yaias, teja, mdnyam, viryam, annadyam, raso' 
jdyata 

2 Venly, these (hymns) of the Athaivans and Angirasas 
brooded upon that legend and ancient lore. From them, thus 
brooded upon, issued forth, as their essence, fame, splendour, 
(vigour of the) senses, virility, food and health. 

3 tad vyaksarat, tad ddityam abhito’irayat, tad vd etadyad etad 
adityasya param krsnam rupam. 

3 It flowed forth. It went towards the sun Verily, that is 
what the extremely dark appearance of the sun is 


Section 5 
BRAHMAN 

* 1 Lf ,a -’ji- y 0 rd l l ? d , 1 ahna y as « evdsyordhvd madhu-nddyo 
g hyacva deia madfm-krto, btahmawa puspam, id amrtd dpah 

teachm JVtll U TT Vard are l1: ? u PP er h °ney cells. The hidden 

»asa 2 **- 

aim a1mm ’ aCC ° rdingtoS - ^ eie signifies the pranava, i e thesyllable 
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2 These hidden teachings brooded on Brahman, and from it 
thus brooded upon, issued forth, as its essence, fame, splendour, 
(vigour of the) senses, food and health 

3 tad vyaksarat, tad ddityam abhito’srayat, tad vd etadyad etad 
ddityasya madhye ksobhata tva. 

3 It flowed forth It went towards the sun. Venly, that is 
what seems to be the trembling m the middle of the sun 

4 te vd ete rasdnam rasah veda hi rasah, te?am ete rasdh, tdm vd 
etdny amrtandm amrtam, veda hy amrtdh, tesdm etany amrtdm 

4 Venly, these are the essences of the essences, for the 
Vedas are the essences and these are their essences Venly, 
these are the nectars of the nectars for the Vedas are the nectars 
and these are their nectars 

According to S all these are meant to emphasise the importance 
of eulogised actions karma-stutir esah 


Section 6 

THE KNOWER OF THE COSMIC SIGNIFICANCE OF THE 
VEDAS REACHES THE WORLD OF THE VASUS 

1 tad yat prathamam amrtam tdd vasava upajivanty agmnd 
tntikhena, na vat deva ainanti na pibanty etad evamrtath drtfvd 
trpyanti 

1 That which is the first nectar, on that live the Vasus, 
through fire as their mouth Venly the gods neither eat nor 
dnnk They are satisfied merely with seeing that nectar 

2 ta etad eva rupam abhisamviSanty etasmad rupad udyantt. 

2 They retire into this form (colour) and come forth from this 
form (colour) 

3, sa ya etad evam amrtam veda, vasundm evatko bhutvagnm- 
aiva mukhenaitad evdmrtam drsivd trpyati, sa etad eva rupam 
abhisamviiati, etasmad rupad udeti 

3 He who knows thus this nectar becomes one of the Vasus 
and through the fire as his mouth is satisfied merely with 
seeing the nectar He retires into this form (colour) and comes 
forth from this form (colour) 
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4. sa yavad adityah purastdd udetd pa&dd astam eta, vasundm 
eva tdvad adhipatyam svardjyam paryeta 
4 As long as the sun rises in the east and sets in the west, 
so long does he attain the worship and sovereignty of the Vasus. 


Section 7 

OF THE RUDRAS 

x. atha yad dvtiiyam amrtam, tad rudrd upafivantindreiia 
mukhem, na vat deva a&nanti, na pibanti, etad evamrtam drstva 
trpyanti. 

1. Now that which is the second nectar, on that live the 
Rudras, through Indra as their mouth, Verily, the gods neither 
eat nor drink They are satisfied merely with seeing that nectar. 

2 ta etad eva rupam abhisamvi&anti, etasmad rupad udyanti. 

2 They retire into this form (colour) and come forth from 
this form (colour). 

3 sa ya etad evam amrtam veda rudrdndm evaiko bhutven - 
dreyaiva mukhenattad evamrtam drstva trpyati, sa etad eva 
rupam abhsamviiati, etasmad rupad udeti. 

3 "Who knows thus this nectar becomes one of the Rudras 
and with Indra as his mouth is satisfied merely with seeing the 
nectar He retires into this form (colour) and comes forth 
from this form (colour). 

_4 sa yavad-adityah purastdd udeta, paicdd astam eta, dvis 
tavad daksinata udetottarato’stain eta, rudrdnam eva tdvad adhi- 
patyam svarajyam paryeta. 

4 As long as the sun rises in the east and sets in the west, 

twice as long does it rise in the south and set in the north and 
just that long does he attain the lordship and sovereignty of 
the Rudras J 


Section 8 


OF THE ADITYAS 


1 atha y at trtiyam amrtam, tad ddityd upajivanh 
mukltcm, na vai deva ainanh, na pibanti, etad 
drsfva trpyanti 


varunena 

evamrtam 
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_ 1 Now, that which is the third nectar, on that live the 
Adityas through Varuna as their mouth Verity, the gods 
neither eat nor dnnk They are satisfied merely with seeing that 
nectar 

2 . ta clad cva rupam abhiiamvisanty ctasmad rupdd uiyanh. 

2. They retire into this form (colour) and come forth from 
this form (colour) 

3 sa ya clad evam amrtam vcdadUydnam cvaiko bliiitva varun- 
crniva mukhcmitad cvamrtam drstva trpyati, sa dad cva rupam 
abhisamviiati, dasmdd 1 upad udch 

3 He who knows thus this nectar, becomes one of the 
Adityas and with Varuna as his mouth, is satisfied merely with 
seeing the nectar He retires into this form (colour) and comes 
forth from this form (colour). 

4 sa yavad ddilyo dakswata uddottaialo'stam eta, dvts tdval 
paicad udddpurastad astam da, ddityanam cva tdvad ddlnpatyam 
svardjyam paryda 

4 As long as the sun nses in the east and sets in the west 
twice as long does it nse m the west and set m the east and 
just that long does he attain the lordship and sovereignty of 
the Adityas. 


Section 9 

OF THE MARUTS 

1 aiha yac caturlham amrtam, tan maiuta upajTvanh somcna 
v.ithhcna, 11a vai devd asnanti, 11a pibanti, clad cvamrtam draft’d 
trpyanix. 

x Now that which is the fourth nectar, on that Inc the 
Maruts, through Soma as their mouth. Verity, the gods neither 
eat nor drink The\ are satisfied merelj with seeing that nectar 

2 ta dad ci'a rupam ablnsamvisahti, cfasmdd rupdd udyai.ti 

2 They retire from this form (colour) and come forth from 
this form (colour) 

3 sa j a dad a am amrtam veda, maruidm ciatho bhulvd 
sown ana mukha.aiiad cvamrtam drstid trpyati, sa dad cva 
rupam abhisamvdati dastrdd rupdd tiddi 
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3 He who knows thus this nectar, becomes one of the 
Maruts and through Soma as his mouth, is satisfied merely 
with seeing the nectar He retires into this form (colour) and 
comes forth from this form (colour) 

4, sa ydvad adityah pascad udetd, purastad astam eta, dvis 
tdvad utlaraia udetd, daksmato’stam eta, marutdm eva tdvad 
adhipatyam svarajyam paryeta. 

4 As long as the sun rises m the west and sets m the east, 
just that twice as long does the sun rise in the north and set 
in the south ]ust that long does he attam the lordship and 
sovereignty of the Maruts. 


Section 10 

OF THE SADHYAS 


1 atlia yat paiicamam amrtam tat sadhya upajivanti brahmana 
mukhena, na vai deva ainanti, na pibanti, etad evanirtam drstvd 
trpyanti. 

_i Now, that which is the fifth nectar, on that live the 
Sadhyas, through Brahma as their mouth Verily, the gods 
neither eat nor drink They are satisfied merely with seeing 
that nectar 


2. ta etad eva riipam abhisamvisanlt, etasmdd riipad udyanti 
2 They retire into this form (colour) and come forth from 
this form (colour). 


3 sa ya etad cvam amrtam vcda, sadhyandm evaiko bhuivd 
brahmaiiatva mukhenaitad evamrtam drstvd trpyanti, sa etad eva 
rupam abhtsamvisatt, etasmdd riipad lideti 
3 He, who knows thus this nectar, becomes one of the Sadhyas 
and through Brahma as his mouth, is satisfied merely with 
seeing the nectar. He retires into this form (colour) and comes 
torth from this form (colour). 


4 sa. ydvad adttya uttarata udetd, dakstnato’stain eta, dvis 
tavacl urdhya udetamdn astam eta, sadhyandm eva tdvad ddhvba 
iyam svarajyam paiyctd r 

.f ' As as , the sun nses m the north and sets in the south 

twice as long does it rise in the zenith and set in the nadir’. 
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just that long does he attain the lordship and sovereignty of 
the Sadhyas 


, Section 11 

THE WORLD OF BRAHMA 

1 atha tata iirdhva udetya naivodetd ndstam eta, ekala eva 
madhye sthdtd, tad esa Slokah 

1 Henceforth, after having risen m the zenith, he will no 
more nse nor set. He will stand alone in the middle On this, 
there is this verse 

The movements of the sun are mtended to help the creatures 
to experience the results of their actions, and when these experiences 
have ended the sun takes the creatures unto himself prdmndm 
sva-harma-phala-bhoga-nimittam, anugraham tat karma-phalopabho- 
ga-ksaye tarn pram-jatany atmani satnhjiya S. 

The question is raised whether the sun m the regions of Brahma 
moves along nights and days The reply is given in the next verse 

2. na vat tatra na mmloca nodiydya kaddcam, 
devas tendham satyena md viradhisi brahtnand tit. 

2 It is not so there The sun has not set, nor has he ever 
risen. 0 ye gods, by this truth, may I not fall from Brahma 

He calls the gods to bear witness to the truth of his statement 

3 na ha vd astnd udeti, na ntmlocatt, sakrd diva haivdsniat 
bhavati, ya etdm evam brahmopanisadam veda 

3 Venly, for him, who knows thus, this mystic doctrine of 
Brahma, the sun neither rises nor sets For him it is day for ever 

'The knower becomes the eternal inborn Brahman, unconditioned 
by tune marked by the rising and setting of the sun' vtdvdn uda- 
ydsta-maya-kaldpancchedyam nttyam ajam brahma bhavati S 

4 tadd haitad brahma prajapataya uvdca, prajapatir manaye, 
manuh prajdbhyah, tadd haitad uddalakdyd'runaye jyesthdya 
putrdya pitd brahma provdca 

4 Brahma told this to Prajd-pah', Praja-pati to Manu, 
Manu to his descendants To Uddalaka Aruiu, the eldest son, 
his father declared this Brahma 

3 tdam vdva taj jyesthaya putrdya pita brahma prabruydt 
prandyyaya vdntevdsme 
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5 Verily, a lather may teach this Brahma to his eldest 
son or to a worthy pupil 

6 nanyastnai kasmai cam, yady apy asmd imam adbhih. 
SangrKtam dhanasya purndm dadydd, dad eva iaio bhuya ity 
etad eva iaio bhuya tit 

6 And to no one else. Even if one should offer him the whole 
if this (earth) encompassed by water and filled with treasure. 
Be should say) 'This, truly, is greater than that—yea, greater 
han that.’ 


Section 12 


THE GAYATRI 

1 gdyatri va idarh sarvam bhiitam yad tdam kim ca, vag vai 
gdyatri, vag va tdam sarvam bhiitam gayaii ca trayate ca. 

1. Venly, the Gayatri is all this that has come to be, what¬ 
soever there is here Speech, venly, is Gdyatri. Verily, the 
Gayatri sings of and protects everything here that has come to 
be. 

As Brahman is incomprehensible by itself, these sy mb ols are 
employed For Madhva Gayatri is not the metre of that name but 

KtSMK 


2. yd vat sd gayatriyam vdva sd yeyarn prthm, asydm hidam 
sarvam bhiitam pralisthitam. etdm eva ndtisiyate. 

2. Venly, what this Gdyatri is, that, verily, is what this 
earth is, for on it everything here that has come to be is 
established. It does not go beyond it 

3 _ yd vat sd prthiviyam vdva sd yad tdam asmin puruse 
sariram, asinin hime prdndh praiislhitdh, etad eva nattily ante. 

3 * Verily, what this earth is, that, verily, is what the body in 
man here is for on it these vital breaths are established. They 
do not go beyond it. 


4. yad vai tat puru$e iariram idam vdva tad yad tdam asminn 
anWi purufe hrdayam, asmin hime prdnah pratisthitah, etad 
rj a natiiiyante. 

tbi JS*** the bod y i* man is. that, verily, is what 

estahST'S 11 r ¥ m here fa: for on a ^tal breaths are 
established. They do not go beyond it. 
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5 saisd catuspadd sadvidhd gdyatri, tad etad rca’bhyanuklam. 

5 This Gdyatri has four feet and is sixfold This is also 
declared by a Rk verse 

The Gdyatri is a metre with four feet, each foot having four 
syllables It is sixfold m the shape of speech, creatures, earth, body, 
heart and vital breath § 

6 etavdn asya mahimd, tato jydyanii ca purusah 
pado'sya sarva bhutdm, tnpad asydmrtam divi 

6 Its greatness is of such extent, yet Purusd is greater still 
All beings are one fourth of him ITie three fourths, immortal, 
is m the sky 

The Purusa is so called because it fills everything and lies in the 
body sarva-purandt pun iayandc ca S 

7 yad vai tad brahmetidam vdva tadyo'yam bahtrdha purusad 
dkdso yo vat sa bahtrdha purusad akdsah 

7 Verily, what is called Brahman, that is what the space 
outside of a person is Venly, what the space outside of a person 
is 

8 ayam vdva sa yo’yam antah purusa dkaio yo vat so’ntah 
purusa akaiah 

8 That is what the space within a person is Verily, what the 
space within a person is 

9 ayam vdva sa yo’yam antar-hrdaya akdsah, tad etatpurnam 
apravarti, piirndm apravartvnim snyam labhate ya evam veda 

9 That is the same as what the space here within the heart 
is. That is the full, the non-active He who knows thus, obtains 
full and non-active prosperity 
non-active unchanging 


Section 13 

THE FIVE DOORKEEPERS OF THE WORLD 
OF HEAVEN 

T tasya ha vd etasya hrdayasya panca deva-susayah, sayo’sya 
prdn susih sa pranah, tac caksuh, sa ddityah, tad etat tejo’ 
nnddyam ity upasita, iejasvy annddo bhavati ya evam veda 
1 Venly, indeed, this heart here has five openings for the 
gods. Its eastern opening is the prana (up-breath). That is 
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the eye, that is the sun. One should meditate on this as glow 
and as health. He who knows this becomes glowing and healthy. 

2 atha yo’sya daksmah susih sa vyanah, tac chrotram, sa 
candmmah, tad etac chrti ca ya&ai cety updsita Snmdn yaiasui 
bhavah ya evam veda 

2 Now its southern opening is vyana (the diffused breath) 
That is the ear that is the moon One should meditate on this 
as prosperity and fame. He who knows this becomes prosperous 
and famous 

3 atha yo'sya pratyah susth so’pdnah, sa vak so’gmh tad etad 
brakma-varcasam annadyam tty updsita brakma-varcasy annado 
bhavah ya evam veda. 

3 Now, its western opening is apdna (downward breath) 
That is speech, that is fixe One should meditate on it as the 
lustre of sacred wisdom and health He who knows this becomes 
possessed of the lustre of sacred wisdom and health. 

4 atha yo'syodan susth sa samdnah, tan manah, sa parjanyah, 
tad etat klrhi ca vyusfis cety updsita, klrtimdn vyushman bhavah 
ya evam veda 

4 Now, this northern opening is samana (equalised breath). 
That is mind, that is rain; one should meditate on it as fame 
and beauty. He who knows this becomes famous and beauteous 

ktrtiJr fame, celebrity, due to the knowledge of the mind: manaso 
pmiasya kirti-hetulmt, atnia-paroksam vtsmtatvam kirlth, yasah 
sva-karana-samvedyam viirutaivam. 

vyustih beauty, self-recognised beauty of the body, vyushh kdntir 
« ena-gatam lavanyam 

5 atha yo'syordhvah susih sa uddnah, sa vdyuh, sa akdialt, tad 

etad ojai ca mahai cety updsita, ojasvl mahasvdn bhavah ya 
evam veda J 

5 . Now, the upper opening is uddrn (out-breath). That is air, 
tfiat is space One should meditate on it as strength and great¬ 
ness He who knows this becomes strong and great 

6 tevd etcpanca brahma-purusah svargasya lokasya dvara-paft, 
a ya ctdn evam panca brahma-puru%dn svargasya lokasya 
lT„ an veda ‘ asya kule vfro Jdyate, prahpadyate svargam 
dvdrapin vcd panca-bmhma-punujdn svargasya lokasya 
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6. These, verily, are the five Brahma-persons, the door¬ 
keepers of the world of heaven He who knows these five 
Brahma-persons, the doorkeepers of the world of heaven, in 
his family a hero is bom He who knows these five Brahma- 
persons, tiie doorkeepers of the world of heaven, himself reaches 
the world of heaven 

By controlling the eye, ear, speech, mind and breath through 
meditation, by checking their outward activities, we are enabled 
to reach the Brahma in the heart 

THE SUPREME EXISTS WITHIN ONESELF 

7. atha yad atah paro dtvo jyottr dipyate visvatah prsthe$u, 
sarvatah prstheyo anuttamesuttamesu loke?u, idam vava tad 
yad idam asmtnn antah puruse jyotih 

7. Now the light which shines above this heaven, above all, 
above everything, in the highest worlds beyond which there are 
no higher, venly, that is the same as this light which is here 
within the person 

8 tasyaisd drstth, yatraiiad asmifi dartre sathspardenosyt- 
manam vijdndti, tasyaisd irultl} yatraitat karndv apigrhya 
ntnadam tva nadathur ivdgner tva jvalata upairnoh, tad etad 
drstam ca srutam cety upasita. cak?usyah iruto bhavati ya evam 
veda, ya evam veda 

8 There is this seeing of it, as when, in this body, one 
perceives the warmth by touch There is this hearing of it, as 
when, on closing the ears, one hears as it were a sound, as it 
were a noise, as of a fire blazing One should meditate on this 
that has been seen and heard One who knows this becomes one 
beautiful to see and heard of m renown, yea, one who knows 
this 

The writer here refers to visions and voices of which some mystic 
seers speak 



Ill 14 3 Chandogya Upam$ad 391 

Section 14 

THE INDIVIDUAL SOUL IS ONE WITH THE 
SUPREME BRAHMAN 

1 sarvam khalv idam brahma, tajjalan tti, Santa upasita; atha 
kltalu kratumayah purusah, yathd-hratur asmtnl loke puru?o 
bhavati tathetah prdya bhavati, sa kratum kurvita. 

1 Venly, this whole world is Brahman, from which he 
comes forth, without which he will be dissolved and in which he 
breathes Tranquil, one should meditate on it. Now verily, a 
person consists of purpose According to the purpose a person 
has m this world, so does he become on departing hence So 
let him frame for himself a purpose. 

All this is Brahman Cp Maitrl IV 6 brahma khalv idam vdva 
sarvam Brahman is prior to all this and produces all this 

The word iajjaldn is explained by § as 'beginning, ja, ending, la, 
and continuing, an,' in it. tasmat brahmano jdtam—alas iajjam, tathd 
tenavva janana-kramena pratilomataya tasmmn eva brahmans liyate, 
tad-Slmatayd Uisyata tti taUam; tathd tasmmn eva sthtikdle’niti 
franih cesfata th 

As we will, so will our reward be. kratv-anurUpam phalam. S. 

. z - m ano-mayah prana-Sanro bha-rupah satya-samkalpa akaS- 
dtma sarua-karmd sarva-kamah sarva-gandhah sarva-rasah sarvam 
tdam abhydtto'vaky anadarah. 

2 He who consists of mind, whose body is life, whose form is 
light, whose conception is truth, whose soul is space, con¬ 
taining all works, containing all desires, containing all odours, 
containing all tastes, encompassing this whole world, being 
without speech and without concern. 

S means by prdna-Sarira, the subtle body. 
prana-sarbah prd.no lingatma vijndna-knyd-sakti-dvaya-sammurchu 


j ® ma dtmdntar hrdaye'niydn vriher vd, yavad vd, sarsapad 
A syamakad va, Sydmaka-tandidad vd; esa ma dtmdntar hrdaye 
Mcbkyah 0ySJi ‘ antan ^J jdydn divah, jyaydn ebhyo 

* is self wi* 11111 the heart, smaller than a grain of 

millPt ^n ba £ e y corn > than a mustard seed, than a grain of 
et or than the kernel of a gram of a millet. This is myself 
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within the heart, greater than the earth, greater than the 
atmosphere, greater than the sky, greater than these worlds 

4 sarva-karmd sarva-kdmah sarva-gandhah, saroa-rasah, sar- 
vam tdam abhydtto'vdky anddaiah, csa ma dtmdntar hrdaye dad 
brahma, dam ttah pretydbhisambhavitdsmlli, yasya sydt addhd na 
mcikitsastiti ha sniaha idndilyah, tandilyah 

4 Containing all works, containing all desires, containing all 
odours, containing all tastes, encompassing this whole world, 
without speech, without concern, this is the self of mine within 
the heart, this is Brahman. Into him, I shall enter, on departing 
hence Venly, he who believes this, will have no more doubts. 
Thus used to say Sandilya, yea Sandilya 

This is the famous Sandilya vidyd which affirms the oneness of 
the individual soul and the Supreme Brahman For Sandilya (1) the 
Absolute is that from which things are bom, to which they repair 
and by which they live, (2) our next life depends on what we do in 
this life, (3) Atman xs both the transcendent and the immanent, and 
(4) the end of man is union with the Self 


Section 15 

THE UNIVERSE AS A TREASURE CHEST 

1 antartksodarah koso bhumt budhno na jiryati, 
diio liy asya sraktayo dyaur asyottaram btlam, 
sa csa koio vasu-dhanas tasmm visvam tdam intam, 

1 The chest, having the atmosphere for its inside, and the 
earth for its bottom does not decay. The quarters of space are 
its comers and its upper lid is the sky. This chest is one con¬ 
taining wealth and within it rests everything here 

2 tasya prdci dig juhur ndma, sahaindnd ndma dak$ind, rdjhi 
nama pratici, subhiiid ndmodici, tasdm vdyur vatsah, sa ya dam 
cvam vayum diidm vatsam vcda, na putra-rodam rodth, so'ham 
dam roam vayum diidm vatsam vcda, md putra-rodam ritdam. 

2 The eastern quarter is named juhit, its southern quarter 
is named sahamdna, its western quarter is called rdjhi, its 
northern quarter is called subhuta The child of these is air He 
who knows this air thus as the child of the quarters of space 
weeps not for a son I here know' this air thus as the child of the 
quarters of space, let me not weep for a son. 
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pihii is the sacrificial ladle 

salmnana is 'the region of Yama in which people suffer the results 
of evil deeds ’ S 

rap'il is so called ‘because it is lorded over by the king {man) 
Varuna or because it is red (raga) with the colours of evening.' S 
subhida is 'the region presided over by Kubera, the god of wealth.' 
mdputra-rodam rudam May I not weep for the death of my son, may 
I have no occasion to weep for the death of my son’ puira-marana- 
nmittam putra-rodo mama mabhut § 

If the promise made in III 13-16, in his family a hero is bom is 
to be fulfilled, this kosa-vijhdna or knowledge of the treasure chest is 
needed 

3 anstam koiam prapadye ‘mund’muna’mund, prdnam 
prapadye, 'muna'muna'mund; bhiih prapadye’mund’mtaid’mund; 
bhuvah prapadye 'mund'mund’mund; svah prapadye'muna’mund 
'muna 

3 I take refuge in the imperishable chest with this one, with 
this one, with this one I take refuge in the breath, with this one, 
with this one, with this one. I take refuge in bhiih, with this one, 
with this one, with this one. I take refuge in bhuvah, with this 
one, with this one, with this one I take refuge in svah, with this 
one, with this one, with this one 

The son’s name, 5 says, is to be uttered thnce, when praying to 
the different deities 

4 sa yad avocam * prdnam prapadya iti prdno vd idam sarvam 
bhiilam yad idam kin ca, tam eva tat prapatsi 

4 When I said, 'I take refuge m breath,’ breath, verily, is 
everything here that has come to be, whatsoever there is So it 
was in this I took refuge 

5 atha yad avocam * bhiih prapadya iti prthivim prapadye’ 
ntanksam prapadye, divam prapadya tty eva tad avocam 

5 So when I said, ‘I take refuge in bhiih,' what I said was ‘I 
|*kerefuge in earth, I take refuge in atmosphere, I take refuge 

(> atha yad avocam. bhuvah prapadya ity agnwt prapadye, 
vaytim prapadye, adilyam prapadya tty eva tad avocam 
‘T + 1 ° Wiien * sai<i > ** take refuge m bhuvah,’ what I said was, 

1 take rofnge m Fire, I take refuge in Air, I take refuge in Sun.' 

J' a(h j y ad avocam svah prapadya ity rg vedam prapadye, 
yajur vcdam prapadye, soma vedam prapadya tty eva tad avocam 
tad avocam. ' 
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7 So when I said, ‘I take refuge m svah’ What I said was, 
'I take refuge m the Rg Veda, I take refuge in the Yajur Veda, 
I take refuge m the Sdma Veda That was what I said' 

This section points out how symbols are used for worship and the 
objects prayed for are this-worldly 


Section 16 

THE WHOLE LIFE IS SYMBOLICALLY A SACRIFICE 

1 puruso vdva yajnah, tasya yam catur-vtmsah varsdm, tat 
pratah-savanam, catur-mmSaty-aksara gdyatn, gdyatram pratah- 
savavam, tad asya vasavo’nvdyattah, prana vdva vasavah, etc 
hidavn sarvarn vdsayanti 

x Verily, a person is a sacrifice. His (first) twenty-four years 
are the morning libation, for the Gdyatri (metre) has twenty- 
four syllables and the morning libation is offered with a gdyatn 
hymn With this (part of the sacrifice) the Vasus are connected 
Verily, the vital breaths are the Vasus, for they cause every¬ 
thing here to endure 

2. tarn ced etasmm vayasi him cid upatapet, sa bruyat, prana 
vasavah, idam me pratah-savanam madhyan-dmam-savanam am 
samtanuteti, mdham prandnam vasundm madhye yajiio vilop- 
svyeti, udd haiva tata ety agado ha bhavati. 

2 If m this period of life any sickness should overtake him, 
let him say, ‘O ye vital breaths, ye Vasus, let this mommg 
libation of mine continue over to the midday libation Let not 
me, the sacrifice, be broken off in the midst of the vital breaths, 
of the Vasus ’ He arises from it, he becomes free from sickness. 

While the previous section dealt with the long life of the son, this 
deals with one's own long life 

3 atha ydm catu&catvdnm&ad variant, tan madhyan-dmam- 
savanam catu&-catvdnm£ad-ak$ara tnsfup, iraistubham madhyan- 
dmam-savanam, tad asya rudrd anvdyattah, prdnd vdva rudrah, 
ete Indam sarvarn rodayanti. 

3 Now the (next) forty-four years are the midday libation 
for the Tn$tubh (metre) has forty-four syllables and the midday 
libation is offered with a Tristubh hymn With this (part of the 
sacrifice) the Rudras are connected Verily, the vital breaths are 



Ill 16 7. Chdndogya Upanisad 395 

the Rudras for (on departing) they cause everything here to 
weep. 

4. tarn ced etasmin vayasi kith cid upatapet sa bruyat, prated 
rudrdh tdam me madhyan-dinath-savanam trtiya-savanam am 
samtamddi, maham prattandm rudrdndm tnadhye yajho vilop- 
siyeti, udd haiva tata ety agado haiva bhavati 

4. If, in this period of life, any sickness should overtake him, 
let him say, '0 ye vital breaths, ye Rudras, let this midday 
libation of mine continue over to the third libation. Let not me, 
the sacrifice, be broken off in the midst of the vital breaths, of 
the Rudras.' He arises from it; he becomes free from sickness. 

5 atha ydny asta-catvdrimiad varsani, tat trtiya-savanam, 
asta-catmnmSad-aksard jagati, jagatam trtiya-savanam, tad asya 
dttya anvayattah, prana vavddityah, ete Indam saruam ddadate. 

5. Now the (next) forty-eight years are the third libation 
for the jagati (metre) has forty-eight syllables and the third 
libation is offered with a jagati hymn. With this (part of the 
sacrifice) the Adityas are connected. Verily, the vital breaths 
are the Adityas for (on departing) they take everything to 
themselves 


_ 6. tam ced etasmin vayasi him cid upatapet sa bruyat prdtid 
aditya idath me trtiya-savanam dyur am samtanuteti, mdharn 
prananam adityanam tnadhye yajho vilopsiyety, udd haiva tata 
fty agado haiva bhavati. 

6. If, in this period of life, any sickness should overtake him, 
let him say, '0 ye vital breaths, ye Adityas, let this third liba¬ 
tion of mine continue to a full length of life. Let not me, the 
sacrifice^ be broken off in the midst of the vital breaths, the 
Adityas,’ He anses from it; he becomes free from sickness. 


7 - etadd ha sma vai tad vidvdn aha mahidasa aitareyah; sa kith 
vta etad upatapasi, yo'ham anena na prejydmiti; sa ha §odatam 

varja-tatam ajivat; pra ha sodaiath varsa-Satam jivaii, ya evath 
veaa. 


7 - Verily, it was knowing this that Mahidasa Aitareya used 
0 say, ‘why do you afflict me with this sickness, me, who am 
ot going to die by it?’ He lived a hundred and sixteen years. 
e . too, who knows this lives to a hundred and sixteen years. 


S5v^^ a x Altareya was a ^ Ssa or a ^ ra by birth. According to 
yana s Introduction to the Aitareya Brdhmana, he was the son of 
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a Brahmana seer by Hard, a low-caste woman As he was not given 
the same treatment as other sons, his mother prayed to Main or the 
goddess Earth, who granted her prayers The son was enabled to 
compose the Brahman as and the Aranyakas This story implies a 
protest against the injustice of the caste system 


Section xy 

MAN'S LIFE A SACRIFICE 

1 so. yad asisisati yat pipasati, yan na ramate, td asya diksah 

x When one hungers and thirsts and abstains from pleasures 

these constitute the initiatory rites 

The writer gives an account of a sacrifice which can be performed 
without any ceremonial and m spirit even by hermits 

Privation is equated with initiation, enjoyments with the sacrificial 
sessions and chantmgs, the virtues with the offerings, generation 
with regeneration and death with the last ntual the final bath 

2 atha yad asndti, yat pibati, yad ramate, tad upasadaw eh 

2 And when one eats and dnnks and enjoys pleasures, then 
he joins in the Upasada ceremonies 

upasada a particular class of sacnficers who are happy because they 
take only milk upasaddm ca payo-vratatva-mmittam sttkham ash S 

3 atha yadd hasati yaj jaksati, yan maithunam carati, stuta- 
sastratr eva tad eti 

3 And when one laughs and eats and indulges m sexual 
intercourse, then he joins m the chant and recitation. 

4 atha yat tapo danam arjavam ahimsd satya-vacanam iti, id 

asya daksmah A'*' c 

4 And austerity, almsgiving, uprightness, non-violence, 
tru thfulness , these are the gifts for the priests 

5 tasmad dlmh sosyaty asosteh punar utpddanam evasya, tan 
maranam evdvabhrthah 

5 Therefore they say ‘He will procreate ’ He has procreated 
— that is his new birth Death is the final bath (after the 
ceremony) 

6 tadd haitad ghora angtrasah krsndya devaki-putrdyoktvo- 
vdca, a-ptpasa eva sa babhuva so'ntavelayam etat trayam prati- 
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fiadyet • aksitamasi, acyutam asi, prdna-samiitam asiii: tatraite dve 
rcau bhavatdh 

6 When Ghora Angirasa, after having communicated this to 
Krsna, the son of Devakx, he also said, as he had become free 
from desire, 'In the final hour, one should take refuge m these 
three (thoughts) Thou art the indestructible, thou art the un¬ 
shaken, thou art the very essence of life ’ On this point, there 
are these two Rg verses 

S points out that the references are to the Tapis verses be ginning 
with (1) aksitam ast, (u) acyutam asi, and (ui) prdna-samsitam asi See 
Bhagavad-Gita, p 28 

7 ad itpratnasya retasah, ud vayam tamasas-pan 
jyotih pasyanta uttaram svah pasyanta uttaram, 

devatn devatrd suryam aganma yyotir uttamam iti, jyotir 
uttamam iti. 

7 Proceeding from the primeval seed, they see the morning 
light that shines higher than the shy Seeing beyond darkness, 
the higher light, seeing the higher light, we attain to the sun 
god among the gods, the highest light, yea, the highest light 

In some texts, after retasah, we find jyotih posy anti vdsaram, paro 
yad idhyate diva 

'Those that know Brahman, with their eyes turned aside, with 
their hearts purged by the restrictions of the ascetic life like brahma- 
carya see the light all round’ nwrtta-caksuso brahma-mdo brahma- 
caryadi-nivrtti-sddhanaih iuddhdntahkarand a- samantato lyolih 
pasyanh S ‘ 


Section 18 

THE FOURFOLD NATURE OF THE INDIVIDUAL AND 
THE WORLD 

B ’ aM0 hrahmety upasitety adhydimam, athadhidaivatam 
brahmety ( updsita ), ubhayam adistam bhavaty adhydimam 
ecuIhxdaivatam ca. 

1 lOne should meditate on the mind as Brahman —this with 
regard to the self) Now with reference to the divinities one w 
J“ ould meditate on space as Brahman This is the twofold 
™* 10n > which refers to the body and that which refers 
t0 the divinities 
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dkdia or space is used as it is 'all-pervading, subtle and free from 
limitations’ sarm-gatatvat suksmaivat, upddJn-hinatvat & 

2 tad etac catuspad brahma, vdk padah, prdnah pddai caksuh 
padah irotram pada tty adhyatmam; athadhidaivatam, agmh pado 
vayuh padah, ddttyah pado dtiah pada tty ubhayam evddistam 
bhavaty adhyatmam catvadhtdaivatam ca 

2 That Brahman has four quarters Speech is one quarter, 
breath is one quarter, the eye is one quarter, the ear is one 
quarter This with reference to the self Now with reference to 
the divinities Fire is one quarter, air is one quarter, the sun is 
one quarter and the directions are one quarter This is the two¬ 
fold instruction with reference to the self and with reference to 
the divinities 

3. vag eva brahmanai caturthah padah, so’gmnd jyottsa bhati 
ca tapati ca, bhati ca tapati ca kirtyd yaiasd brahma-varcasena, ya 
evam veda 

3 Speech, venly, is a fourth part of Brahman It shines and 
warms with the light of fire He who knows this shines and 
warms with fame, with renown, and with the radiance of 
Brahma-knowledge 

4 prana eva brahmanai caturthah padah, sa vdyund jyott$d 
bhati ca tapati ca, bhati ca tapati ca kirtyd yaiasd brahma-varca¬ 
sena, ya evam veda 

4 Breath, venly, is a fourth part of Brahman It shines and 
warms with the light of air He who knows this shines and warms 
with fame, with renown, and with the radiance of Brahma- 
knowledge. 

5 caksur eva brahmanai caturthah padah, sa adityem jyoh?a 
bhati ca tapati ca, bhati ca tapati ca kirtyd yaiasd brahma-varca¬ 
sena, ya evam veda 

5 The eye, venly, is a fourth part of Brahman It shines and 
warms with the light of the sun He who knows this shines and 
warms with fame, with renown, and with the radiance of Brahma- 
knowledge 

6 srotram eva brahmanai caturthah padah, sa dtgbhtr jyottsa 
bhati ca tapati ca, bhati ca tapati ca kirtyd yaiasd brahma-varca¬ 
sena, ya evam veda, ya evam veda 

6 The ear is a fourth part of Brahman It shmes and warms 
with the light of the directions He who knows this shmes and 
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warms with fame, with renown, and with the radiance of 
Brahma-knowledge. 


Section 19 


THE COSMIC EGG 


1. ddityo brahmety adetah, tasyopavydkhydnam: asad evedam 
agra dsit, tat sad asit, tat samabhavat, tad dndam mravartata, tat 
samvatsarasya matrdm aiayata, tan nirabhidyata, te dndakapdle 
rajatam ca suvarnam cdbhavatdm . 

1 The Sun is Brahman —this is the teaching. An explanation 
thereof (is this). In the beginning this (world) was non-existent. 
It became existent. It grew. It turned into an egg. It lay for 
the penod of a year. It burst open. Then came out of the egg¬ 
shell, two parts, one of silver, the other of gold. 

SeeRV X 129, Manu I 12. 

asat- non-existent, it does not mean absolute non-bang. It is a state 
in which name and form were not manifested: ayyakrta^ndma-rUpam. 
S. SeealsoTU.il. 7. 

In C U. VI 2, the view that in the beginning there was only non- 
being is combated 


2_ tad yad rajataih seyam prthivl, yat suvarnam, sd dyauh; yaj 
jarayu tcparvatdh.yad ulbam sa megho mhdrah,ya dhamanayas td 
nadyah, yad vdsteyam udakam sa samudrah. 

2. That which was of silver is this earth, that which was of 
gold is uie sky. What was the outer membrane is the moun- 
1 a' « ^ich was the inner membrane is the mist with the 
clouds, what were the veins were the rivers What was the 
fluid within is the ocean 

iriif ^ ^kc Cosmogony, Chronos and Adrastea produce a 
which is divided into two, the upper half forming the 
sKy and the lower the earth 


. J; ® tad a J & y aia so ' s “» ddityah; tarn jayamanath gho?d 
, j° nuc ^ aii ^ mt > sarvdm ca bhutani, saroe ca kdmaJt; tasmdt 
yodayamjrah pratydyanam prati gho$d ululavo’nuiihi^hantt, 
sarvayt ca bhutani sarve ca kdmdh 

wat w? w , ha * was bo ™ from it is the yonder sun When he 
oom, shouts and hurrays as also all beings and all desires 
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arose Therefore at his rise and his every return, shouts and 
hurrays as also all beings and all desires arise 

4 say a etam evatii vtdvan adityam hrahmety updste’bhyaso ha 
yad enam sadhavo ghosd d ca gaccheyur upa ca mmrederan 
ntmrederan 

4 He, who knowing thus, meditates on the sun as Brahman, 
pleasant shouts will come unto him and delight him, yea, 
delight him. 
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CHAPTER IV 

Section 1 


THE STORY OF JANAgRUTI AND RAIKVA 

1 aum janasrutir ha pautrdyanah sraddhddeyo bahudayi bahu- 
pdkya asa, sa ha sarvqta avasathdn mdpaydm cakre, sarvata eva 
me'tsyantiti 

1 Aum There was the descendant of Janasruta, his great 
grandson, a pious giver, a liberal giver, a preparer of much 
food He had rest houses built everywhere, with the thought 
'everywhere people will be eating of my food ’ 

2. atha ha hamsd midydm atipetuh, tadd haivam hamso hamsam 
abhyuvdda ho ho’yi bhallaksa, bhallaksa, janasruteh pautrdya- 
msya samam diva jyotir atatam, tan ma prasanksis tat tva ma 
pradhdksid iti 

2 Then once at night, some swans flew past and one swan 
spoke to another thus, ‘Hay, Ho, Shortsighted, Shortsighted. 
The light of Janairati, the great grandson (of Janairuta) has 
spread like the sky Do not touch it, lest it bum you.' 

v pradhdksir for pradhdksid 


3 tain u ha parah praty uvdca kam vara enam etat santam 
sayugvdmm iva raikvam attheh Ko nu katham sayugva raikva iti 
3 To it, the other one replied, ‘Who is that man of whom 
you speak, as if he were Raikva, the man with the cart 7 ’ ‘Pray, 
how is it with Raikva, the man with the cart?' 

S^quotes Raikva mSB III 4 36 as one of the sages who attained 
ranma-jiidna or divine wisdom though they did not observe the 
niles^ of castes and stages of life, anatramxtvena vartamdno’hi 
vi yaydm adhiknyate, kutah tad, dfsteh, raikua-vdcaknavi-prabhftmdm 
vam-bhutandm apt brahmavitvcdrutyupalabdheh 


f J krtaya vijitdyddhareydh samyanti, evam enam sarvam 
<r abhtsameh, yat kin ca prajah sddhu kurvanti, yas tad vedayat 
sa ve da, sa mayaitad ukta tti 

as all the lower throws of dice go to the winner with 
e highest throw, so whatever good men do, all goes to him 
also who knows what he knows, is thus spoken by me 

5 - tad 11 ha j&nasmtih pautrdyana upaiuirdva, sa ha samji- 
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hdna eva k?attaram uvaca, angdre ha sa-yugvanam iva raikvam 
dttheti, ko nu hatham sa-yugvd raikva iti 

5 Now, JanaSruti, the great grandson (of JanaSruta) over¬ 
heard this Then when he rose, he said to the attendant, ‘0 
fnend, you speak to me m the same way as to Raikva with the 
cart.’ (He asked) ‘How is it with Raikva, the man with the 
cart?’ 

He overheard the conversation of the swans and spent the night 
brooding over it When he woke up, hstenmg to the eulogistic chants 
of the bards, he turned to his attendant and said, ‘You speak of me 
as of Raikva with the cart ’ S 

6 yathd krtaya vijitayddhareyah samyanti, evam enath sarvam 
tad abhtsameti, yat kifi ca prajdh sadhu kurvanti, yas tad veda yat 
sa veda, sa mayaitad ukta iti 

6 Even as all the throws of the dice go to the winner with 
the highest throw, so whatever good men do, all goes to him 
He also who knows what he knows is thus spoken of by me 

7 sa ha ksattanvi$ya, ndvidam iti pratyeyaya, tam hovdca 
yatrdre brahmanasydnvefand tad enam arcchett 

7 The attendant searched for him and returned saying 
‘I did not find him.’ Then he said to him, '0 where a Brahmana 
is searched for, there look for him' 

The Brahman as are generally to be found in solitary places m the 
forests or on the banks of nvers ekante’ranye nadi-puhnadau vivi- 
kte dese S The attendant was instructed to search m such places 

8 so’dhastac chakatasya pdmdnam kasamdnam upopaviveia, 
tam habhyuvada, tvam nu bhagavah sa-yugvd raikva iti, aham 
hy are, iti ha pratiyajtte, sa ha ksattd, avidam iti pratyeyaya 

8 He approached a man scratching the itch underneath a 
cart, and said to him, 'Pray, Sir, are you Raikva, the man with 
the cart ? ' He replied 'Yes, I am he' The attendant returned 
saying, 'I have found him out' 


Section 2 

THE STORY CONTINUED 

i. tad u ha jdna&rutih paidrdyanah §at-iatdm gavdm mskam 
asvatan-ratham tad dddya prattcakrame, tam habhyuvada 



IV. 2.5. Chdndagya Upanisad 403 

1. Then Janaimti, the great grandson (of Janairuta) took 
with him six hundred cows, a gold necklace, and a chariot with 
mules and said to him: 

2 ratkomdm sat satani gavdm, ayam ni?ko’yam aivalari- 
rathah, anuma etdm bhagavo devatdm sddhi, yam devatdm upassa 
tit 

2. ‘Raikva, here are six hundred cows, a gold necklace and 
a chariot with mules. Now Sir, please teach me the deity whom 
you worship.’ 

3. tam « ha parah pratyuvdca , ahahare tvd, ditdra, tavaiva 
saha gabhir astv iti, tad u ha punar eaa jdnasrutih pauirayamh 
sahasram gavdm ntskam aivatari-ratham duhifaram tad addya 
firaticakrame 

3 And to him, then, the other replied, ‘Oh, necklace and 
carriage along with the cows he yours, O Sudra.’ And then 
again, janairati, the great grandson (of Janairuta) taking 
a thousand cows, a gold necklace and a chariot with mules, 
and his daughter too, went up to him 

&Qdra The king is not a S&dra S explains it thus: ‘The old 
teachers have explained this point thus: by addressing him a sS&dra, 
the rage Raikva shows that he already knows what is passing in the 
king's mind: The word Sitdra meaning "one who is melting with 
sorrows at hearing the greatness of Raikva, as spoken of by the 
swans " Or it may be that the king is addressed as Siidra because 
he comes for instruction with an offering of riches like a Stidra and 
not with proper obeisance and attendance as befits the hi gher 
castes, and it does not mean that the king is a Sudra by caste. 
Others, however, explain that Raikva addressed him thus, because 
he was enraged at his offering him so little, because it is also said 
that riches are to be accepted when plenty of it is offered ’ 

4. temhdbhymdda,raikvedamsahasramgavdm,ayamnisko‘yam 

asvatari-rathah, iyam jaydyam grdmo yastntnn dsse: am eva md. 
bhagavah, iadhlh. 

. 4 He said to him- 'Raikva, here are a thousand cows, here 
3S j I™ nec ^ ace > here is a chanot with mules, here is a wife 
and here is a village in which you dwell Pray, revered Sir, 
teach me.’ 

5 - tasya ha vmkham upodgrfaumn uvdca' ahahdremdh ittdra 
mukJmdlapayi§yathd itt; te haute raikm-panid ndma 
tafiavrsesu yairasmd uvasa sa tasmat hovdca. 

5 - Then, lifting up her (the daughter's) face toward hi mself . 
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he (1 e. Raikva) said, 'He has brought these (cows) along, Sudra, 
merely by this face you would make me speak ’ These are the 
villages called Raikva-pama, among the people of the Mahavrsas, 
where he lived Then he said to him 

£ quotes a verse to the effect that a life of studentship, gift of 
wealth, intelligence, knowledge of the Veda, love and knowledge 
are the six ways to the attainment of knowledge 

brahma-carl dhana-ddyi tnedhdvi krolnyah pnyah 
vidyaya vd vidydm ptaha, tdm tirtham san mama 


Section 3 

RAIKVA'S TEACHING 

1 vayur vdva samvargah, yada vd agmr udvayah, vdyum 
evapyeh, yada suryo'stam eh vdyum evapyeh, yada candro'stam 
eh vdyum evapyeh 

1 Air, verily, is the absorbent, for when a fire goes out, it 
goes into the air When the sun sets, it goes into the air, and 
when the moon sets, it goes into the air 

For Anaximenes air is theos , it is the primary substance His 
follower, Diogenes of Apolloma (fifth century b c ) makes out that 
air is not only the one original and permanent substance but is also 
in its purest form the substance of all psyche m the universe It has 
special affinities with the soul m animals and human beings 
Simplicius quotes from his book, On Nature, 'Mankind and the other 
animals live on air, by breathing, and it is to them both soul and 
mind The soul of all animals is the same, namely, air, which is 
warmer than the air outside, m which we live, though much colder 
than that near the sun In my opimon that which has intelligence 
is what men call air, and by it everything is directed and it has 
power over all things, for it is just this substance which I hold to 
be God' See W K C Guthrie The Greeks and their Gods (1950), 
PP 135-36 

The connection of life with breath and so with air seems obvious 
The Latin word for soul, antma, means both air and breath 

2 yadapa ucchusyanti , vdyum evdpvyanh , vayur hy evaitan 
sarvdn samvrnkte, tiy adhidaivatam 

2. When water dries up, it goes mto the air For air, indeed, 
absorbs them all This, with regard to the divinities 
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3., athadkydtmam: pra.no vdva samvargah, sa yada svapiti 
pranam eva vdg apyeti, pranam caksuh, pranam &otram, prdnam 
manah, pra.no }iy evaitan sarvdn samvpikle iti. 

- 3. Now, -with reference to the self: Breath, indeed, is the 
absorbent. When one sleeps, speech just goes into breath; sight 
goes into breath; hearing goes into breath; the mind goes into 
breath For breath, indeed, absorbs all this. 


4. tan vd etau dvau samvargau, vdyur eva devesu, prdnah 
prdyesu. 

, 4. These two, verily, are the two absorbents, air among the 
gods, breath among the breaths. 


5 atha ha imnakam ca kdpeyam abhipratannam ca kaksa- 
senim parivi$yamanau brahmacan bibhikse, tasma u ha na 
dadatuh. 

_ 5 - Once upon a time, when Saunaka Kapeya and Abhipra- 
tarrn Kak§aseni were being served with food, a student of 
sacred knowledge begged of them. They did not give to him 
anything. 


6, sahovaca. 

imhatmamS caturo deva ekah 
hah sajagara bhuvanasya gopah. 
tam, kapeya, ndbhxpaiyanti martydh 
abhipratarin bdhudhd vasantam. 
yamai vd etad annum, tasma etan na dattam iti. 

6. Then he said, 'The one god has swallowed up four great 
ones, he who is the guardian of the world. Him, 0 Kapeya, 
-° no ^ see > though he abides in manifold forms, O 
Abhipratarin. Verily, this food has not been offered to him to 
whom it belongs.' 


Bn&tmn 0 ^ ^° U ^ ULVe Ie ^ use| i to me > y°u have really refused to 
The one god is said to be Prajd-pah. 

7. tad. u ha iaunakah hapeyah pratimanvanah pratyeydya 
' devdndm jamtd prajdnam, 
hiraijya-damslro babhaso’nasunh: 
mahantam asya mahtmdnam ahull, 

• anadyamdno yad anannam atti 

ivaivayam brahmacdrin, idam upasmahe, daUdsmai bhik?am Hi. 
thJ'Jif f Saanaka Kapeya, reflecting on this, replied. 'It is 
ot gods, the creator of all beings, with golden teeth, 
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the eater, the truly-wise one They speak of his magnificence as 
very great indeed, because he eats what is not food, without 
being eaten Thus, venly, O student of sacred knowledge, do 
we meditate on this ’ (Then he said to his attendants) 'give him 
food.’ 

hiranya golden, tmdecaying, undamaged amjta, abhagna S 
anas&rih' truly wise* surir eva S 

8. tasma u ha dadul}; te vd etepahcdnye pancdnye daia santas 
tat krtam, tasmat sarvdsu dtksv annum eva dasa krtam, saisd 
virad annadl, tayedam sarvaih dr slam, sarvam asyedam drstam 
bhavati, annado bhavati ya evam veda, ya evam veda 

8. Then they gave (food) to him These five and the other 
five make ten and that is the highest throw m dice Therefore 
in all directions, these ten are the food and the highest throw. 
This is Viraj, the eater of food Through it, this whole world 
becomes seen. One who knows this, sees all this and becomes an 
eater of food, yea, one who knows this. 

The first five are air, fire, sun, moon and water The second five 
are breath, speech, eye, ear and mind 


CHAPTER IV 

Section 4 

THE STORY OF SATYAKAMA 

I. satyakama ha jabalo jabdlam mataram dmanlraydm cakre, 
brahmacaryam, bhavati, mvatsydmi, kim gotro nv aham asmiti 

1. Once upon a time Satyakama Jabala addressed his mother 
Jabala, 'Mother, I desire to live the life of a student of sacred 
knowledge. Of what family am I?' 

2. sa hainam uvdca, naham dad veda, tala, yad gotras tvam 
asi, bahv aham carantl paricanni yauvane tvam alabhe, saJiam 
dan na veda yad-goiras tvam asi, jabald-tu ndmaham asmt, 
satyakama nama tvam asi, sa satyakama eva jabala bmmtha iti. 

2. Then she said to him* ‘I do not know, my child, of what 
family you are. In my youth, when I went about a great deal, 
as a maid servant, I got you So I do not know of what family 
you are. However, I am Jabala by name and you are Satyakama 
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by name. So you may speak of yourself as Satyakama Jabala 
(the son of Jabala). 

£ says that she had no time to ascertain about her golra or family 
as she had to move about much in her husband’s house, attending 
upon guests 

3 sa ha haridnimatam gautamam etyovdca, brahmacaryam 
bhagavah vatsyami, upeydm bhagavantam iti. 

3. Then he went to Gautama, the son of Haridrumat and 
said, 1 wish to become a student of sacred knowledge. May I 
become your pupil, Venerable Sir.’ 

4 tamlmaca, kim-gotro nu, saumya, asttt; sahovdca, nahamdad 
veda, bhoh, yad-gotro'ham asmi, aprccham mataram, sa md 
■pratyabravit, bahv aham caranti pancdrini yauvane tvdm alabke, 
sdham etan na veda yad-gotras tvam asi, jabala tu namdham asmi, 
satyakamo ndma tvam asiti, so’hath satyakamo jabdlo'svu, bhoh, 
t ft. 

4 He said to him ‘Of what family are you, my dear?' He 
replied, 'I do not know this, sir, of what family I am I asked 
my mother. She answered me, "In my youth, when I went 
about a great deal as a maid-servant, I got you So I do not 
know of what family you are I am Jabala by name and you 
are Satyakama by name." So I am Satyakama Jabala, Sir.' 

5. tarn hovaca, nattad abrahmano vivaklum arhatt; samtdham, 
saumya, dhara, wpa tvd msye, na satyad ago- iti. torn upamya 
krsdnam abaldnam catuh-sata gd nirakrtyovaca, imah, saumya, 
amsamvrajeti, ta abhiprasthapayunn uvaca, ndsahasrendvarte- 
yttt saha varsa-ganam provasa, tdyadd sahasram sampeduh. 

5 He then said to him, 'None but a Brahmana could thus 

■n ■ the fuel, my dear, I will receive you, as a pupil, 

lnou hast not departed from the truth Having initiated him, 
“ e JfPj^ted out four hundred lean, weak cows and said, ‘Go 
with these, my dear ’ While taking them away, he said, 'I may 
hot return without a thousand.’ He lived away a number of 
years when they came to be a thousand. 
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Section 5 

THE FOUR QUARTERS OF BRAHMAN 

1 atha hamam rsabho'bhyuvada, satyakama iti, bhagavah iti 
ha pratiiuSrdva; praptah, saumya, sahasram mah, prdpaya na 
dcdrya-kulam 

i. Then the bull spoke to him, saying, 'Satyakama i' He 
replied, 'Revered Sir ’ 'We have reached a thousand, my dear, 
take us to the teacher’s house ’ 

‘him, thus equipped with faith and austenty, the deity of the air, 
connected with the directions, having become satisfied, entered into 
the bull' tarn etam Sraddhd-tapobhyam siddham vdyu-devatd dik-sa- 
mbandhml tusfd saty fsabham anupravilya S 

2 brahmanai ca te pddam bravantti, bravitu me, bhagavdn, 
iti, tasmai hovaca prdci dik kald, pratici dik kala, daksmd dtk 
kalodici dtk kalaisa vai, saumya, catus-kalah pddo brahmanah 
prakdsavan nama. 

2 'And let me declare to you a quarter of Brahman ' ‘Tell 
me. Revered Sir ’ To him, it then said, 'The east is one quarter, 
the west is one quarter, the south is one quarter, and the north 
is one quarter This, verily, my dear, is Brahman’s four- 
quartered foot named the Shining 

3 sa ya etam evam vidvami catus-kalam pddam brahmanah 
praka&avan ity upaste prakaiavan asmtml loke bhavati, 
prakdsavato ha lokan jayati, ya etam evam vidvami catus-kalam 
pddam brahmanah prakdsavan ity upaste 

3 ‘He who, knowing it thus, meditates on this four quartered 
foot of Brahman named the Shining becomes shining in this 
world Then he wins shining worlds, who, knowing it thus, 
meditates on the fourquartered foot of Brahman, named the 
Shining ’ 


Section 6 

THE FOUR QUARTERS OF BRAHMAN 
[continued) 

I agnis fe pddam vakteti, sa ha Svo bhute ga abhiprasthdpa- 
yam cakdra, id yatrdbhi-sdyam babhumh, tatragnim upasamad- 



jy 7 i Chdndogya Upanisad 4°9 

Mya, gd uparudhya, samtdham adhdya, pakdd agneh pran 

declare to you the other quarter of Brahman ' 
He then when it was the morrow, drove the cows on When 
they came, at evening, he lighted a fire, penned the cows, laid 
on fuel, and sat down to the west of the fire, facing the east 

2 tam agntr abhyuvdda, satyakama iti! bhagavah, ih ha 

said to him, ‘Satyakama/ He replied, ‘Revered 
Sir’ 


3. brohmayah, saumya, tepddam bravanih, bramtu me, bhaga- 
van tit; tasmat hovaca; prthtvl kald’ntanksam kald, dyauh kald, 
mnudrah kald, esa vat, saumya, catus-kalah pado brahmayo 

nantavdn ndma. , 

3 ‘Let me declare to you, my dear, a quarter of Brahman. 
‘Tell me, Revered Sir.’ To him, it then said, The earth is one 
quarter, the atmosphere is one quarter, the sky is^ one quarter, 
the ocean is one quarter This, verily, my dear, is Brahman s 
fourquartered foot, named the Endless. 

4 sa ya etam evam vtdvaths catu§~kalam pddarh brahmatyo 
ancmlamn tiy updste,anantavdnasmtrhl loke bhavati, anantavato ha 
lokafijayatt, ya etam evam vtdvams catus-kalam padam brahmaiio 
awntavdn tiy updste 

4 ‘He, who knowing it thus, meditates on this fourquartered 
foot of Brahman as the Endless becomes endless in this world. 
Then, he wins endless worlds, who knowing it thus, meditates 
on the fourquartered foot of Brahman as the Endless.' 


Section 7 

THE FOUR QUARTERS OF BRAHMAN 
(continued) 

1 hamsas te padam vakteli, sa ha ivobhvte gd ab'nprastha- 
paydm cakdra, id yatrabhisdyam babhdvuJi, tatrdgmm upasa- 
madhaya, gd uparudhya, samtdham adhdya paiedd agneh pran 
upopavivesa. 
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1. 'A swan will tell you (another) quarter.' He, then, when it 
was the morrow, drove the cows on. When they came at 
evening, he lighted a fire, penned the cows, laid on the fuel, and 
sat down to the west of the fire, facing the east 

2. tarn haiitsa upanipatyabhyuvdda, satyakama itt, bhagavah, 
ill ha pratiiuirava 

2 A swan flew down to lum and said, 'Satyakama,’ He 
replied ‘Revered Sir.’ 

3. brahmanah, saumya, tcpiidam bravdnih, bravitu me bhagavan, 
ih, tasmai hovdca agmh kald, suryah kala, candrah kald, vidyul 
kald, c$avai, saumya, cahtf-kalah, pddo brahmano jyohpndn ndma. 

3 'Let me declare to you, my dear, a quarter of Brahman ' 
'Tell me, Revered Sir.’ To him, it then said, 'Fire is one quarter, 
the sun is one quarter, the moon is one quarter and the lightning 
is one quarter’. This, verity, my dear, is Brahman’s four- 
quartered foot named the Luminous. 

4 sa ya clam evam vidvami catuf-kalam padam brahmano 
jyotifvtan ityupdstc,]yati$mdn asmimllokc bhavati, jyottpnaio ha 
lokaii jayati ya clam evam vidvami catuf-kalam padam brahmano 
jyottfvtdn 1 ly updste. 

4 ‘He, who, knowing it thus, meditates, on this fourquartered 
foot of Brahman as the Luminous becomes luminous in the 
world. Then he wins luminous worlds, who, knowing it thus, 
meditates on the fourquartered foot of Brahman as the 
Luminous' 


Section 8 

THE FOUR QUARTERS OF BRAHMAN 
[continued) 

1. madgtt? tc padam vakteti, sa ha ivobhiiic gd abhipraslha- 
paydm cakdra, td yalrdbht sdyani babhiivuh, tatrdgmm upasa- 
mddhdya, gd uparudhya, samidham ddhdya, paiedd agnrh prdn 
ltpopavivcia 

1. ‘A diver-bird will tell you (another) quarter He, then, 
when it was the morrow, drove the cows on When they came at 
evening, he lighted a fire, penned the cows, laid on the fuel and 
sat down to the west of the fire, facing the east. 
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2 tarn madgur upanipalyabhyuvada, satyakama, iti bhagavah, 
iti ha praiiiufrava. 

2 A diver-bird flew down to him and said. ‘Satyakama ’ 
He replied: ‘Yes, Sir ’ 

3. brabnanah, saumya, te padam bravdniti, bravitu me bhagavdn 
ib, temat hovaca, pranah kald, caksuh kald boiram kola, manah, 
kata e$a vai, saumya, catus-kalah pado brahmana ayatanavan 
nama. 

3. ‘Let me declare to you, my dear, a quarter of Brahman.’ 
'Tell me. Revered Sir.’ To him it then said, 'Breath is one 
quarter, the eye is one quarter, the ear is one quarter, and the 
mind is one quarter. This, verily, my dear, is the fourquartered 
foot of Brahman named Possessing a support. 

4 sa ya etam evam vidvaths catus-kalam padam brahmana 
ayatanavan tly upaste, ayatanavan asmiml hike bhavati, ayata- 
mvato ha lokdnjayah,ya etam evam, vidvdmi catus-kalam padam 
brahmai}a ayatanavan ity upaste. 

4 'He, who, knowing it thus, meditates on this fourquartered 
foot of Brahman as possessing a support, comes to possess a 
support in this world. T he n he wins worlds possessing a support, 
who, knowing it thus, meditates on the fourquartered foot of 
Brahman as 'possessing a support.’ 


Section g 

SATYAKAMA RETURNS TO THE TEACHER 

1 prapa hdcarya-ktilam, tam acdryo’bhyuvada, satyakama iti; 
bhagavah, tit ha pratiiubdva. 

1 Then he reached the teacher's house The teacher said, 
Satyakama.' He replied, ‘Yes, Revered Sir.’ 

2. brahma-vti iva vai, saumya, bhasi, ko nu tvamdasaseti, anye 
inanusyebhya iti ha pratijajne, bhagavants tv eva me kame 

. ® ‘Verily, my dear, you shine like one knowing Brahman. 
Who has taught you?' He replied, 'Others, than men. But I 
vns “» Revered Sir, that you teach me.’ 

Cp St. Bernard. 'What I know of the divine sciences and Holy 
0 
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Scripture, I learnt in woods and fields I have had no other masters 
than the beeches and the oaks ' 

One who knows Brahman has hrs senses tranqudhsed, wears a 
smilin g face, is free from anxiety and is of fulfilled purpose fira- 
sannendnyah prahasita-vadanai ca mscmtah kftdrtho brahma-vid 
bhavati § 

3 srutani hy eva me bhagavad-driebhyah, dcdryddd haiva vidyd 
vidttd sddhistiiam prapatUi, tasmai haitad evovdca atra ha m 
kin cana vtydyeti, vlyayett 

3 ’For I have heard from persons like you, Revered sir, that 
the knowledge which has been learned from a teacher best 
helps one to attam his end ’ To him, he then declared it In it 
nothing whatsoever was left out, yea, nothing was left out 


Section 10 

BRAHMAN AS LIFE, JOY AND ETHER 

1 upakosalo ha vat kamalayanah salyakame jahale brahma - 
caryam nvdsa, tasya ha dvddasa varsdny agmn pancacdra, sa ha 
smdnyan antevdsinah samdvartayams tarn ha smatva na samd- 
vartayati. 

1. Now, venly, Upakosala, the son of Kamala dwelt with 
Satyakama Jablla, as a student of sacred wisdom He tended 
his fires for twelve years But the teacher, though he allowed 
other pupils (after they learnt the sacred wisdom) to return 
to then- homes, did not allow him (Upakosala) to depart 

2. tarn jdyovdca, tapto brahmacarl, ht&alam agnin paricacdrln, 
via ivagnayah panpravocan, prabriihy asmd iti, tasmai ha 
aprocyawa pravdsamcakre 

2 His wife said to him, ‘(this) student of sacred wisdom has 
performed his penance and tended the fires well Let not the 
fires blame you Give him the teaching' But he went away 
without teaching him 

3 sa ha vyddhindnaittum dadhre, torn dearya-jayovdea, brahma- 
ednn, asana, kim mi ndsndsi iti. sa hovdea, bahava ime sinm 
puru$e kdmd ndndtyaydh, vyadhibhih pratipurno'smi, ndh$ydnn 
iti 

3 Then, on account of sickness (gnef), he resolved not to eat 
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The teacher’s wife said to him '0 student of sacred wisdom, 
please eat. Why, pray, do you not eat?' Then he said, 'Many are 
the desires m this person which proceed in different directions. 
I am filled with sicknesses (griefs). I will not eat.’ 

4 atha hdgmyah samudire, tapU> brakmacdn, kusatam nah 
paryacdril, hantdsmai prabravdmetv iasmai hocuh, prdno 
brahma, ham brahma, kham brahmeti. 

4, Then the fires said among themselves: ‘This student of 
sacred wisdom has performed his penance and tended us well. 
Let us teach him then. ’ They then said to him 'Life is Brahman, 
Joy is Brahman, Ether is Brahman.’ 

akdsa ether or space 

5 sa hovaca vijanamy aham yat prdno brahma, hath ca tu 
kham ca na vijanamUi te hocuh, yad vava ham tad eva kham , yad 
eva kham tad eva ham iti, prdnam ca hdstnai tad akddam cocuh. 

5. Then he said, ‘I understand that life is Brahman But joy 
and ether I do not understand.’ They said (to him), 'Joy, verily, 
that is the same as ether. Ether, verily, that is the same as joy.’ 
Then they explained to him life and ether. 


~ TT _ Section 11 

THE SAME PERSON IS IN THE SUN, AND IN THE 
HOUSEHOLD FIRE 


a ^ha hainam garhapatyo’nuiaiasa, prthivy agnir annum 

nya Ui, ya e?a ddxtye pumso drsyate so’fiam asmt, sa evdham 
asnuh 


E 1 Gdrhapatya fire instructed him, 'Earth, Fire, 
roodand Sun (are forms of me), the person that is seen in the 
n , I am he, I am he, indeed. 


garkapalya: the fire in the household. 


ihau ir ^ e ^ am f va ^ 1 mdvan updste, apahate pdpa-krtyam, lohi 

*' Sarvam dyur eh, jyog }tvaii,nasydvara-purti$dh ksiyante, 
ay f™ iam bhunjamo’smims ca loke’musmtmS ca, ya etam 
aam wdvan updste. 

2 He who knowing this meditates (on the fire) destroys 
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sinful actions, becomes possessor of (this) world, reaches full 
life, lives brightly His descendants do not perish Both m this 
world and m the yonder we serve him who knowing this 
meditates (on the fire)' 

jyog brightly, conspicuously ujpalam § 


Section 12 

THE SAME PERSON IS IN THE MOON AND IN THE 
SACRIFICIAL FIRE (INTENDED FOR THE MANES) 

1 atha hainam anvaharyapacano'nu&a&asa: dpo diio nak- 
fatrdm candramd iti, ya e$a candramasi puru$o driyate so'kam 
asmi sa evaham asmiti. 

1. Then, the anvahdryapacana instructed him ‘Water, the 
quarters, the stars, the moon (are forms of me), the person that 
is seen in the moon, I am he, I am he, mdeed ’ 

2 sa ya etam evam vidvan upaste’pahate pdpakrtydm loki 
bhavati, sarvam dyur eti, jyog jivati, nasyavara purusdh ksiyante, 
upa vayam tarn bhunjdmo’smimi ca loke’musmimS ca, ya etam 
evam vidvan upaste 

2 'He who knowing this meditates (on the fire) destroys 
sinful actions, becomes possessor of (this) world, reaches full 
life, lives brightly. His descendants do not perish Both m this 
world and m the yonder we serve him, who knowing this, 
meditates on (the fire) ’ 


Section 13 

THE SAME PERSON IS IN THE LIGHTNING AND THE 

FIRE 

1. atha hainam dhavantye’nuiaiasa, prana dkaio dyaur vtdyud 
tit, ya esa vidyutt puruso drlyate, so’ham asm, sa evaham asmiti. 
1. Then the dhavaniya (fire) instructed him Breath, space, 
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sky and lightning (are forms of me); the person that is seen in 
the lightning. I am he, I am he, indeed. 

While the anvaharya fire is that on the altar on the southern side, 
the ahavaniya fire is that on the altar on the eastern side. 

2. sa ya etam evam vidvan upaste’pahate pdpabiyam, lokl 
bhavah, saroam dyur eh, jyog jivatt, nasyavarapurusah ksiyante, 
upa vayam tam bkuhjamo’smms ca loke’musmimi ca ya etam 
emh vidvan npdste. 

2. 'He who knowing this meditates (on the fire) destroys sinful 
actions, becomes possessor of (this) world, reaches full life, 
lives brightly. His descendants do not perish. Both in this 
world and in the yonder we serve him, who, knowing this, 
meditates (on the fire).’ 


Section 14 

KNOWLEDGE OF THE SELF 

_ *• te hoctih upakosala, esa, saumya, te'smad-vidyatma-vidyd ca. 
^ir’y as . S a ^ m v&kteh. djagdma hasyacaryah, tam acdryo 
bhyuvddopakosala iti 

1. Then they (the fires) said, ‘Upakosala dear, you have this 
knowledge of our selves and knowledge of the self. But the 
teacher will tell you the way.’ Then the teacher returned The 
teacher spoke to him ‘Upakosala.’ 

z ’bhagavah, iti ha prahhisrava; brahma-vid tva, saumya, te 
mukham bhati, ho nu tvd'nuiadaseti, ko nu md’nusisydd bhoh, 
iiihaapeoa mhnuta, 1 me niinam Idrsd, anyddria itihdgnin 
aonyitde kirn nu, saumya, kila te’vocann iti. 

,, 2 ’ Revered Sir,’ he answered. ‘Dear, your face shines like 
L 0ne Y* 10 knows Brahman. Who has instructed you?’ 
“° * j ^ “ ls ^ ruc ^ rae, sir,’ said he. Here he conceals it as it 
re " n “ he said (pointing'to the fires), 'They are of this form 
* j ^ e y were of a different form ’ The teacher said, 
Hitat dear, did they indeed tell you?' 

iti ha prahjajne, lokan vdva kila, saumya te'vocan, 
1 u te tad vakyyami yathd puskara-paldia dpo na ilisyante. 
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evam evam-vidt papam karma na shsyata tit, bravitu me bhagavdn 
iti, tasmai hovdca 

3 'This/ he replied ‘They, dear, have indeed spoken to you 
about the worlds, but I will tell you this and as water does not 
cling to the lotus leaf, so evil deed does not cling to one who 
knows it ’ ‘Tell me, revered sir ’ To him, he then said 


Section 15 

THE WAY TO BRAHMALOKA 

1. ya eso’ksim puruso drsyate, esa dtmd iti hovdca, etad amrtam 
abhayam, etad brahmeti, tad yady apy asmm sarpir vodakam va 
sincah, vartmam eva gacchati 

x He said, ‘The person who is seen in the eye, he is the self 
This is the immortal, the fearless, this is Brahman So even 
if one drops melted butter or water into this (eye), it goes away 
by the sides 

We can see the self in the eye, only if we are pure of heart 
mvrtta-caksu-bhir brahmacaryddi-sadhana-sampannaih sdntath viveki- 
bhtr drster drastd S 

2 etam samyad-vama ity dcaksaie, etarn hi sarvdni vamany 
abhisamyanti, sarvdny enam vamany abhisamyanti, ya evam veda 

2 This they call samyad-vama for all desirable things go 
towards him All desirable things go to him who knows this 

vamcim desirable things vananiyam sambhajaniyam iobliandni S. 

3 esa u eva vdmanth, esa hi sarvdni vdmdni nayati, sarvdni 
vdmdni nayati, ya evam veda 

3 He is also Vdmdni for he brings all desirable things He 
Who knows this brings all desirable things 

4 e$a u eva bhdmanih, esa hi sarve$u lokesu bhdti, sarvesu 
lokesu bhdti, ya evam veda 

4 He is also bhamani for he shines in all worlds He who 
knows this shines m all worlds 

5 atha yad it caivdsmih chavyam kurvantt yadi ca na arcisam 
evdbhisanibhavanti, arciso’har alma dpuryarndna-paksam, dpiir- 
yamana-paksdd ydn sad udann eti mdsdms tan, masebhyah 
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samvatsaram, samvatsarad ddityam, adiiyac candramasam, 
candraimso vidyutam, tat puruso'manavah , sa enaih brahma 
garnayati, esa deva-patho brahma-pathah, etena praiipaiyamand 
imam manavam avartam navartanta iti, navartanta iti. 

5 Now for such a one whether they perform the cremation 
obsequies or not, he goes to light, from light into the day, from 
the day into the half-month of the waxing moon; from the half¬ 
month of the waxing moon into the six months when the sun 
moves northwards, from the months into the year, from the 
year into the sun, from the sun into the moon, from the moon 
into lightning. Then there is a person, not human. He leads 
them to Brahman This is the way to the gods, the way to 
Brahman. Those who proceed by it do not return to the human 
condition, yea they do not return. 

The reference here is to Brahman who resides in the regions of 
salya' satya-loka-stham. § 

The_ followers of the ceremonial code pass along the path called 
pttr-ydna and they return to this world Those who live in the forests 
practise austenties, go along the path called deva-yana and do not 
return to this world 


Section 16 


SILENCE AND SPEECH IN SACRIFICES 


I e$a ha vai yajfio yo'yam pavate, esa ha yawn idam sarvam 
pmati, yad esayann 1 dam sarvam pundii, tasmdd esa eva yaiiias 
tasya manati ca vdk ca variant. 

t Venly, that which purifies here (1 e the wind) is the 
crrnce for he, moving along, purifies all this. And because 
owng along he purifies all this, he is the sacrifice. Of that mind 
and speech are the ways. 


2 tayor anyataram rnanasa satiiskaroti brahma, vded hota’- 
anyataram; sa yatropakrie pratar-anuvake pura 
P talianiyayd brahma vyavavadaii, 

hvJz* Brabma priest performs one with his min d; 

oLfunJ th * Holr > fce Adhvaryu and the Vdgdtr priests the 
conrf,', j fiea the morn “S litany has commenced and before the 
ding recitation, the Brahma pnest has to speak 
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Generally the Brahma priest follows the sacrifice with his mind, 
l e. m silence When he breaks the silence, then the mental exercise 
is interrupted, for he also resorts to speech. The performance of the 
Brahma priest should be an act of meditation. 

3 anyatardm eva vartanim samskaroti, hiyate' nyatara, sa 
yathaikapad vrajan ratho vaikena cakrena varlamano n$yati, 
evam asya yajiio n$yati, vajfiam ngyantam yajamdno’nun?yati, 
sa i?tva pdpiyan bhavati 

3 He performs one way only (that by words) but the other is 
injured Even as a one-footed man walking or as a one-wheeled 
chariot moving is injured, even so is his sacrifice injured. When 
the sacrifice is injured, the sacnficer is injured By having 
sacrificed he becomes worse off. 

samskarana remaking, reintegration See Aitareya Brahmana. 
VI. 27; Satapatha BrSJimana, VII. t 2.1, Aitareya Aranydka, III, 
26' 

4 atha yatropakrte prdtar-anuvake na para pandhaniyaya 
brahma vyavavadati, ubhe eva variant samskurvanii, na hiyate' 
nyatara 

4 But when after the morning litany has begun and before 
the concluding recitation the Brahma pnest does not speak, 
they perform both ways and neither is injured. 

5. sa yathobliayapdd vrajan ratho vobhdbhydm cakrabhyam 
variamanah pratitisfhati, evam asya yajiiah pratitttfhati, yajham 
pratitisthantam yajama.no' nupratitisthati, sa t^vd ireyan 
bhavati 

5 As a two-footed man walking or as a two-wheeled chanot 
moving is well-supported, even so is his sacrifice well supported. 
When the sacrifice is well supported the sacnficer is well 
supported By having sacrificed he becomes better off. 

The Brahma pnest knows the wisdom of silence, mauna-vijndnam 


Section 17 

HOW THE BRAHMA PRIEST CORRECTS MISTAKES 
IN THE SACRIFICIAL RITUAL 

1 prajdpatir lokdn abhyatapat, te$am tapyamdndndm rasan 
pravrhat, agmm prihivydh vdyum antank$at, adityam diva1}. 
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1 Prajd-pati brooded on the -worlds. As they were brooded 
an, he extracted their essences, fire from the earth, air from the 
itmosphere, the sun from the sky 

2 sa etas tisro devoid aVhyatapat, idsdth tapyamandndm 
rasdn pravrhat agner rcah, vdyor yajiimsi, sdmdny dditydi. 

2 On these three deities he brooded. As they were brooded 
on, he extracted their essences, the Rg verses from the fire, 
the Yajus formulas from the air, the Sdman chants from the 
sun 

3 sa dam irayim vidydm dbhyatapat, tasyds tapyamdnayd 
rasdn pravrhat, bhiir tty rgbhyah, bhuvar iti yajurbhyah, svar itt 
sdmabhyah. 

3 On this threefold knowledge he brooded As it was brooded 
upon he extracted its essences; bhiir from the Rg verses; bhuvas 
from the Yajus formulas; svah from the Sdman chants 

4 tad yady rkto nsyed bhiih svaheti garhapatye jnhuydt, ream 
eva tad rasena ream mryena ream yajnasya viristam samdadhdti. 

4. If (the sacrifice) is injured from the Rg verses, one should 
make an oblation in the householder’s fire with the words bhiih, 
hail. So by the essence of the Rg verses themselves, by the 
power of tiie Rg verses, he binds together (heals) the injury to 
the Rg sacrifice 

5 atha yadi yajusto risyed bhuvah svaheti daksindgnau julmyat 
yajusdm eva tad rasena yajusatii mryena yajusdm yamasya 
vmstam samdadhdti 

5 Again, if (the sacrifice) is injured by the Yajus formulas 
•m, 6 ,? Id ( na ^ e an oblation in the southern fire with the words 

uvah hail So by the essence of the Yajus formulas them- 
wives, fay the power of the Yajus formulas he binds together 
(heals) the injury to the Yajus sacrifice. 

6 atha yadi samato risyet, svah svahety ahavatnye juhuyat, 
amnam eva tad rasena sdmndm mryena sdmndm yajnasya 
vmsiam samdadhdti. 

^ sacrifi ce) is injured by the Sdma chants, one 
L, ®hke an oblation in the dhavaniya fire with the words 
fav ^ naU 50 the essence of the Sdma chants themselves, 

Z the Sdma ebaots, he binds together (heals) the 

"'jury to the Saman sacrifice 

If the injury be with regard to Brahma, £ says, one should make 


0’ 
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an oblation m all the three fires, pronouncing all the three, bkUh, 
bhuvah, svah, as the injury relates to all the three Vedas 

7 tad yathd lavanem suvarnam samdadhyat, suvarnena raja- 
tam, rajatena trapu, trapuna sisam, sisena loham, lohena dam, 
dam carmand 

7 Just as one would bind together gold with (borax) salt, 
silver with gold, tin with silver, lead with tin, iron with lead, 
wood with iron or wood with leather 

loha iron or brass 

8 mi esdm lokdnam dsdm devatanam asyas trayyd vidydyd 
vlryena yajhasya viriftam samdadhati, bhe$aja-krto ha vd e$a 
yajhah yatraivam-vid brahma bhavati. 

8 So does one bind together (heal) any mjuiy to the sacrifice 
with the power of these worlds, of these gods, and of the three 
Vedas Venly, such a sacrifice is well healed when there is a 
Brahma priest knowing this 

healed bhesaja-krto ha 1id esa yajhah, rogarta iva pumdm cikitsakena 
suhksttenaiva yajho bhavati 

9 esa ha vd udak-pravano yajhah, yatraivam-vid brahma 
bhavati, evam-vidam ha vd e$d brahmanam anu gdthd yato yata 
avartate, tat tad gacchati mdnavah 

9 Verily, that sacrifice is inclined to the north, in which 
there is a Brahma pnest who knows this And with regard to 
such a Brahma pnest there is this song Wherever it falls, 
thither the man goes 

mdnava silent from manna, silence, or thoughtful, from manana 
Whenever mistakes are committed, he breaks his silence and corrects 
them, for it is said, ‘Whenever it fails, thither the man goes' 

10. brahmaivaika rtvik hurun aivdbhiraksati, evam vidd ha vat 
brahma yajham yajamdnam sarvams ca rtvijo’bhirak$ati, tasmad 
evam-vidam eva brahmanam kurvita, nanevam-vidam, nanevam- 
vidam 

10 The Brahma pnest as a Rtvik pnest protects the sacn- 
ficers like a mare, 1 e the Brahma pnest knowing this protects 
the sacrifice, the sacnficer and all the Rtvik pnests Therefore 
one should make one who knows this as his Brahma pnest, not 
one who does not know it, yea, not one who does not know it 
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CHAPTER V 
Section x 


ON BREATH, THE SOUL AND THE UNIVERSAL SELF. 
THE FIVE BODILY FUNCTIONS AND THE IMPORT¬ 
ANCE OF BREATH 


x yo ha vaijyestham ca £re$tham ca veda, jyesthai ca ha vat 
sretfhas ca hliavati, pra.no vava jyesihas ca iresthas ca. 

1. Verily, he who knows the oldest and the best becomes 
himself the oldest and the best. Breath indeed is the oldest and 
the best. 

§ explains that breath is the oldest because it functions prior to 
the sense activities, even when the child is in the womb. 

2. yo ha vai vasistham veda, vasisfho ha svanam bhavalt, vag 
vava vaststhah 

2. Verily, he who knows the most prosperous becomes the 
most prosperous of his own (people) Speech, indeed, is the most 
prosperous. 


3 yo ha vat pratisthdm veda, prati ha tisthaiy asmimi ca loke 
‘mumvms ca, cak$ur vava pratistha. 

3 . Venly, he who knows the firm basis becomes firm in this 
world and m the yonder. The eye, indeed, is the firm basis. 

4 - yo ha- vat sampadam veda, sa hdsmat kamah padyante daivai 
ca 'mdnu&dk ca, irotram vava sampat 

4. Verily, he who knows success, his desires succeed, both 
human and divine. The ear, indeed, is success. 


5 - yo ha vd dyatanam vedayatanam ha svanam bhavati, mano 
ha vd dyatanam. 

5 Venly, he who knows the abode becomes the abode of his 
P e ople The mind, indeed, is the abode 


«wnaA mind, for all objects are perceived by the mind tndri- 
dyatanamdir ohoktr-arthdnam pralyaya-r&pdndm mana 


£ r cyfa^ 1 ap r tinaaJiarii-£ re yasivyf(dire'aham£reydn asmi, aham 
0. Now the (five) senses disputed among themselves as to 
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who was superior saying (in turn) 'I am superior’ 'I am 
supenor 1 

Cp Praina II 3, AU II 4,BU VI 1 1-14, KU III 3 

7. te ha pranah prajd-patimpitaram etyocuh, bhagavan, ko nah 
irestha iti, tan hovaca, yasmm va utkrante iarirampapisthataram 
wa drsyeta, sa vah irestha iti 

7 Those senses went to Praja-pati, (their) father and said, 
‘Venerable sir, who is the best of us 7 ’ He said to them, 'He on 
whose departing the body looks the worst, he is the best 
among you' 

8 sa ha vdg uccakrama, sa samvatsaram prosya paryetyovaca, 
hatham aiakata rte maj jivitum iti, yatha kald avadanlah 
pranantah pranena, paiyantai caksusa, irnvantah irotrena, 
dhydyanto manasavoam iti, pravivesa ha vak 

8 Speech departed and having stayed away for a year 
returned and said, ‘How have you been able to live without 
me 7 ’ (They replied) 'Like the dumb not speaking, but breathing 
with the breath, seeing with the eye, hearing with the ear, 
thinking with the mind Thus (we lived) ’ Speech entered in 

9 caksur hoccakrdma, tat samvatsaram prosya paryetyovaca, 
hatham asakata rte maj jivitum iti, yathandhd apaiyantah, 
pranantah pranena, vadanto vaca, Irnvantah irotrena, dhydyanto 
manasavoam iti, pravvoeia ha caksuh. 

9 The eye departed and having stayed away for a year 
returned and said, ‘How have you been able to live without 
me 7 ’ (They replied) 'like the blind not seeing but breathing 
with the breath, speaking with speech (the tongue), hearing 
with the ear, thinking with the mind Thus (we lived)' The eye 
entered in 

10 irotram hoccakrdma, tat samvatsaram prosya paryetyovaca, 
hatham asakata rte maj jivitum iti, yaihd badhira admvantah, 
pranantah pranena, vadanto vdcd, paiyantas caksusa, dhydyanto 
manasavoam iti, pravivesa ha irotram 

10 The ear departed and having stayed away for a y<*ar 
returned and said, ‘How have you been able to live without 
me 7 ’ (They replied) Tike the deaf not hearing, but breathing 
with the breath, speaking with speech (the tongue), seeing with 
the eye and thinking with the mmd. Thus (we lived) ’ The ear 
entered m 
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n. mam hoccakmm, tat samvatsaram prosya paryetyovdca, 
kstham aiakata rte viaj fivitum iti, yatha laid amamsah, prdnan- 
tah prdnem, vadanto vacd, pasyantai catena, srnvailtah Protre- 
itatvam th, pravtveia ha manah 

xi. The mind departed and having stayed away for a year 
returned and said, 'How have you been able to live without 
me?’ (They replied) 'Like the children mindless but breathing 
with the breath, speaking with speech (the tongue), seeing 
with the eye, hearing with the ear. Thus (we lived).’ The mind 
entered in. 

bald amanasah: children mindless, rather undeveloped minds. 
apmtWta-tnanasah § 

12 afha ha prana ucctkramisan, sa yatha. suhayah padviia 
tankiin samkhidet, evam alarm pranan samakindat, tarn hdbht- 
sametyocuh, bhagavam edhi, tvam nah irestho’si, motkramir iti. 

a Now when breath was about to depart, tearing up the 
other senses, even as a spirited horse, about to start might tear 
up the pegs to which he is tethered, they gathered round him 
and said, 'Revered Sir, remain, you are the best of us, do not 
depart.’ 

remain our lord nah svSml &. 

13 atha hatnam vdg uvdea, yad aham vasistho’smi, ivam tad 
vmslho'sitt, atha hatnam caksur uvdea, yad aham pratistha’smi, 
Ivam (at prati$thd’siii 

13 Then speech said to him, 'If I am the most prosperous, 
so are you the most prosperous.' Then the eye said to him, ‘If 
I am the firm basts, so are you the firm basis' 

14 atha hatnam srotram uvdea, yad aham sampad asmi, ivam 
tat sampad asiti, atha hatnam mam uvdea, yad aham dyatamm 
asmt, ivam tad dyatanam asiti. 

14 Then the ear sard to him, 'If I am success, so are you 
ue success.’ Then the mind said to him, ’If I am the abode, so 
are you the abode ’ 

15 na vat- vaco na caksiimt na irotrdni na manamsUy 

bhavah evdeahsate, prd.no hy evaitdm sarvdni 

« they do not call them speeches or eyes or ears or 
as they call them breaths, for all these are breath. 

SeeKU III 3. 
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Section 2 

THE MEANING OF THE MANTHA RITE 

1 sa hovaca, ktm me annam bhavi$yatiti; yat kirn ad tdant a 
svabhya a sakuntbhyali, tti hoctth tad vd dad anasydnmm am 
ha zai ndma pratyaksam, na ha vd evamvidi htmcana amnnam 
bhavatTti. 

1. He (Breath) said, ‘What -will be my food?’ They said, 
‘Whatever there is here, even unto dogs and birds' So this, 
verity, is the food of breath. Verily, breath (ana) is his evident 
name For one who knows this, there is no thing whatever that 
is not food 

prana consists of pra and ana ana is breath and pra indicates the 
direction of the motion 

2. sa hovaca, him me vaso bhavisyatiti; dpah, iti heath, tasniad 
vd etad asisyantah purastac copanstac cddbhth pandadhah, 
lambhuko ha vdso bhavatt, anagno ha bhavati 

2 He said, ‘'What will be my clothing?’ They said, ‘Water.’ 
Therefore it is that, when people are about to eat, they cover 
it (the breath) with water, both before and after He thus 
obtains clothing and becomes dothed (is no longernaked). 

This verse refers to the usual Indian practice of rinsing the mouth 
both before and after a meal 

3. tadd haitat satyahdmo jabdlo gosrutaye vaiyaghrapadydyokf- 
vovdea, yady apy etac chuskaya stlidnave bruydt, jayerann 
cvasmtn-sdkhdh, praroheyuh paldsdntti 

3 Satyakama Jabala, after telling this to Gofiruti, the son 
of \tyaghrapada, said to him, ‘Even if one should tell this to 
a dried up stump, branches would be produced on it and leaves 
would spring forth.’ 

son of Vyaglirapdda vyaghrapddo’patyam S 

4 aiha yadi mahaj jigamiset, amdvdsydydm dtkstfvd pattr- 
namdsyam rairau sarcausadhasya manfham dadhi-madhunor 
tipamaihya, jyesthaya srcsihdya svahd, tty agndv djyasya hutva, 
mantle sampdtam avanayet 

4 Now if one wishes to reach greatness, let him perform the 
initiatory rite on the new moon night and then on the night 
of the full moon, let him stir with curds and honey a mash of 
all lands of herbs and pour melted butter on the fire saying, 
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Hail to the oldest, hail to the best' And then let him throw the 
esidue into the mash 

See B U. VI 3-2 

On the day of initiation, diksa, the agent should have passed 
through the ethical preparation, austerity, truthfulness and chastity. 
'\hHmi~iayanadi-myamam krtvd tapo-rupam salya-vacamm brahma- 
mymn ity adtdharmavdn bhUtvety arthah. 

5 vasisthdyai svaka, ily agnav djyasya hutva, manthe sam- 
)atam avanayet, pratisfhdyai svdhd ity agnav djyasya hutva 
manthe sampdtam avanayet, sampade svdhd, ity agnav djyasya 
hutva manthe sampdtam avanayet, dyatanaya svdhd, ity agnav 
djyasya hutva manthe sampdtam avanayet . 

5 'Hail to the most prosperous,’ with these words, let him 
lour melted butter on the fire and then let him throw the 
residue into the mash 'Hail to the firm basis,’ with these words 

it him pour melted butter on the fire and then let him throw 
the residue into the mash. ‘Hail to success,’ with these words 
it him pour melted butter on the fire and then let him throw 
the residue into the mash ‘Hail to the abode,' with these words 
et him pour melted butter on the fire and then let him throw 
the residue into the mash. 

6. atha pratisrpydnjalau mantham adhdya japair amo ndmdsi, 
ama hi te sarvam idam, sa hi jyesthali irestho rdjddhipatih, sa 
ma jyaisthyam sraisthyam rdjyam adhipatyam gamayatv aham 
evedam sarvam asaniti. 

6 Then moving away and holding the mash m his hands, he 
Tecites, ‘Thou art ama by name for all this rests m thee. He 
is the oldest and the best, the king and the overlord May he 
lead me to old age, to the best (position), to kingship, to over- 
lordship May I be all this ’ 

7 atha khalv etaya red paccha dcamatt, tat savitur vrnimaha 
uy dedtnah, vayam deoasya bhojanam ity dcamah, irestham 
Mtvadhdlamam ity dcamah, luram bhagasya dhtmahi iti sarvam 
pibah, ninpjya kamsam camasam vd pasedd agneh samvisah 
carmani vd sthandile vd vdcam-yamo’prasdhah; sa yadt stnyam 
fasyel samrddham karmeti vidydt. 

■ takes a sip with this Rk verse at each foot, 
desire the Savitr’ he sips a little, (saying) ‘the 
t . , ~5ds,’ he sips a little (saying) ‘the best and all sus- 

mm S> be sips a little (saying) ‘we meditate on the strength 


(saymg) Sve 
food of the e 
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of the god/ lie drinks up the whole Having cleansed the vessel 
or the cup, he sits down behind the fire either on a skin or on 
the bare ground with speech restrained and with self-possession 
If he now sees a woman let him know that his effort has reached 
fruition. 

5 says that he lies down behind the fire and if, in the dream, he 
sees a woman, that is a sign that his effort has succeeded 

8 tad esa slokah’ 

yadd karmasu kdmye$u stnyam svapnesu paiyati, 
samrddhim tatra jdmydt tasmvn svapna-nidardane iti tasmm 
svapna-mdarsane. 

8 As to this, there is this verse ‘If during rites performed for 
(the fulfilment of certain) wishes, he (the performer) sees a 
woman in a dream, let him recognise fulfilment m such a vision 
in a dream, in such a vision in a dream ’ 

The Vedic rite is enlarged in its significance 


Section 3 

THE COURSE OF THE SOUL AFTER DEATH 

1. svetaketur hdruneyah pancdldnam samitvm eyaya, tarn ha 
pravahano jaivalir uvdca kumdra anu tvdsisat piteh, a nithi, 
bhagava iti 

1 Svetaketu Aruneya went to an assembly of the Pancalas. 
Then Pravahana Jaivah said to him. ‘Young man, has your 
father instructed you?’ ‘Yes, indeed. Venerable Sir' (said he in 
answer). 

aruneya' the grandson of Arum 

2. vettha yad ito'dhi prajah prayantiti 7 na, bhagava, it*; 
vettha yatha purnr dvartanta itO na, bhagava iti; vettha patiior 
deva-ydnasya pitiydnasya ca vyavartanam iti* na, bhagava iti 

2 'Do you know to what place men go from here 7 ’ ‘No, 
Venerable Sir.' 'Do you know how they return again 7 ’ 'No, 
Venerable Sir ’ ‘Do you know where the paths leading to the 
gods and leading to the fathers separate ’ 'No, Venerable Sir ’ 

3 vettha yathasau loko na sampuryata iti? na bhagava iti; 
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vettka yatha pahcamyam dhutdv dpal} purusa-vacaso bhavantiti, 
natva, bhagava iti. 

3. 'Do you know how that (yonder) world never becomes 
full?’ ‘No, Venerable Sir.’ ‘Do you know how in the fifth 
libation water comes to be called a person.’ ‘Indeed, Venerable 
Sir, no.’ 

4. atha nu him anuh$to'vocathah, yo hvmam net vidydt, kathath 
so’ miisto bmviteti , sa hdyastah pitur ardham eydya; tarn hovdca: 
amnuiisya vdva hla md, bhagavdn, abravit anu tvdSisam iti. 

4. ‘Then why did you say that you had been instructed ? 
Indeed how could any one who did not know these things speak 
of himself as having been instructed 1 " Distressed, he went to 
his father’s place and said to him, 'Venerable Sir, you said, 
indeed, that you had instructed me without having instructed 
me.’ 

5 pahca md rdjanya-bandhuh prainan aprdkstt, tenant naikaib 
candiakam mvaktum iti; sa hovdca: yatha md tvath tdta, etdn 
avadah, tathdham esam naikath ca na veda yady aham tmdn 
avedisyam, kathath te ndvaksyam iti. 

5 ‘That fellow of the princely class asked me five questions 
and I could not understand even one of them.’ He (the father) 
said, ‘As you stated to me these (questions) I do not know 
even one of them If I had known them, how should I not have 
told them to you?’ 

6. sa ha gautamo rajno’rdham eydya, tasmai ha prapldyarham 
cakara; sa ha pratah sabhdga udeydya; tarn hovdca: mdnusasya, 
bhagavan gautama, vittasya varaih vrnithd iti, sa hovdca tavaiva, 
rajan, rndmsam vittam, yam eva kumdrasydnte vdcam abhas- 
Qthah, torn eva me bruhiti; sa ha krcchn babhuva 

6 Then Gautama went over to the long’s place To him, 
when he arrived, he (the king) had proper respect shown. In 
the morning he went up to the audience hall (where) the king 
sai “ to him, ‘Venerable Gautama, choose a boon out of the 
wealth that belongs to the world of men' Then he replied, 
throe be the wealth of the world of men, 0 King; tell me that 
speech which you spoke to the young man ’ The king was 
Perplexed 

7 > ha, cirath vasety apidpaydm cakara; tarn hovdca. yatha 

* mm, gautama, avadah, yatheyam na prdk tvatiah purd vidyd 
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brahmandn gacchati, iasmad 11 sarvesu lokesu ksatrasyaiva 
prasdsar.am abhud lit; iasmai hovdca 

7. ‘Stay for some time’ he commanded him Then he said to 
him, ‘As to what you have told me, Gautama, this knowledge 
has never reached the Brahmanas before you; therefore in 
all the worlds the rule (this teaching) belonged to the Ksatnya 
class only.' Then he said to him 


Section 4 

THE COURSE OF THE SOUL 
(continued) 

x. asait vava lokah, gautama, agmh, tasyaditya cva samit, 
raSmayo dkiivtah, ahar arct/t, candramd angardh, naksatrani 
visphulingdh 

1 ‘That world, verily, 0 Gautama, is a (sacrificial) fire, the 
sun itself is its fuel, the rays the smoke, the day the flame, the 
moon the coals, the stars the sparks 

The analogy of the heavenly region to the sacrificial fire is worked 
out The sun is the fuel as the world shines only when it is lighted 
up by the sun. The raj’s are the smoke because they rise from it 
even as the smoke rises from the fuel The day is the flame because it 
is bright and is the effect of the sun The moon is the coals or the 
embers, for even as the moon becomes visible when the day has 
ceased, the embers become visible when the flame is put out The 
stars are the sparks, thej r are like parts of the moon S 

2 iasmtt.n ctasminn agnau dcvdh sraddhdm juhvah, tasyd 
ahutck soino raja sainbhavaii. 

2. In this fire the gods offer (the oblation of) faith From 
this offering arises Soma (the moon) the long 

Water is offered as the offering of faith 

The king answers the last question why the water in the fifth 
libation is called man. V 3 3 The sacrifices nse through their 
offerings to heaven and attain there as their reward a nature like 
that of Son a 
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Section 5 

THE COURSE OF THE SOUL 
(1continued) 

1 parjanyo vdva, gautama, agnih, tasya vayur eva samit, 
dbhram dhiimah, vidyud arcih, a&anir ahgdrah, hrddanayo 
visphulingah. 

1. The god of rain, 0 Gautama, is the (sacrificial) fire, the 
air itself is its fuel, the cloud is the smoke, the lightning is the 
flame, the thunder the coals and the thunderings the sparks. 

hradam, generally explained as ‘had’, but here it means 'rumblings.’ 

2 taminn etasminn agnau devdh somam rajanam yuhvati, 
tasya ahuter variant sambhavati. 

2 In this fire the gods offer (the libation of) Soma the King. 
From this offering arises rain 


Section 6 

THE SAME CONTINUED 

pTthiyi vdva, gautama, agnih; tasyah samvatsara eva samit, 
akaso dhiimah, ratnr arcth, diso’ngdrdh, avdntara diso visphu- 
litigdk 

1 "P 16 earth, venly, 0 Gautama, is the (sacrificial) fire; of 
this the year is the fuel, space is the smoke, the night is the 

flame, the quarters the coals, the intermediate quarters the 
sparks. 

2 tasmmn etasminn agnau devd varsam juhvatt. tasya ahuter 
ennam sambhavati. 

2. In this fire the gods offer (the libation of) rain. From this 
offering arises food. 


Section 7 

THE SAME CONTINUED 

dkLfT"?! vSva> B auiama > agnih; tasya vdg eva samit, prdryo 
• * Phva'rcih, caksur ahgdrah, trotram visphulingah. 
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1 Man, venly, 0 Gautama, is the (sacrificial) fire, of this 
speech is the fuel, breath the smoke, the tongue the flame, the 
eyes the coals and the ears the sparks 

2 tasmmn etasmmn agnau devd annum juhvati, tasyd dilute 
retail sambhavati 

2 In this fire the gods offer (the libation of) food, from this 
offering arises semen 


Section 8 

THE SAME CONTINUED 

1 yo?d vdva, gautania, agnih, tasyd npastha eva samit, yad 
upamantrayate sa dhiimah, yonir arcili, yad aniah karoh 1e 
angdrdh, dblnnandd msphuhngdli 

1 Woman, venly, 0 Gautama, is the (sacrificial) fire, of 
this the sexual organ is the fuel, what invites is the smoke, the 
vulva is the flame, what is done inside is the coals, the pleasures 
the sparks 

2 tasmmn etasmmn agnau deva rcto juhvati, tasyd dhuicr 
garbhali sambhavati 

2 In this fire the gods offer (the libation of) semen, from this 
offenng anses the foetus 

From water, through intermediate developments the foetus arises 
and in all these developments water is the predominating element. 
drava-bdhulyam S So it is that water comes to be called man in the 
fifth oblation 


Section 9 

THE SAME CONTINUED 

j ih tu paiicamydm dhutdv dpah puru$a-vacaso bhavantiti, sa 
ulbdvrto garbhali, daia vd nava vd mdsdn aniah iayiivd ydvad 
va’tl.a jdyatc 

j For this (reason) indeed, m the fifth oblation vater comes 
to be called man Tins foetus enclosed m the membrane, having 
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lam inside for ten or nine months or more or less, then comes 
to be bom 

Water, by which the self is enveloped on departing from life, 
the subtle parts of the elements which constitute the seed_of 
the body ap-sabdena sarvesam eva deha-bijdndm bhuta-sUksmanmn 
kathammStidham SB III X 2 

2 sa jaio yavad ayusam jivati, tarn prelam distant ito'gnaya 
cm liaranti, yata eveto yatah sambhuto bhavah 
2 When bom, he lives whatever the length of his life may 
he. When he has departed, they (his friends) carry him to the 
appointed place for the fire (of the funeral pile), from which 
indeed he came, from which he arose 

iisfflW karmana inrdistam S. 


Section xo 

THE PATH OF THE GODS 

1 taiya ittham viduh, ye ceme’ranye sraddha tapa tty upasate, 
le‘rci$am ablmambhavanh, arctso'halt, ahna apuryamdna-paksam, 
apiiryamana-paksdd yan sad udann eh mdsams tan 

1. So those who know this, and those who m the forest 
meditate on faith as austerity (or with faith and austerity) go 
to light and from light to day, from day to the bright half of 
the month (of the waxing moon), from the bright half of the 
month to those six months during which the sun moves 
northward 

Hie question as to the place to which men go from here is taken 
up See C.U IV 15 5 

those who know this The doctrine of the five fires S makes out that 
this refers to the householders, as the next clause refers to the 
recluses m the forest 

2 masebhyah samvatsaram, samvatsardd ddiiyam, dditydc 
candramamn, candramaso vidyutam, tat puruso’manavah, sa 
nnm brahma gamayaii, esa deva-ydnah panthd iti 

2. From these months to the year, from the year to the sun, 
*j>m the sun to the moon, from the moon to the lightning. 

- re ls a P^on who is non-human. He leads them on 

Brahma This is the path leading to the gods 
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The earliest conception of the path of the gods is to be found in 
the R V, where Agni who serves as'the intermediary between gods 
and men, as bearing the offerings to the gods is addressed thus 
'Knowing the ways by which the gods go, thou (Agm) hast become 
the unweaned messenger, the bearer of oblations' I 72, 7, see also 
II 2 4 The path on which the sacrifices were taken to the heavenly 
world becomes the path by which the sacnficer himself ascended to 
the world of the gods SeeSatapathaBrahmana,! 932 The stations 
on the path need not be taken literally They represent stages of 
progressive knowledge and light while those of pitf-ydna of progressive 
darkness and corruption See IV 15 5 B U VI 2 15 

3 atha ya wie grama istdpurte dattam ity updsate, te dhumam 
abhisambhavanti, dhiimad ratnm, ratrer apara-paksam, apara- 
paksad yan sad daksmaiti mdsdms tan, naite samvatsaram 
abhiprdpnuvanti 

3 But those, who in the village practise (a life of) sacnfices, 
(and perform) works of public utility and almsgiving they 
pass mto the smoke, from smoke to night, from night to the 
latter (dark) half of the month, from the latter (dark) half of 
the month to the six months in which the sun moves south¬ 
wards, but they do not reach the year 

4 mdsebhyah pitr-lokam, pitr-lokdd akdiam, dkaidc candra- 
tnasam, esa somo raja, tad devanam annam, tarn devd bhak$ayanti 

4 From those months to the world of the fathers, from the 
world of the fathers to space, from space to the moon. That 
is the kmg Soma That is the food of the gods That the gods eat. 

annam —food They become the servants of the gods: upakara - 
na-matram devanam bhavanh te stri-pasu-bhytyddivat S The gods 
love them and they love the gods They live with and rejoice in 
gods 

Three kinds of future are indicated The performers of sacnfices 
reach the moon by passing along the path of the fathers, pity-yana, 
and after having expenenced the fruits of their works these return 
agam with a residuum of their karma The non-performers of sacn¬ 
fices go to the kingdom of Yama Those who adopt the way of 
enlightenment go by the path of gods, deva-ydna There is no return 
for them from the latter. The distinction between the pitf-yana and 
the deva-yana is one of two different systems of culture, the way of 
works and the way of knowledge resulting m two different spintual 
conditions 

5 tasnun ydvat sampdtam usilvd’thaitam evadhvdnam punar 
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mvartante yathetam akdsam, akasad vdyum, vdyur bhutva dhirno 
bhavati, dhumo bhutvd'bhram bhavati. 

5. Having dwelt there as long as there is residue (of good 
works) they return again by that course by which they came 
to space, from space into air, and after having become the air 
they become the smoke; after having become smoke, they 
become mist. 

It is not possible, § remarks, for all actions to have their effects in 
one life 1 na-caikasmtn jamnani sarva-karmandm ksaya upapadyate S 

6 abhram bhutva megho bhavati, megho bhutva, pravar$ati, ta 
\ha vnhi-yava osadhi vanaspatayas iila-mdsd itt jdyante, ato vai 
khah durnisprapataram, yo yo hy annum atti yo retah sincati, 
tad bliuya eva bhavati. 

6 . After having become mist they become cloud, after having 
become cloud he rains down They are bom here as rice and 
barley, herbs and trees, as sesamum plants and beans. From 
thence the release becomes extremely difficult for whoever eats 
the food and sows the seed he becomes like unto him 

Release is easy from human condition 

7. tadya iha ramamya-caranah, abhyado hay at te ramaqiydm y/' 
yornm dpadyeran, brdhmana-yonim vd ksatnya-yomm vd, vaiSya- 
ymm vd, aihaya iha kapuya-carandh abhydso ha yat te kapuydm 
yomm apadyeran ha-yomm vd siikara-yonim vd canddla-yonim vd 

7. Those whose conduct here has been good will quickly 
attain a good birth (literally womb), the birth of a Brahmin, 
the birth of a Ksatnya or the birth of a Vaisya But those 
whose conduct here has been evil, will quickly attain an evil 
birth, the birth of a dog, the birth of a hog or the birth of 
a Candala. 

8 athaitayoh pathor na katarena cam tdnlmdm ksudrany 
asakyd-avariini bhutani bhavanti, jayasva, mnyasveti, etat irttyam 
^ m ^ sau 1la sampuryate, tasmdj jugupseta, tad esa 

t x ? ut on ne ^ er these ways are those small creatures 
jwmch are) continually revolving (those of whom it is said), 
tli t+v? ^ ^h eir ’ s is a third state By this (it comes about) 
that world becomes full. Therefore let one seek to guard 

°iself. To this end, there is this verse. 
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If we pursue wisdom, we travel by the path of the gods If we 
perform good works we travel by the path of the fathers If we do 
neither, we will continually revolve like little creatures 

9 steno hiranyasya surdm pibams ca 
guros ialpain dvasan brahma ha 
ca-ete patanti catvdrah 
paficamas cdcarams taih 

9 He who steals gold, he who drinks wme, he who dishonours 
the teacher’s bed, he who kills a Brahmana, these four do fall 
as. also the fifth who consorts with them 

10 atha ha ya elan evam pahcdgnin veda, na saha tair apy 
dcaran pdpmand hpyate, inddhah piitah punya-loko bhavati ya 
evam veda, ya evam veda 

10 But he who knows these five fires thus is not stained by 
evil, even though he consorts with these people. He becomes 
pure, clean, obtains a virtuous world, he who knows this, yea 
he who knows this' 

The five questions raised in V 3, 2-3 are answered 


Section ix 

UNIVERSAL SELF 

1 pracina-sala aupamanyavdh, satya-yajhah panlusih, tndra- 
dyutnno bhdllaveyah, janah sdrhardksyah, budtla dhiatardivii 
te hy ete mahaidld mahdirotnyah sametya mimamsdm cakruh, 
ko na dtmd, him brahmeti. 

1 PracinaSala Aupamairyava, Satyayajna Paulusi, Indra- 
dyumna Bhallaveya, Jana Sarkaraksya and Budila Aivatarasvi, 
these great householders, greatly learned m sacred lore, having 
come together, undertook an investigation as to what is our 
self and what is Brahman 

See Satapatha Brahmana, X 6 1 1 

2 te ha sampddaydmcahruh, udddlako vai bhagavanto'yam 
drumh sampratimam dtmanam vaisvanaram adhyett, tam 
hantabhydgacchameti, tam habhydjagmuh 

2 They then reflected among themselves, ‘Venerable Sirs, 
Uddalaka Arum studies at present this Universal Self, well 
let us go to him ’ Then they went over to him 
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3. sa ha sainfiadayamcakara, praksyanti mam ime mahaSald 
mahdkotnydh, tehhyo na sarvam tva prahpatsye, hantdham 
any am abhyanutesamh. 

3 He then reflected, 'These great householders and greatly 
learned in sacred lore will question me. I shall not be able to 
tell them all Therefore, I shill direct them to another (teacher).’ 

4. tan hovdca aivapatir vat, bhagavanto, yam kaikeyah, 
sampratimam dtmanam vaiivanamm adhyeh, tam hantabhyd- 
gacchamelt; tam habhyajagmuJt. 

4 He said to them, ‘Venerable sirs, ASvapati Kaikeya studies 
at present this Universal Self, well, let us go to him.’ Then 
they went over to him. 

5 tehhyo ha praptebhyah prthag arhdni karaydmcakara, sa 
ha prdtah samjihdna uvdca; 

na me steno janapade na kadaryo na madyapah, 
nandhitagnir navidvdn, na svatri svainni kuiah: 
yaksyama.no vai bhagavantah, aham asmt.yavad ekaikasmd rtmje 
dhanam ddsyamt, tdvad bhagavadbhyo ddsyamt, vasantu bhasa- 
vanta Ut. 

5 * Then, when they answered, he (the king) had proper 
attentions shown to them severally. After rising the next 
morning, he said. 'In my kingdom there is no thief, no miser, 
no drunkard, no man without a sacrificial fire, no ignorant 
person, no adulterer, much less an adulteress.’ I am going to 
perform a sacrifice, Venerable Sirs, and as much wealth as I 
Venerabl^S* P^est, I shall give to you, please stay, 

Aivapati is an expert in Brahma-knowledge and also a wise adminis¬ 
trator. Wisdom and work go together m him 

a says that as the visitors did not accept the presents, he invited 
them to a sacrifice 

6-_fe hocuh, yena haivdrthena purusai caret, tam hatva vadet; 
brfihlii™ emmm vativdnaram sampraty adhyesi, tam eva no 

. j * titey said, 'The purpose for which a man comes, that 

O™ „ should speak. At present, you know the Universal 
fcelf Tell us indeed about that.’ 

bunisf K P r dtar vah prahvaktasmiti, te ha samit-panayah 

h vr ,B tan hdnupamyaivaitad uvdca 

" e ldSn sa *d to them, ‘Tomorrow I will give you an 
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answer ’ Therefore on the next morning, they approached him 
with fuel m their hands Then, without having first received 
them as pupils, he said to them 

He did not insist on the preparatory rites of initiation for he was 
impressed by their humility 
fuel m tlmr hands This is a token of discipleship 


Section 12 

THE SKY AS THE HEAD OF THE 
UNIVERSAL SELF 

I aupamanyava, kam tvam dtmanam updssa iti dtvam eva 
bhagavo rdjan, ih hovdca e$a vat satejd alma vaisvdnarah yam 
tvam dtmanam upasse, tasmdt tava sutam prasutam asutam kule 
drsyate 

1 Aupamanyava, on what do you meditate as the self 5 (He 
replied) ‘Heaven only, Venerable Ring ’ He said, ‘The self you 
meditate on is the Universal Self (called) the good light 
Therefore m your family is seen the suta libation as also the 
prasuta and the asuta ' 

The Soma libation is given these names of suta, prasuta and asuta 
in the different sacrifices 

The good light sobhanam tejo yasya so’yam suteja S. 

Those bom in the family will be devoted to work allva karmtnas 
tvat-kulina tti S 

2 atsy annum, paiyast pnyam, atty annum, pasyatt pnyam, 
bhavaty asya brahma-varcasam kule, ya etam evam dtmanam 
vaisvdnaram updste, murdhd tv esa dtmanafr, itt hovdca, murdhd 
te vyapahsyat, yan mam ndgamtsya tti 

2 You eat food, you see what is pleasing He eats food, 
he sees what is pleasing In the family of him who meditates 
on the Universal Self thus, there arises eminence in brahma- 
knowledge 'That, however, is only the head of the self,’ said 
he, ‘Your head would have fallen off if you had not come to me ’ 

The development of thought is effected gradually ASvapati elicits 
from these seekers their conceptions of the Universal Self Their 
conceptions of sky, sun, air, space, water and earth are accepted as 
partially true The Vatsvdnara self is the whole, the all-comprehend- 
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inff ^finite of which natural objects and individual selves are parts. 
It b wrong to identify a particular deity, one conceived as presiding 
over a limi ted part of the world, with the Universal Self. 


Section 13 

THE SUN AS THE EYE OF THE 
UNIVERSAL SELF 

1 aiha hovaca satya-yajnam paulusim: praana-yogya, kam 
Ivam dtmanam upassa iti: adityam eva, bhagavo rajan , iti hovaca: 
esa vat visva-riipa dtmd vaisvdnarah, yam ivam dtmanam upasse, 
tasmdt lava bahu viivaruparh kttle drsyaie. 

1 Tien he said to Satyayajna Paulusi. ‘Pracmayogya, on 
what do you meditate as the self?' (He replied) ‘The sun only. 
Venerable King' He said, 'The self you meditate on is the 
Universal Self called the Universal Form. Therefore is seen 
in your family much and manifold (wealth).’ 

2 pravrtio’ svatan-ratho dost ni$kah, atsy annam pasyasi 
Prtyam, atiy annam, paiyali prtyam, bhavaty asya brahma-var- 
casam huh, ya dam evau atmdndm vaisvdnaram updste, cakstts 
lv clad atmanah, iti hovaca andho bhavisyah, yan mam r.dgamisya 
tit 

2. ‘(for example) there is the chariot with mules, female 
servants and gold necklaces You eat food, you see what is 
pleasing He eats food, he sees what is pleasing. In thefamily 
of him who meditates on the Universal Self thus, there arises 
eminence m brahma-knowledge. That, however, is the eye of 
we self,’ said he, ‘and you would have become blind if you 
bad not come to me ’ 

pravfitr literally, a course of action, tendency. 


Section 14 

AIR As THE BREATH OF THE UNIVERSAL SELF 

pj. Iwvdcendra-dytimmm bhallaveyam: vaiyaghrapadya, 
warn almanam upassa iti: vdyum eva, bhagavo rajan. Hi 
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hovdca e§a vat prthag-vartmdimd vaisvdnarah yam team atmanam 
updsse tasmat tvam prthag balaya ayanti, prthag rathairenayo’ 
nuyanti 

1 Then he said to Indra-dyumna Bhallaveya, ‘Vaiyaghra- 
padya, on what do you meditate as the self?' (He replied) 
‘Air only. Venerable King ’ He said, ‘The self you meditate 
on is the Universal Self of varied courses (prthag-mrtman) 
Therefore offerings come to you in various ways and rows of 
chariots follow you in various ways ’ 

2 atsy annam, paiyasi priyam, atty annam, pa&yati priyam, 
bhavaty asya brahma varcasam kule, ya etam evam atmanam 
vaiivdnaram upaste pranas tv eya dtmanah, iti hovdca, pranas 
ta udakramisyat, yan mam nd’gamt$ya iti. 

2 'You eat food, you see what is pleasing He eats food, he 
sees what is pleasing In the family of him who meditates on 
the Universal Self thus, there arises eminence in brahma- 
knowledge That, however, is only the breath of the self,' said 
he, 'your breath would have departed, if you had not come to 
me ’ 


Section 15 

SPACE AS THE BODY OF THE UNIVERSAL SELF 

1 atha hovdca janam idrkaraksya ham tvam atmanam 
updssa itv dkaiam eva bhagavo rajan, iti hovdca eya vat bahula 
dtmd vaisvdnarah, yam tvam atmanam updsse, tasmat tvam 
bahulo’si prajayd ca dhanena ca. 

1 Then he said to Janam Sarkaraksya, on what do you 
meditate as the self’" (He rephed) ‘Space only. Venerable King.’ 
He said, ‘The self you meditate on is the Universal Self called 
Full (brahma) Therefore you are full of offspring and wealth ’ 

2 atsy annam, paiyasi priyam, atty annam, paiyati pnyam, 
bhavaty asya brahma-varcasam kule ya etam evam atmanam 
vaiivdnaram upaste samdehas tv esa dtmanah, tit hovdca 
samdehas te vyasiryat, yan mam ndgamisya iti 

2 ‘You eat food, you see what is pleasing He eats food, he 
sees what is pleasmg In the family of him who meditates on 
the Universal Self thus, there arises eminence m brahma- 
knowledge That, however, is only the body of the self,’ said 
he, 'your body would have fallen off, if you had not come to me' 
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Section 16 

WATER AS THE BLADDER OF THE UNIVERSAL SELF 

1. atha hovaca, budilam asvatardsvim, vaiyaghrapadya, ham 
tvam dtmdmrn upassa iti, apa eva bhagavo rajan, Hi hovaca. esa 
vat raytr alma vatsvanarah, yam tvam atmanam upasse, iasmdt 
ivam rayimdn pustiman asi. 

1 Then he said to Budila Asvatarasvi, 'Vaiyaghrapadya, on 
what do you meditate as the sell?' (He replied) 'Water only, 
Venerable King.’ He said, ‘The self you meditate on is the 
Universal Self called wealth (rayi). Therefore are you endowed 
with wealth and strength of body.' 

2. alsy annum , paiyasi priyam, atty annam, paiyati priyam, 
bhavaty asya brakmavarcasam kule ya etam evam atmanam 
vaiivdnaram upaste, bastis tv esa dtmanah, iit hovaca bastis te 
vydbheisyata, yan mam nd’gamisya iti. 

2. 'You eat food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus, there arises eminence in brahma 
knowledge That, however, is only the bladder of the self and 
your bladder would have burst if you had not come to me.’ 


Section 17 

EARTH AS THE FEET OF THE UNIVERSAL SELF 

1. atha hovaca udddlakam drunim: gautama, ham tvam alma- 
nam upassa itt: prthimm eva, bhagavo rajan, iti hovaca * e?a vai 
pralKthdtmd yaihdnarah yam tvam atmanam upasse, iasmdt 
tvam pratisthito'si prajayd ca pasubhis ca. 

1. Then he said to Uddalaka Aruni: ‘Gautama, on what do 
you meditate as the self?' (He replied) 'Earth only. Venerable 
rail ^ Sai( ^' Se ^ Y ou meditate on is the Universal Self 
ed support [praiistha). Therefore you are supported, with 
offspring and cattle.’ 

lha amam > P a fyasi priyam, ally annam paiyati priyam, 
vni&y aS ^ a bwhma-varcasam kule ya etam evam atmanam 
it u P^ st - e > padau tv etdv dtmanah, Hi hovaca, padau 

vyemlasyetdm, yan mam nd’gamisya iti. 
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2 ‘You see food, you see what is pleasing He eats food, he 
sees what is pleasing In the family of him who meditates on 
the Universal Self thus there arises eminence in brahma-know¬ 
ledge That, however, is but the feet of the self,' said he, ‘your 
feet would have withered away, if you had not come to me ' 


Section 18 

THE SELF AS THE WHOLE 

i tan hovdca ete vai klialu yiiyam prthag ivemam atmanam 
vaiivdnaram vidvamso’nnam attha, yas tv etam evam pradeia- 
mdtram abhivimdnam atmanam vaihanaram upaste, sa sarvesu 
lokesu sarvesu bhutesu sarvesv atmasv annum atti 
i Then he said to them, ‘Venly indeed you eat your food 
knowing this Universal Self as if it were many He, however, 
who meditates on the Universal Self as of the measure of the 
span or as identical with the self, eats food in all worlds, in 
all beings, m all selves ' 

pradeia-matra of the measure of the span S gives five different 
renderings of which the chief are (1) that which is recognised bodily 
through heaven as the head and the earth as the feet, (n) that which 
is measured by a measure extending from the heaven to the earth 
The self which has assumed the shape of the whole universe is the 
Universal Self It is to be known as the Self of all beings One has to 
realise the Self m oneself before one can comprehend Him as the Self 
of the whole creation The individual T and the universal T are one 
.Aimarathya teaches the meditation of VaiSvanara as prddesa- 
mdtra since the Supreme Being is specially manifested in the heart 
which is conceived as of the measure of a span 
abhivyakter aSmarathyah B S I 2 29 

pratyag-atmatayabhimmiyate' ham iti jndyata tty abhmmdnah S 
Badan is of the view that the Supreme Being is described as of 
the measure of a span since he is meditated upon by the mind, 
situated in the heart which is of the measure of a span 
amtsmfter badanh B S I 2 30 

Jaimim holds that prddesa-matra is intended to teach sampath or 
sampad-updsana, 1 e the realization of the non-separation of God 
from the objects of sense S explains dhydnena dfiya-vashtm parmne- 
svarasya abheda-nispattih 
ablnvimdna the inner self behind the parts 
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pralyag-dtmataya abhivvmiyate aham tti vipiayate' It is the Universal 
Self in each living being The seeker should realise the divine in 
himself and in ah beings. 

2 tasya ha vd etasyatmano vaiivdnarasya murdhaiva sutejah, 
caksur miva-rupah, prdnah prthagvartmatma, samdeko bahulah, 
bastir eva rayih, prthivy eva padav ura eva vedih, lomdm barhih, 
hrdayam garhapatyak, mano’nvaharya-pacanah, dsyam aha- 
vaniyah 

2. Of this Universal Self, the head indeed is the good light, 
the eye is the universal form, breath is (the air) of varied 
courses, the body is the full, the bladder is wealth, the feet 
are the earth, the chest indeed is the sacrificial area, the hair 
is the sacred grass, the heart is the garhapatya fire, the mind 
is the anvahtirya-pacana fire and the mouth is the dhavaniya 
fire 

» prthag-mrtmd 

The teacher corrects the wrong notions of the pupils who mistake 
parts for the whole even as blind men mistake parts of the elephant 
for the elephant hasti-darsane voa jdtydndhah 

This passage indicates the essential correspondence between the 
microcosm and the macrocosm 


Section 19 

THE SACRIFICE TO THE UNIVERSAL SELF IN ONE’S 
OWN SELF PRANA 

}• yud bhaktam prathamam agacchet, tad komiyam, sa 
prfinastpy 11 ^* 1 P^ lu y^ pihuyat, prdndya svaheh, 

Therefore that food which may come first should be an 
'hail fi 15 * offering he offers he should offer saying, 

to the prana breath' The prana breath is satisfied. 

M ^ sws trpyah, caksusi trpyaty adityas irpyati, 
cadat -It dy aus trpyah, divi irpyantyam yat kim ca dyaui 
.ba(iM. S caciln ^ iaia h, tat trpyah tasyanuirptim trpyah prajayd 
2 Th a J m _ a< fy ena tejasa brahma-varcasena. • 
evehmnt breath being satisfied, the eye is satisfied The 
g satisfied, the sun is satisfied The sun being satisfied. 
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the heaven is satisfied. The heaven being satisfied, what evei 
is under the heaven and under the sun is satisfied Along witi . 
the satisfaction thereof, he himself is satisfied with offspring' 
with cattle, with food (health bom of food), brightness and ^ 
with eminence m sacred knowledge 


Section 20 
VYANA 

1 atha yarn dvitiyam juhuyat tarn juhuyat, vydnaya svaheti, 
vydnas trpyati. 

1. Then the second offering he should offer, saying, ‘Hail to" 
the vyana breath ’ The vyana breath is satisfied 

2. vyane trpyati srotram trpyati, srotre trpyati candramas — 
trpyati, candramasi trpyati disas trpyanti, diksu trpyantisti - 
yat him ca dx&ai ca candramdi cadhitisthanti, tat trpyati, 
tasyanu-trptiiii trpyati prajaya paiubhir annddyena tejasd . 
brahma-varcasena 

2 Vyana being satisfied, the ear is satisfied The ear being 
satisfied, the moon is satisfied The moon being satisfied, the 
quarters are satisfied The quarters bemg satisfied, whatever „ 
is under the quarters and under the moon is satisfied Along 
with the satisfaction thereof he himself is satisfied with off- „■ 
spring, with cattle, with food, with brightness and with eminence '■ 
in sacred knowledge 


Section 21 
APANA 

1 atha yam trtiyam juhuyat tarn juhuyat, apdnaya svaheti, 
apdnas trpyati 

1 Then the third offering he should offer, saying, 'Hail to 
the apdna breath ’ The apdna breath is satisfied 

2. apdne trpyati vdk trpyati, vdci trpyantydm agnts trpyati, 
agnau trpyati prthivT trpyati, prthivydm trpyantydm yat him 
ca prthixn cagms cddhititfhatah tat trpyati, tasyanu-trplim trpyati 
prajaya pasubhir annddyena tejasd brahma-varcasena. 


\x W 
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2. Apdna being satisfied, speech is satisfied Speech being 
satisfied, the fire is satisfied The fire being satisfied, the earth 
is satisfied The earth being satisfied, whatever is under the 
earth and the fire is satisfied. Along with the satisfaction 
thereof, he himself is satisfied with offspring, with cattle, with 
food, with brightness and with eminence in sacred knowledge. 


Section 22 
SAM AN A 

1 atha yam caturthim juhuyat tdm juhuyat samdnaya svaheti 
samdnas trpyati. 

1 Then the fourth offering he should offer, saymg, ‘Hail to 
the satnana breath' The samdna breath is satisfied 

2. samane trpyati manas trpyati, manasi trpyati parjanyas 
trpyati, parjanye trpyati vidyut trpyati , vidyuli trpyantyam yat 
km ca vidyuc ca parjanyas cddhitisthaiah, tat trpyati tasydnu- 
trpiim trpyati prajayd paiubhir annddyena tejasd brahma-var- 
casena 

2. Satnana bemg satisfied, the mind is satisfied The mind 
being satisfied, the ram god is satisfied The rain god bemg 
satisfied, lightning is satisfied. Lightning bemg satisfied, what¬ 
ever is under the lightning and the ram god is satisfied Along 
with the satisfaction thereof, he himself is satisfied with 
offspring, with cattle, with food, with brightness and with 
eminence in sacred knowledge. 


Section 23 
UDANA 

udditas trpyati * aSeaniSm juhuyat uddndya svdheii, 

I. Then the fifth offering he should offer, saying, ‘Hail to 
the udatta breath' The uddna breath is satisfied. 

2 uddnc trpyati tvak trpyati, toad trpyantyam vdyus trpyati, 
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vdyau trpyaty akasas trpyati, dkdse trpyati yat him ca vayus 
cdkasas cddhitisthatah, tat trpyati, tasyanu-trptim trpyati prajayd 
paiubhir annddyena tejasd brabna-varcasena 
2 Udana being satisfied, the skin is satisfied The skin being 
satisfied, the air is satisfied The air being satisfied, space is 
satisfied Space being satisfied, whatever is under the air' and 
space is satisfied Along with the satisfaction thereof, he 
himself is satisfied with offspring, with cattle, with food, with 
brightness and with eminence in sacred knowledge 


Section 24 

THE NEED FOR KNOWLEDGE IS 
STRESSED 

I say a idam avidvan agm-hotram juhoti, yathdngardn apohya 
bhasmani juhuyat, tadrk tat syat 

1 If, without knowing this, one offers the fire sacrifice, that 
would be just as if he were to remove the hve coals and pour 
the offering on (dead) ashes 

2 atha ya etad evam vidvan agm-hotram juhoti, tasya sarvesu 
lokesu sarvesu bhute$u sarvesv atmasu hutam bhavati 

2 But if, knowing it thus, one offers the fire sacrifice he 
offers it in ail worlds, in all beings, m all selves, he will perform 
sacrifices with a full knowledge of their meaning and purpose 

3 tad yathesikd-tulam agnau protam praduyeta, evam hdsya 
sarve papmdnah praduyante, ya etad evam vidvan agm-hotram 
juhoti 

3 Even as the soft fibres of the isika reed are burned up 
when laid on a fire, so also are burned up the evils of one who 
knowing it thus offers the fire sacrifice 

4 tasmad u haivamvid yady api candalayocchistam prayacchet, 
dtmani haivdsya tad vaisvdnare hutam sydd iti, tad esa ilokah 

4 Therefore if one who knows this should offer the remnant 
of his food to a Candala, it would be offered m his Universal Self 
On this there is the following verse 

Candala is symbolic of those who do not deserve the offer anarha 
S One is released from the observance of restrictions when one has 
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attained knowledge that the one Self dwells in all One offers it to 
the Universal Self dwelling in the body of the Candala: candala-de- 
hasthc vatsvdmre S, The whole system of caste and untouchabihty 
is undermined by the perception of the Indwelling Self in all 

5 yathaiha ksudhitd bdlah mdtaram paryupdsate evam sar- 
vam bhiitany agm-hotram upasate tty agm-hotram updsata Ut 

5 As here hungry children sit (expectantly) around their 
mother, even so do all beings sit around the fire sacrifice, yea 
they sit around the fire sacrifice 
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CHAPTER VI 
Section 1 

UDDALAKA'S TEACHING CONCERNING THE ONENESS 
OF THE SELF 

x. aum svetaketur hd’runeya asa, tam ha, pitovaca hetaketo, 
vasa brahmacaryam, no. vai, saumya, asmat-knlmo’nanucya 
Irahma-bandhur iva bhavatxti 

1 Aum There was Svetaketu Aruneya His father said to 
him, 'Live the life of religious student, venly, my dear, there 
is no one m our family who is unlearned (m the Vedas), who is a 
Brahmana only by birth ’ 

aruneya arunasya paulrah grandson of Aruna S 
braltma-baitdhuh he who cabs Brahmanas his relatives but does not 
himself behave like a Brahmana brahmandn bandhUn vyapadiiatt 
na svayam brahmana-vrlla iti S 

2 sa ha dvadasa-varsa upetya caturvimsati varsah sarvan 
vedan adhitya mahammS. anucdna-mam siabdha evaya, tam ha 
pitovdca , hetaketo, yan nu saumya idam mahdniana anucdna- 
mani stabdho’si uta tam adefam apraksyah 

2 He then, having become a pupil at the age of twelve, 
returned when he was twenty-four years of age, having studied 
all the Vedas, greatly conceited, thinking himself well read, 

- arrogant His father then said to him, 'Svetaketu, since you 
are" now so greatly conceited, think yourself well read and 
arrogant, did you ask for that instruction 

3 yendsrutam trutam bhavati, amatam matam, avipidtam 
vijnatam iti katham nu, bhagavah, sa adeh bhavatiti 

3 By which the unbearable becomes heard, the unper- 
ceivable becomes perceived, the unknowable becomes known 
‘How, Venerable Sir, can there be such teaching 

All learning is useless unless one knows the truth with regard to 
the Self sarvan apt vedan adhitya sarvam cany ad vedyam adhigamydpy 
akrtdrtha eva bhavati yaroad atmaialtvam na jdnati 5 

4 yathd, saumya, ekena mrt-pindena sarvam mrnmayam 
vipidtam sydt, vacarambhanam vikdro nama-dheyam, mrttikeiy 

eva satyam , 

4 Just as, my dear, by one clod of clay all that is made 01 
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clay becomes known, the modification being only a name 
arising from speech while the truth is that it is just clay. 

vtkara modification, manifestation, development, change § suggests 
that the change is only nominal, vag-alambana-malram namaiva 
kevalam na vikaro nama vastv ash, ■paramarthato myUikely eva mftti- 
katva he salyam vastv ash 5 . The Upamsad suggests that all modi¬ 
fications are based on the reality of day and not that change rests 
simply on a word, that it is a mere name. 

5 yatha, saumya, ekem loha-manind sarvam lohamayath 

vipidtam sydt, vdcarambhanam vihd.ro nama-dlieyam lohamity eva 
salyam r ^ 

5. Just as, my dear, by one nugget of gold, all that is made 
of gold becomes known, the modification being only a name 
arising from speech, while the truth is that it is just gold. 

by one nugget of gold suvama-pindena. S loha originally meant 
iron or copper but later is used for gold or any metal 

6. yatha, saumya, ekem nakha-nikrntanena sarvam kdrpidya- 
sam vijndtam sydt, vdcarambhanam vikaro nama-dheyam krsnd- 
yasam ity eva satyam, evam, saumya, sa adeio bhavatiti 

6 Just as, my dear, by one pair of nail scissors all that is 
made of iron becomes known, the modification bemg only a 
name arising from speech while the truth is that it is just iron: 
thus, my dear, is that teaching. 

7 na vat ntimrn lhagavantas ta dad avedisuh, yadd hy dad 
avedisyan, katham me ndvaksyan ih bhagavams tv eva me tad 
bramiv th, tatha, saumya, iti hovdea 

7. 'Venly, those venerable men did not know this; for if 
they had known it, why would they not have told it to me? 
Venerable Sir, please tell me that/ 'So be it, my dear/ said he. 


Section 2 

THE PRIMACY OF BEING 

1 sad eva, saumya, idam agra asid ekam evaditiyam, iadd haika 
ahull,- asad cvcdam agra asid ekam evddvitiyam, iamdd asatah 
s«] jayata • 

1. In the beginning, my dear, this was Bemg alone, one 
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only without a second Some people say'm the beginning this 
was non-being alone, one only, without a second From that 
non-being, being was produced' 
sad being 

eva without any limitation or tipddhi 

tdam this, the universe of name and form, the world of manifesta¬ 
tion Prior to manifestation this world was pure being 
One only without a second There is no second to it There is no other 
object man being nasya dvitiyam vastv antaram vidyaia tty advtiiyam 
S'SeeTU II 7, CU III 19 1 
The logical priority of Brahman to the world is brought out by 
the statement that Being alone was this in the beginning 
See Matin, VI 17 
Cp. Pancadaii, I 19 

tdam sarvam pura sysfer ekam evddxntiyakam 
sad evasin nama-riipe ndstam iti druner vacali 
'Previous to creation all this was being, one only without a 
second Name and form were not this is the statement of the son of 
Aruna’ 

He does not have ‘being’ as other things have being He is his own 
being Being is, is God Being is above all conceptions and conceptual 
differentiations It is pnor to all things All other things are from 
being, live in it and end in it What is other than being is nothing 
According to Indian logic, there are four lands of non-existence 
or abliava There is absolute non-existence or atyantdbhdva anything 
self-contradictory like the barren woman’s son, vandhyaputra, is 
inconceivable and impossible Barrenness and motherhood contra¬ 
dict each other The real excludes self-contradictory non-existence 
When non-being or asat is said to be the root of existence, asat does 
not mean absolute non-existence but only pnor or antecedent 
non-existence or prag-abhava or potential existence The world is 
non-existent before its production It was existent potentially or 
as a possibility though not as an actuality Creation is not out of 
absolute non-existence but out of pnor non-existence or the world 
of possibility This type of non-existence has no beginning but has 
an end when the possibility is actualised pradhvamsdbhdva is postenor 
non-existence It is the opposite of pnor non-existence It has a 
beginning but no end When a jar is destroyed, its non-existence 
begins at the time it is destroyed, but it has no end The mutual 
exclusiveness of a jar and a cloth, the fact of difference, is indicated 
by anyonydbhdva A is not B A jar is not a cloth See Annambhatta’s 
Tarka-samgraha 3 

2 kutas tu kkalu, samnya, evam sydt, iti hovaca, katham, asatah 
saj jayeteti, sat tv eva, saumya, tdam agra asid ekam evddmtiyam 
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2. But bow, indeed, my dear, could it be thus? said be, bow 
could bemg be produced from non-being? On tbe contrary, 
my dear, in tbe beginning this was being alone, one only, 
without a second 

A suggests that ekarn excludes sajdiiya and svagata bheda and 
adviiiyam excludes vijaiiya bhcda 

Cp Pahcadail 

vrksasya svagata-bhedah patra-pnspa-phalddibhih 
vrksantaral sajatiyo vijdtiydk stldditah II, 20. 

Svagata-bheda is internal difference of a tree bom its leaves, 
flowers and fruits Sajdtiya difference is that of one tree from other 
trees Vxjdtiya is the difference of a tree from rock, etc Brahman is 
devoid of all these three kinds of difference 


3 tad aiksata, balm sydm prajdyeyeti, tat iejo’srjata * tat teja 
atksata, baht sydm prajdyeyeti, tad apo’srjala, tasmad yatra 
kva ca hcati svedate vd ptintsah, tejasa eva tad adhy apo jdyante. 

3. It thought. May I be many, may I grow forth. It sent 
forth fire That fire thought, May I be many, may I grow forth. 
It sent forth water. Therefore, whenever a person grieves or 
perspires, water is produced from the fire (heat). 


aiksata thought literally saw This word indicates that pure being 
is conscious The reference in all such passages is not to the elements 
as such, but to the presiding deities 

abhmamnya}} cetandk devatdh SB II 1 5 £ also says that the 
Highest Lord abiding as the selves of the various elements, produces 
by his power of thought, the different efiects: 

fiaramcSyara cvatenatena dlmand avatisthamdnah abhidhydyan tath 
tam vikaram srjate S B II 3 13. J J 

products* Upanisads ’ space ’ ^ and fire are mentioned as successive 

t , ext * ^ suggests has no eye to the order of creation for it is 
^interested m making out that all effects are derived horn 


asVnta P tlmiTnf‘ h f lV ^ s y ama > Prajdyemahiti, id annam 
h£Z ’ ( f’ nad y a{m **» « 'Mrsah, tad cva bhiiyistham annam 
hlMvat ±l «a tad adhy annddyam jayate . 

M *y 1 be many, may I grow forth 
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Section 3 

THREEFOLD DEVELOPMENT 

1 khalv cfdm bhuldndm triny eva bTjant bhavanit, 
dndajam, jfvajam, udbhijjam ill 

x Now of these (living) beings there arc only three origins, 
those born from an egg, bom from a living being, bom from a 
sprout. 

In A U a fourth svedaja 'bom from heat' is mentioned in addition 
to the three mentioned here Cp Atharva Veda, I iz 1 

2 scyam dcvataik$ata, hantdham unds tisro devata anena 
jivend 'tmana’nupramiya ndma-rupc vydkaravdnili 

2 That divinity thought, 'Well, let me enter into these three 
divinities by means of this living self and let me then develop 
names and forms 

devata —literally divinity It means being By the union of sat 
or Being with the three elements of fire, water and earth, all the 
vaned manifestations of the world are produced In relation to 
the three elements which arc called dcvatds, sat is called para 
devata, highest being Sal is primary being Tejas is its first product 
Out of tcjas water is produced, and out of water food Sat pene¬ 
trates into these three as their inner soul, and by mixing them 
up makes each of them threefold The red colour of fire is the 
colour of tejas, the white of Upas and the black of anna the three 
are the truth and their differentiations are denved from vac, 
vacarambhanam So long as vac does not differentiate, the three 
colours form a unity M Senart thinks that the three rilpas are de¬ 
nved from the three cosmic spheres. S argues that this development 
does not affect the Absolute Reality He points out that the modi¬ 
fications of the world are real in so far as they participate in the 
nature of absolute reality and unreal in themselves sarvam ca ndma- 
riipadi saddlmanaiva salyam vikdra-jdtam svaiastv anftmn eva S 
Again, saddlmand sarva-vyavahdrdndm sarva-vikdrdndm ca satyatvam 
sato'nyalve cdnrtalvam S 

3 tdsdm tnvrtam trivrtam ekaikdm karavdnih, scyam devatemds 
tisro devata anenaiva jivend’tmand’nupravisya ndma-rupc vyd- 
karot 

3 'Let m§ make each one of the three threefold' The 
divinity entered into those three divinities by means of the 
living self and developed names and forms 

4 tdsdm tnvrtam tnvrtam ckaikdm akarot, yathd tii khalu 
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saimya, imas tisro devatas trivrt trivrd ekaikd bhavati, tan me 
vijanihiti. 

4 It made each of these threefold and how these three 
divinities become each of them threefold, that learn from me 
now, my dear. 


Section 4 

THREEFOLD DEVELOPMENT— continued 

1 . yad ague rohitam riipam tejasas tad riipam, yac chuklam 
tad apam, yat krsnam tad annasya apagad agner agniivam, 
vdcdrambhanam vikdro nama-dheyam, trim rupanity cm satyam. 

1 Whatever red form fire has it is the form of heat, whatever 
(is) white (is the form) of water. Whatever (is) dark (it is the 
form of) earth Thus vanishes the quality of fire from fire, 
the modification being only a name arising from speech while 
the truth is that it is only the three forms 

2. yad ddityasya rohitam rftpath tejasas tad riipam, yac 
chuklam tad apam, yat krsnam tad annasya. apagad adityad 
adityatvam, vdcdrambhanam vikdro nama-dheyam, trini rupanity 
cm satyam 

2 Whatever red form the sun has it is the form of heat, 
whatever (is) white (it is the form) of water Whatever (is) dark 
(it is the form) of earth. Thus vanishes the quality of the sun 
from the sun, the modification being only a name arising from 
speech while the truth is that it is only the three forms. 

3 yac candramaso rohitam rupam tejasas tad riipam, yac 
chuklam tad apam, yat krsnam tad annasya apdgac candrac 
candratvam, vacarambhanam vikdro nama-dheyam, triiii rupanity 
cm satyam 

3 Whatever red form the moon has it is the form of heat, 
whatever (is) white (it is the form) of water. Whatever (is)dark 
(it is the form) of earth. Thus vanishes the quality of the moon 
from the moon, the modification being only a name arising 
from speech whde the truth is that it is only the three forms 

4 yad mdyuto rohitam rupam tejasas tad riipam, yac chuklam 
tad apam, yat krsnam tad annasya. apagad mdyuto vidyutvam, 
vdcdrambhanam vikdro ndma-dheyam, trini rupanity eva satyam. 
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4. Whatever red form the lightning has it is the form of heat, 
whatever (is) white, (it is the form) of water Whatever (is) 
dark (it is the form) of earth Thus vanishes the quality of 
lightning from the lightning, the modification being only a name 
arising from speech, while the truth is that it is only the three 
forms 

All things are ultimately modifications of pure being sarvasya sad 
vikdratvdt £ The primordial being becomes three deities, fire, water 
and earth The doctrine of trwrt-karana, by which each of the three 
original elements, fire, water and earth is to be regarded as bemg 
divided into two equal portions, of which one half is kept intact and 
the other half is divided into two equal parts, the two quarters of 
the two other elements m combination with the one half of the 
original element This view is the basis of the doctrine of pahcikarana 
of the later Vedanta Anaxagoras affirms that there is a portion of 
everything in everything 

The three colours are taken over by the Samkhya system to corre¬ 
spond to the three gunas, sattva, rajas and tamos 

5 etadd ha sma vat tad vidvdmsa ahuh purve mahdsald maha- 
irotnydh na no’dya kascana a&rutam, amatam, avijhatam, uddha- 
njyatiti hy ebhyo vtddmcakmh 

5 Venly it was just this that the great householders and 
great students of sacred wisdom knew when they said of old 
‘no one now will mention to us what we have not heard, what 
we have not perceived, what we have not thought ’ For from 
these (three forms) they knew everything 

6 yad u rohitam voabhud iti tejasas tad rupam iti tad vidam 
cakruh, yad u Suklam voabhud ity apdm rupam iti tad vidam 
cakruh, yad u krpiam voabhud ity annasya rupam iti tad vidam 
cakruh 

6 They knew that whatever appeared red was of the form 
of heat, they knew that whatever appeared white was of the 
form of water, they knew that whatever appeared dark was 
of the form of earth 

7 yad avijhatam voabhud ity etdsdm eva devatanam samdsah, 
iti tad viddmcakruh, yatkd mt khalu, saumya, imas tisro devatdh 
puru$am prapya trvort tnvrd ekaikd bhavati, tan me vijdmhiti 

7 They knew that whatever appeared unintelligible is a 
combmation of just these three divinities Venly, my dear, 
leam from me how each of these three divinities when they 
reach the human, becomes threefold. 
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Chandogya Upamsad 
Section 5 


ILLUSTRATIONS OF THREEFOLD NATURE 

i annam aiitam tredha vidMyate, tasya yah sthavistho dhdtus 
tat purisam bhavati, yo madhyamas tan mdmsam, yo'msthas tan 
manah 

x Food when eaten becomes threefold, its coarsest portion 
becomes the faeces; its middle (portion) flesh and its subtlest 
(portion) mmd 

S argues that mmd being fed by food is material, elemental and 
not impartible and eternal 

annopaatatvan manaso bhautikatvam eva, na vaiiesika-tantrok- 
ta-laksanam mtyaih mravayavam ceti gyhyate. 

2. apah pitas tredha vidMyante, tdsdmyah sthavistho dhdtus tan 
miitram bhavati, yo madhyamas tal lohitam, yo’nisthah sa prdnal}. 

2. Water when drunk becomes threefold, its coarsest portion 
becomes the urine; its middle (portion) the blood, its subtlest 
(portion) the breath 

3. lejo'htaih tredha vidMyate, tasya yah sthavistho dhdtus tad 
asthi bhavati, yo madhyamali sa majja, yo'nisthah sa vdk 

3 Heat when eaten becomes threefold, its coarsest portion 

becomes bone, its middle (portion) marrow, its subtlest (portion) 
speech 1 

bhaksitam “ the Shape ° f ° A ’ butter ' etc 

4 annamayaih hi, samnya, manah, dpomayah prdnah, teio- 

may i vag iti, bhuya eva ma bhagavdn vipidpayatv lit; tatha 
saumya, iti kovdca. r J 

4 Jhus, my dear, mind consists of food, breath consists of 
water and speech consists of heat ‘Please, Venerable Sir 
instruct me still more ’ So be it, my dear, said he 

Ewrything is threefold and so all the three elements exist m 
everything sarvasya. tnvrl-kfta-tvdt sarvatra sarvopapalteh S 
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Section 6 

ILLUSTRATIONS —continued 

1 dadhnah, saumya, mathyamanasya yo'mmd, sa urdhvah 
samudisati, tat sarpir bhavati 

1. Of the curd, my dear, when churned, that which is subtle 
moves upwards, it becomes butter 

2 evam cva khalu, saumya, annasydiyamanasya yo’mmd, sa 
urdhvah samudisati, tan mano bhavati 

2 In the same manner, my dear, of the food that is eaten, 
that which is subtle moves upwards, it becomes mind 

3 apdm, saumya, piyamdnandm yo’mmd, sa urdhvah samu¬ 
disati, sa prdno bhavati 

3 Of the water, my dear, that is drunk, that which is subtle 
moves upwards, it becomes breath 

4 tejasah saumya a&yamanasya yo'mmd, sa urdhvah samu¬ 
disati, sa vag bhavati 

4 Of the heat, my dear, that is eaten, that which is subtle 
moves upwards, it becomes speech 

5 annamayam hi, saumya, manah, apomayah prdnah, 
tejomayi vag iti bhuya eva md, bhagavan, vijhdpayaiv iti, tathd, 
saumya, iti hovaca. 

5 Thus, my dear, mind consists of food, breath consists of 
water, speech consists of heat 'Please, Venerable Sir, instruct 
me still more ’ So be it, my dear, said he 


Section 7 

IMPORTANCE OF PHYSICAL NEEDS 

1 sodaia-kalah,saumya,purusah,pancadatehdmma'£ih, kamam 

apah piba, apomayah prdno na pibato vicchetsyata iti 

1 A person, my dear, consists of sixteen parts For fifteen 
days do not eat (any food), drink water at (your) will Breath 
which consists of water will not be cut off from one who drinks 
water 

2 sa ha pancadaiaham nd’sa atha hatnam upasasada, him 
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bravimi bho iti, rcah, saumya, yajumsi sdmdniti, sa hovdca, na 
vai md prakbhdnti bho iti. 

2. Then lor fifteen days he did not eat (any food), and then 
he approached him saying, ‘What, sir, shall I say? ! 'The Rg. 
verses, my dear, the Yajus formulas and the Sdman chants' 
He replied, ‘They do not occur to me, Sir ’ 

3. tam hovdca, yathd, saumya, mahato'bhydhitasyaiko’ngdrah 
khadyota-matrah panhslah syat, tena tato’pi na bahu dahet, evam, 
saumya, te sodaianam kaldndm ekd kald’hhstd syat, tayaitarhi 
veidn ndnubhavasi, aidna, atha me vijnasyasiti 

3 He said to him, 'Just as, my dear, of a great lighted fire, 
a single coal of the size of a firefly may be left which would 
not thereafter bum much, even so, my dear, of your sixteen 
parts only one part is left and so with it you do not apprehend 
(remember) the Vedas Eat Then you will understand me ’ 

4 sa hd’sa, atha hainam upasasada, tam ha yat kim ca 
papraccha saroam ha pratipede 

4 Then he ate and approached him (his father) Then what¬ 
soever he asked him, he answered it all 


5 tam hovdca, yathd, saumya, mahato'bhydkitasyaikam 
angdram khadyota-matram paniistant tam irnmr upasamddhdya 
prajvalayet, tena tato’pi bahu dahet. 

5 • To him he then said, 'Just as, my dear, of a great lighted 
fire if a single coal of the size of a firefly is left, and made to 
blaze up by covering it with straw and with it the fire would 
thereafter bum much 


6. evam, saumya, te sodaianam kaldndm ekd kala’tiiistd'bhut, 
sa nnempasamahitd prdjvdlit, toy a etarhi vedan anubhavasi anna 
mayath hi, saumya, manah, apomayah prdnah, teiomayi vag 
tn tadd hdsya vijaynav iti * " 

^ Jj°’ dear < °f your sixteen parts only one part was left 
and that, when covered with food, blazed up With it you now 
apprehend the Vedas For, my dear, the mind consists of food 
tne breath consists of water and speech consists of heat. Then 
he understood what he said; he understood it 


In some texts the following verse is found. 

pancmdnyasya purusasyayad eva sydd anSvftam 
lad Asya prapld sravah dfieh pdddd ivodakam 
Wien the (mind of the) person consisting of the five senses is not 
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supported by food, then his intelligence goes away, even as the 
•water flows away from the mouth of a leathern bag ’ 
andvftam • unprotected, uncovered by food 


Section 8 

CONCERNING SLEEP, HUNGER AND THIRST AND 

DYING 

i. uddalako hdrunih svetaketum putram uvdca, svapnantam 
me, saumya, vijanihiti, yatraiiat purusah svapiti ndma, sata, 
saumya, laid sampanno bhavati, svam apito bhavati, tasmdd enam 
svapitity acaksate, svam hy apTto bhavati 

1. Then Uddalaka Arum said to his son, Svetaketu, Learn 
from me, my dear, the true nature of sleep When a person 
here sleeps, as it is called, then, m3 7 dear, he has reached pure 
being He has gone to his own Therefore they say he sleeps 
for he has gone to his own 

svapmnta true nature of sleep, literally the end of the dream 
S interprets it as the central portion of the dream vision: svapnantam 
svapna-madhyam susuptam S In the condition of deep sleep, 
personal consciousness subsides and the self is said to be absorbed 
in the Highest Self Speech, mind and the senses rest. Only the breath 
is active The jlva, the bring soul returns for a while to the deeper 
self in order to recover from the fatigue 

T-n dreamless sleep, buddhi or understanding remains in a potential 
condition and becomes active in the dream and waking states 
SB II 3 31. 

2 sa yaihd sakumh sutrena prabaddho disam diiatn pati- 
tvanyairayatanam alabdhva bandlianam evopasrayate, evam eva 
khalu, saumya, tan mano dtlath disam patiivanyalrayatanam 
alabdhva pranam evopasrayate, prdna-bandhanam hi, saumya, 
mana Hi. 

2. Just as a bird tied by a string, after flying in various 
directions without finding a resting-place elsewhere settles down 
(at last) at the place where it is bound, so also the mind, my 
dear, after flying in various directions without fin din g a resting- 
place elsewhere settles down in breath, for the mind, my dear, 
is bound to breath 

The organic nature of the relationship between mind and life is 
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brought out here. The mental, while it transcends the vital, anses 
out of the vital and is rooted m it 

3 asana-pipase me, saumya, vijamkih,yatrcntatpuruso ahsisati 
nama, apa eva tad aSitam nayante tad yatha gonayo'Svanayah 
purusanaya iti, evam tad apa acaksate'Sandyeti, tatraitacchungam 
uipatitam, saumya, vijdmhi, nedam amulam bhamsyatitt. 

3. Learn from me, my dear, what hunger and thirst are. 
When a person here is hungry, as it is called, water only is 
leading (carrying away) what has been eaten (by him). So as 
they speak of a leader of cows, a leader of horses, a leader of 
men, so they speak of water as the leader (or carrier of food). 
On this, my dear, understand that this (body) is an offshoot 
which has sprung up, for it could not be without a root 

The person is hungry because whatever he eats is quickly digested. 

4. tasya kva mulam sydd anyatrannat, evam eva khalu, saumya, 
annetta Sungendpo mulam anvtccha, adbhth, saumya, Sungena tejo 
mulam anvtccha, tejasd, saumya, Sungena san mulam anvtccha, 
san muldlt, saumya, vtnah sarvah prajah sad-dyatanah, sat- 
pralisthdh 

4. And what else could its root be than food? And in the 
same manner, my dear, with food as an offshoot, seek for water 
as the root, with water, my dear, as an offshoot, seek for heat 
as the root; with heat, my dear, as an offshoot, seek for Being 
as its root All these creatures, my dear, have their root in 
Being. They have Being as their abode, Being as their support 

Being is the ultimate root of the whole universe. 

5 atha yatraitat puru$ah pipasatt ndma, teja eva tat pitam 
nayate, tad yatha gonayo’Svandyah purusanaya tit, evam tat teja 
acajta udaiiyeti, tatraitad eva Sungam utpatttam, saumya, midnthi 
nedam amulam bhavisyatiti. 

5 Now when a person here is thirsty, as it is called, heat 
my is leading (or carrying off) what has been drunk (by him). 

0 as they speak of a leader of cows, a leader of horses, a leader 
men so one speaks of heat as the leader of water. On this 
y dear, understand that this (body) is an offshoot which has 
pning up, for it could not be without a root. 

kva mulam sydd anyatra adbhyah, adbhth, saumya, 
f t y° ntulam anvtccha, tejasd, saumya, sungena san mulam 
ccna; san muldlt, saumya, mah sarvah prajdlt saddyatandlt, 
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satpratisthdh, yathd nil khalu, satrnya, tmds tisro devatdh purusam 
prdpya tnvrt tnvrdekaikd bhavati, tad nktam, purastad eva 
bhavati, asya, sanmya, pm usasya prayato van manasx sampadyate, 
manah prune, pranas tejasi, tejah parasydm devataydm 
6 And what else could its root be than water? With water, 
my dear, as an offshoot, seek for heat as the root, with heat, 
my dear, as an offshoot, seek for Being as the root All these 
creatures, my dear, have their root in Being They have Being 
as their abode. Being as their support But how, verily, my 
dear, each of these three divinities, on reaching the human, 
becomes threefold has already been said 1 When, my dear, a 
person departs from hence, his speech merges in his mind, his 
mmd on his breath, his breath in heat and heat in the highest 
divinity 

From Pure Bemg arises fire, from fire water and from water 
earth In speech the element of fire predominates, m life-breath the 
element of water, m mmd the element of earth When a person 
deceases, his speech is merged m the mmd His voice fails though 
his mind continues to function When the mmd merges m life, the 
mental activity ceases When life merges m heat, when we are in 
doubt about a man's condition, whether he is alive or dead, we feel 
the body If it is warm, he is alive, if not he is dead Fire is then 
taken up m the highest Being If we depart from this life with our 
thoughts merged in the Supreme we reach Pure Bemg, otherwise, 
we enter the world of becommg 

f 7. sa ya eso’mmd aitad almyam tdam sarvam, tat satyam, sa 
1 I dtind tat tvam asi, svetaketo, iti, bhiiya eva ma, bhagavdn, 
* vijndpayatv iti, tathd, sanmya, iti hovdea 

7. That which is the subtle essence (the root of all) this 
whole world has for its self That is the true That is the self 
That art thou, Svetaketu 'Please, Venerable Sir, instruct me 
still further.' 'So be it, my dear,’ said he 

tat tvam asi that art thou This famous text emphasises the divine 
nature of the human soul, the need to discriminate between the 
essential self and the accidents with which it is confused and the 
fetters by which it is bound He who knows only what is of the 
body or mmd knows the things that may be his but not himsell 
The text 'That art thou’ applies to the inward person, ant ah purtisa, 
and not to the empirical soul with its name and family descent 
y 'What I am, that is be, what he is, that am I ’ 

See Aitareya Aranyaka, II 2 4 6 

1 VI 5 1-4 
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Jabila Up has the following: ivam vd aham asmi hhagavo denote 
ahm va ivam asi. 'I am thou, 0 great God, and thou art I.’ 

R interprets tat ivam asi as affirming that the principle of God is 
rmnmnn to both the universe and the individual. That means God 
having the entire universe-as his body, thou means God having the 
individual soul as his body. The principle of God is common to both 

In the Jaiminiya Uftanisad Brahmana (III. 14. 1-5) when the 
deceased reaches die Sun-door, the question is asked, "Who art thou 7 
If he answers by a personal or a family name, he is subj ect to the law 
of karma If he responds 'Who I am (is) the light thou (art). As 
such have I come to thee, the heavenly light/ Praja-paii replies: 
‘Who thou art, that same am I; who I am that same art thou. 
Enter m' 

Rum! speaks to us of the man who knocked at his friend’s door 
and was asked, 'Who art thou 5 ’ He answered T/ ‘Begone/ said 
his friend. After a year’s suffering and separation he came and 
knocked again, and when asked the same question, replied, 'It is 
Thou art at the door/ and received the reply, 'Since thou art I, 
come in, 0 myself.’ Mathnavi, 1.3056-3065 


Section 9 

THE INDWELLING SPIRIT 


x yaiha, saumya,madhu madhukrto nististhanti , ndndtyaydndm 
wtfnam rasan samavahdram ekatdm rasarh gamayanti. 

, 1 J 11 ^ as, my dear, the bees prepare honey by collecting 
the essences (juices) of different trees and reducing them into 
<®e essence 


The son s difficulty is anticipated. If creatures reach Pure Being 
w hen they fall into deep, how is it that they do not know 
t they attain that condition every day? 

m ’ k ta ^ ra ' m vivekam lahhante, amusyaham vrksasya 
tv 7 Smi ' a J ntls y^J la ^ t vrksasya rasosmiti, evam eva khalu, satmya, 
jjj 81 sar Mh prajah soli sarapadya na viduh, sati sampadydmaha 


tw^ DC ! ^ iese (juices) possess no discrimination (so that 
of that* * 3111 of this tree, I am the essence 

tkou<4> fK even so * “deed, my dear, all these creatures 
the Brin ^ reaC ^ do not know that they have reached 
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3 ta tha vydghro vd sithho vd vrko vd varaho vd klto va 
patango vd damso vd malako vayadya.il bhavanti, tad abhavantt 

3 Whatever they are m this world, tiger or lion or wolf or 
boar or worm or fly or gnat or mosquito, that they become 

In other words, as they reach Pure Being without being conscious 
of it they return to then special forms 

4 sa ya eso'nvma aitadatmyam idam sarvam, tat satyam, sa 
dtmd, tat tvam asi, ivetdketo, tit, bhuya eva md, bhagavdn, vijna- 
payatv iti, tatha, saumya, iti hovdca 

4 That which is the subtle essence, this whole world has 
for its self That is the true That is the self That art thou, 
Svetaketu 'Please, Venerable Sir, instruct me still further.' 'So 
be it, my dear,' said he 


Section 10 

THE INDWELLING SPIBlT-continued 

1 imdh, saumya, nadyah purastat pracyah syandante, paicat 
prancyah tdh samudrdt samudram evdpiyantt, sa samudra eva 
bhavati, tayatha tatra na viduh, lyam aham asmt, lyam aham 
asmiti 

1 These rivers, my dear, flow the eastern toward the east, 
the western toward the west They go just from sea to sea. 
They become the sea itself Just as these nvers while there do 
not know ‘I am this one,' 'I am that one ’ 

from sea to sea the clouds lift up the water from the sea to the sky 
and send it back as rain to the sea 

2 evam eva hhalu, saumya, imdh sarvdh prajdh sata agamy a na 
viduh, sata agacchdmaha iti, ta tha vydghro vd simho vd, who 
vd, varaho vd, kito vd, patango vd, ddmlo vd, masako va,yadyad 
bhavanti tad dbhavanti 

2 In the same manner, my dear, all these creatures even 
though they have come forth from Bemg do not know that 
'we have come forth from Bemg' Whatever they are in this 
world, tiger or lion or wolf or boar or worm or fly or gnat of 
mosquito that they become 

3 sa eso’nmd aitad dtmyam idarn sarvam, tat satyam, sa dtmd, 
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tat ivam asi, svetaketo, iti; bhiiya eva ma, bhagavdn, vijndpayatv 
iti; tathd, saumya, ih hovaca. 

3. That which is the subtle essence, this whole world has 
for its self. That is the true. That is the self. That art thou, 
Svetaketu 'Please, Venerable Sir, instruct me still further.’ 
'So be it, my dear,' said he. 


Section 11 

THE INDWELLING SPIRIT —continued 

1. asya, saumya, makato vrksasya yo mule'bhydhanyat, jivan 
sravet; yo madhye’bhyahanydt, jivan sravet yo’gre’bhyahanyat, 
jivan sravet sa esa jivend’tmananuprabhutah pepiyatndno 
modamanas tisthati. 

1 Of this mighty tree, my dear, if someone should strike 
at the root it would bleed but still live if someone should 
strike at the middle, it would bleed but still live If someone 
should strike at the top, it would bleed but still live. Being 
pervaded by its living self, it stands firm, drinking in its 
moisture (which nourishes it) and rejoicing. 

2. asyayad ekam sakhdm jivo jahati, atha sa iusyati, dvitiyam 
jahdti, atha sa su$yah, trtiyam jahati, atha sa susyati, sarvam 
jahah sarvah iusyati, evam eva khalu, saumya, viddhi iti hovaca, 

2. If the life leaves one branch of it, then it dries up; if it 
leaves a second, then that dries up; if it leaves a third, then 
that dries up If it leaves the whole, the whole dries up Even 
so, indeed, my dear, understand,' said he 

According to this view trees are not insentient cetandvantah 
sthavarah S 

3 Jivapetam vava kiledam mnyate, na jivo mnyata iti, sa ya 
nwiid aitad aimyam tdam sarvam, tat satyam, sa atma, tat ' 
vam ast, ivetaketo, ih, bhuya eva ma, bhagavdn, vijndpayatv iti, 
wind, saumya, iti hovaca 

3 - Venly, indeed, this body dies, when deprived of the living 
se ‘t. the hvmg self does not die That which is the subtle 
essence this whole world has for its self. That is the true. That 
I s the self. That art thou, Svetaketu ‘Please, Venerable Sir, 
instruct me shll further.' 'So be it, my dear,' said he 
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Section 12 

ILLUSTRATIONS OF THE NYAGRODHA TREE 

1 nyagi odha-phalam ata aharet, idam, bhagavah, iti, bhmddhitt, 
bhinnam, bhagavah, iti, him atra pasyasiti, anvya ivema dhandh, 
bhagavah, iti, dsdrn angaikdm bhmddhitt; bhmnd, bhagavah, iti; 
hvm atra pa&yasiti, na him cana, bhagavah, iti 

1 ‘Bring hither a fruit of that nyagrodha tree ’ 'Here it is, 
Venerable Sir ’ 'Break it ’ ‘It is broken, Venerable Sir ’ ‘What 
do you see there?' ‘These extremely fine seeds, Venerable Sir ’ 
‘Of these, please break one ’ ‘It is broken, Venerable Sir ’ ‘What 
do you see there 7 * ‘Nothing at all. Venerable Sir' 

The teacher explains how the world which has name and form 
anses from Pure Being which is subtle and does not possess name 
and form 

2 tarn hovdca yam vat, saumya, etam anmumam na nibhalayase, 
etasya vai, saumya, eso'mmna evam mahan nyagrodhas tisthati 
Srddhatsva, saumya 

2 Then he said to him, 'My dear, that subtle essence which 
you do not perceive, venly, my dear, from that very essence 
this great nyagrodha tree exists Believe me, my dear 

The lesson of the illustration is that the cosmic process with its 
names and forms anses from the subtle essence of Pure Being sata 
evammnah sthiilam nama-iupadimat karyamjagad utpannam § 

3 sa ya eso’ntmd, aitad aimyam idam sarvam, tat satyam, sa 
atma, tat tvam asi, svetaketo, iti, bhuya eva ma, bhagavdn, vijhd- 
payatv iti, tathd, saumya, iti, hovdca 

3 That which is the subtle essence, this whole world has 
for its self That is the true That is the self That art thou 
Svetaketu ‘Please, Venerable Sir, instruct me still further’ 
‘So be it, my dear,' said he 


Section 13 

ILLUSTRATION OF SALT AND WATER 

1 lavanam etad udake'vadhdya, atha ma prdtar upasidathd 
iti, sa ha tathd cahdra, tarn hovdca • yad dosd lavanam udake’- 
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vddhah, atiga tad dhareti, tadd hdvamriya na viveda; yathd 
vtlinam, evam. 

1. Place this salt in the water and come to me in the morning. 
Then he did so. Then he said to him, 'That salt you placed in 
the water last evening, please bring it hither.’ Having looked 
for it he found it not, as it was completely dissolved. 

This section attempts an answer to the difficulty that if Pure 
Being is the essence of all that exists, why it is not perceived. 

2 angdsydntad acameti: katham iti; lavanam iti, madhyad 
acameh, katham th; lavanam Hi; antdd acdmeh, katkam tti; 
lavanam th, abhipraiyaitad atha mopasidathd tti; tadd ha tathd 
takara, tac-chasvat samvartate; tarn kovaca: atra vdva kila sat, 
saumya, na nibkdlayase, atraiva kila . 

2 ‘Please take a sip of it from this end.’ He said, 'How is it?’ 
'Salt,' 'Take a sip from the middle. How is it?' 'Salt.’ 'Take 
a sip from the other end. How is it?' 'Salt*' 'Throw it away 
and come to me ’ He did so. It is always the same Then he 
said to him, 'Venly, indeed, my dear, you do not perceive 
Pure Being here Verily, indeed, it is here' 

As we are able to perceive salt in the water though not by means 
of touch and sight even so we will be able to perceive Pure Being by 
other means, upaydntarena, though it is not obvious to our senses 

3 s« ya eso’nmd aitad atmyam -dam sarvam, tat salyam, sa 
atma, tat tvam asi, ivetaketo, itt; bhuya eva md, bhagavdn, 
vijnapayalv th, tathd, saumya, th hovdca. 

3 - That which is tide subtle essence this whole world has for 
its self That is the true That is the self That art thou, 
Svetaketu 'Please, Venerable Sir, instruct me still further.’ 
So be it, my dear,’ said he 


Section 14 

THE NEED FOR A TEACHER 

. ytihd, saumya, purusam gandhdrebhyo'bhinaddhdksam 
antya lam ialo’hjane visrjet, sa yathd tatraprdh vodan vdtharan vd 
wnyan pradhmdyildbhinaddhdksa dnito'bhinaddhakso 
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1 Just as, my dear, one might lead a person away from the 
Gandhdras with his eyes bandaged and abandon him m a place 
where there are no human beings, and just as that person would 
shout towards the east or the north or the south or the west, 
‘I have been led here with my eyes bandaged, I have been left 
here with my eyes bandaged' 

2 tasya yathdbhinahanam prantucya piabriiydt, etam diSam 
gandhdrah, etam disam vrajeti, sa grdmad gramam prcchan 
pandtto medhdvi gandhdran evopasampadyeta evam eveha- 
cdryavdn puntso veda, tasya tdvad eva ciram ydvan na vimoksye, 
atha sampatsya iti 

2 And as, if one released his bandage and told him, 'In that 
direction are the Gandhdras , go in that direction, thereupon, 
bemg informed and capable of judgment, he would by asking 
(his way) from village to village arrive at Gandhara, in exactly 
the same manner does one here who has a teacher know, 
“I shall remain here only so long as I shall not be released 
(from ignorance) Then I shall reach perfection.'” 

dcdryavdn one who has a teacher See Kalha II 8 

Bhlsma says (to Yudhisthrra) that the preceptor is superior even 
to the father or the mother 

gurur gariydn pilrto mdtftat'ceti me matih MB Santi Parva, 108 17 1 

A teacher is regarded as being as essential as the remover of a 
bandage of a blindfolded man who wishes to find bis way home 
On several occasions Yajfiavalkya teaches persons such as his wife 
informally and without insisting on pnor initiation ASvapati 
teaches the Brahman as who come to him freely 

S makes out that our real home is sat or Bemg Our eyes are 
bandaged with desires for worldly possessions which blind us When 
we suddenly meet a person who knows the Self, whose own bonds 
have been broken, when he points the way, we feel that we are not 
mere creatures of the world but we belong to the ultimate reality 
We are released, according to S, when the body reared by our past 

■ Alexander was one day asked, ‘Why do you show greater respect 
and reverence to your instructor than you do to your father?’ He 
answered, ‘From my teacher I obtain life eternal, and from my father 
a perishable existence Moreover, my father brought me dow’n from 
heaven to earth but Aristotle has raised me from earth to heaven 
History of the Early Kings of Persia, by Mir Khwand, E T by David 
Shea (1832), p 423 According to Plutarch, ’Aristotle was the man 
Alexander admired in his younger years and as he himself averred, he 
had no less affection for him that for his own father, from the one he 
derived the blessing of life, from the other the blessing of a good life.’ 
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falls off. While the deeds performed after the attainment of 
saving knowledge do not bmd us, those acts which have resulted in 
this embodiment have to exhaust their consequences. 

3. sa ya e$o’nmd aitad dtmyam idem saruam, tat satyam, sa 
8 tm&, tat team asi, svetaketo, Ui; bhuya eva ma, bhagavdn, 
vijn&fayaiv iti; tatha, sawmya, tit hovdea. 

3. That which is tie subtle essence this whole world has for 
its self. That is* the true. That is the self. That art thou 
Svetaketu 'Please, Venerable Sir, instruct me still further.’ ‘So 
be it, my dear/ said he. 



Section 15 

THE ORDER OF MERGENCE 


T.purusam, sawmya, utopatdpinam jhatayah paryupasate, 
jandst mam, jdnasi mam tit; tasya ydvan na van manast sam- 
padyaie, manat} prune, frdnah, tejasi, tejah parasydm devataydm, 
tSmjpnali. 

i. Also, my dear, around a sick (dying) person his relatives 
pther and ask, 'Do you know me?' 'Do you know me?' So 
long as his voice is not merged in mind, mind in breath, breath 
wheat and heat in the highest deity, so long he knows (them). 


2. atha -yada’sya van manast sampadyate, manah prdne, 
pranasiejasi, tejahparasydm devataydm, atha na jdnatt. 

2. Then when his voice is merged in mind, his mind in heat, 
and heat in the highest deity, then he does not know (them). 


See VI. 8.6. 

Both those .who know the truth and those who do not know the 
--f 63 .. ultimate Reality at death. The former do not return 
» embodied life while the latter do. 

he who knows passes at death through the artery 
is- 1 , ™“_ to the sun and then to the Real- At death he reaches the 


3. sa 


ya eio’nimd aitad dtmyam tdath sarvam, tat satyam, sa 
team asi, svetaketo, Hi; bhiiya eva md, bhagavdn, 


*. tethd, sawmya, iti hovdea. 

3 " 4«at which is the subtle essence tli 


the subtle essence this whole world has for 
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its self That is the true. That is the self That art thou, 
Svetaketu ‘Please, Venerable Sir, instruct me still further' 
‘So be it,’ said he. 


Section 16 

ILLUSTRATION OF THE ORDEAL 

1. purusam, saumya, uta hasta-grMtam anayanti, apdhdrsTt, 
steyam akdrsit, para&um asmai tapata iti; sa yadi tasya kartd 
bhavaii, tata evanrtam atmanam kurute, so'nrtabhisandho'nrte- 
nd'tmanam antardhaya parasum taptam pratigrhndti, sa dahya- 
te'tha hanyaie 

1. Also, my dear, they lead up a man seized by the hand, 
saying, ‘He has stolen, he has committed a theft, heat the axe 
for him ' If he is the doer thereof (1 e if he has committed 
the theft) then he makes himself untrue (a liar). Being given 
to untruth, covering himself by untruth he takes hold of the 
heated axe and is burnt Then he is killed 

At the time of this Upamsad belief in ordeals should have pre¬ 
vailed The guilty man is burnt and killed by grasping the heated 
axe while the innocent man is not affected by grasping it So also 
the knower is not repelled by the Real while the non-know er returns 
to embodied life 

This passage gives an illustration to indicate how he who knows, 
when he reaches the Real, does not return to embodied life, while he 
who does not know, when he reaches the Real returns 

2. atha yadt tasyakarta bhavati, tata eva satyam atmanam 
kurute, sa satyabhisandhah saiyendtmanam antardhaya parasum 
taptam pratigrhndti, sa na dahyate, atha mucyate 

2 But if he is not the doer thereof, thereupon he makes 
himself true Being given to truth, covering himself by truth, 
he takes hold of the heated axe he is not burnt Then he is 
released 

It is a universal principle that the truth will make us free 
John VIII 32 Truth is not merely theoretical but practical yatha 
vaii tathd kdrl. Devas and Asuras are distinguished by then: respec¬ 
tive adherence to truth and untruth 

3 sa yatha tatra na ddhyeta aitad dtmyam idarn sarvatn, tat 



VI. i6 3 Chandogya Upanisad 467 

satyam, sa atma, tat tvam asi, ivetaketo, iti; tadd hdsya vijajndv 
iti vijajnav ifo. 

3 And as m this case he would not be burnt, thus has all 
this that for its self. That is the true That is the self. That 
art thou, Svetaketu. Then he understood it from him, yea, 
he understood. 

Madhva makes the text read, atat tvam asi —Thou art not that, and 
argues that these passages aim at establishing the difference between 
the individual and the Universal Self* 
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VII x 3 


CHAPTER VII 

Section i 

SANATKUMARA’S INSTRUCTION TO NARADA 
PROGRESSIVE WORSHIP OF BRAHMAN NAME 

x adhihi, bhagavah, iti hopasasdda sanatkumdram naradah, 
tarn hovdca yad vettha tena mopasida, tatas ta urdhvam vaksydmlti, 
sa hovdca 

1 Narada approached Sanatkumara and said, ‘Teach me. 
Venerable Sir,’ He said, 'Come to me with (tell me) what you 
know Then I will teach you what is beyond that ’ 

See TU III i 

The story is introduced to show that the supreme good cannot be 
accomplished without a knowledge of the Self mratisaya-prapti- 
sadhanatvam atma-vidyaya S 

Narada is he who gives the knowledge of the Supreme Self, 
according to Sabda-kalpa-druma ndram dadati iti naradah, ndram 
param-atma-msayakam jhdnam 

Sanatkumara is represented in Indian tradition as the eternal 
c h ild Brahma-vaivarta Pur ana makes out that he is eternally a child 
of five years, who did not undergo the usual samskaras, a pupil of the 
very God, Nardyana, vayasd panca-kayanah, acudo anupavitas ca 
veda-sandhyd-vihinakah yasya ndrdyano guruh 

Hanvama confirms this view ‘Know me only to be a child just 
as I was bom and so the name sanatkumara was given to me' 
yathotpannas tathaivdham kumdra iti viddhi mam, 
tasmdt sanatkumareti mam aitan me pratisthitam 
The learned Narada goes to the unlearned Sanatkumara for in¬ 
struction For self-realisation, practice of virtue and love to all 
creation are necessary more than scriptural lore Vdmana Parana 
makes out that Sanatkumara is the son of virtue by the wife of non¬ 
violence 

dharmasya bhdryahimsdkhyd, tasyam putra-catustayam jyesfhah sanat- 
kumdro' bhut 

2 rgvedam, bhagavah, adhyemi,yajurvedam sdmavedam, athar- 
vanam catwtham, ttthdsa-puranam pancamam, veddndm vedam, 
pxtryam, rdsim, daivam, mdhim, vdkovakyam, ekayanam, deva- 
vidydm, brahma-vidydm, bhiita-vidydm, ksatra-vidydm, naksatra- 
vidydm, sarpa-devajana-vidydm, etat, bhagavah, adhyemt 

2 Venerable Sir, I know the Rg Veda, the Yajur Veda, the 
Santa Veda, Atharvana as the fourth (Veda), the epic and the 
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sndsnt lore as the fifth, the Veda of the Veaas (he. grank^ar), 
propitiation of ths Fathers, the science 01 ntmcDc-a 

- - --- ~ c —science or time 

fence of the gods, 
: elemental spirits, 

the science of -weapons, astronomy, the science of serpents and 
the fine arts. This, Venerable Sir, I know. 

deza-zidy a: r. irutda or esegedcs. 5 ; science of tee worsmp of goes. R- 
3. so’ka;r.,bbagaiak,y/:aKira-z:devdsff. : r.i’ifia-viz;srzdar: kyeva 




and _ 

like you that he who knows the Seif crosses over sorrow. Such 
a sorrowing one am I. Venerable Sir. Do yon. V enerable Sir, 
help me to cross over to the other side of sorrow. To him he 
then said, 'Verily, whatever you have here learned, is only a 
name ’ 


4. j :dn:a 1 5 rg-vsda yajur-itdak sdirA-zzda. aiharearni caznrtka 
lUkdsa-p urdfjak paf.catno veddr.am 1 edak pi‘.r;o rasir dnivo, fv.dk:r 
t xkoidkyam, ekayanam, aeva-iidyd, brakva-vidyd. ck’lta-vidy a, 
ksaira-vidya, naksatra-vidya, sarpa-dccajana-iidya, nanzaivaiiai, 
r.dmopdsszdi. 

4. Venly, a name is Rgieda (so also) Yajur Veda, Sd”:.i T eda, 
Athansra as the fourth, the epic and the ancient lore as the 
fifth, the Veda of the Vedas, propitiation of the fathers, the 
science of numbers, the science of portents, the science or time, 
logic, ethics and politics, the science of gods, the science of 
weapons, the science of serpents and ths fine arts. All this is 
mere name. Meditate on the name. 


5- sa yo r.dnza hra.hh.dj upddc \it ir. r.aw.c g 
yazkA kd;::a-:dra b'^az 1 :: y : r.dvzT. brakfrezy zepdsie: 
rdi >>o bkiiya Hi; r.dyr.r.r, zdza bk.’T. o’szzzi; far. 


azarr.. lairdsy a 
'si:, hk.'zgavak, 
ve ikaga rt« 


crczl ft th. 


5 _He who meditates on name as Brakwin becomes inde¬ 
pendent so far as name goes, he who meditates on name as 
Erai-tr, m^’Is there. Venerable Sir, anything greater than the 
na:ri -r’ There is (something) greater than ths name.' ‘Tell that 
to me, Venerable Sir.' 
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kama cann He can pass in and out at will See TU III 10 5, 
John X 9 It is possible for those who live in the spmt to assume 
any form they please 


Section 2 
SPEECH 

1 vag va va ndmno bhuyasi, vag vd rg-vedam mjhapayati, 
yaptr-vedam sama-vedam atharvanam caturtham itihdsa-pwrdnam 
paficamam vedanam vedam, pitryam rdiim daivam mdhim 
vakovakyam, ekdyanam, deva-vidyam, brahma-vidyam, bhuta- 
vidyam, ksatra-vidyam, naksatra-vidyam, sarpa-deva] ana-vidydm 
divam ca prthtvlm ca vdyum cdkaiam cdpas ca tejai ca devdnis ca 
manusyams ca pasumi ca vaydmsi ca trna vanaspatlh hapaddny 
dkita-patanga-pipilakam dharmam cddharmam ca satyam cdnrtam 
casadhu casadhu ca hrdayajnam cdhrdayapiam ca, yad vat vatind 
bhavisyat 11a dharmo nadharma vyajnapaytsyat, na satyam ndnrtam 
na sddhu nasadhu na hrdayajno nahrdayajfio vag evaitat sarvam 
viplapayatt, vdcam updssvett 

1 Speech assuredly is greater than name Speech, verily, 
makes known the Rg Veda, the Yapir Veda, the Sama Veda, 
the Atharva Veda as the fourth, legend and ancient lore as 
the fifth, the Veda of the Vedas (1 e grammar), the rites of the 
Fathers, mathematics, the science of portents, the science of 
time (chronology), logic, ethics and politics, the science of the 
gods, the science of sacred knowledge {1 e the Vedas), the 
science of the elementals, the science of rulership, the science 
of the stars (astronomy), the science of snake charming, of the 
fine arts as well as heaven and earth, air and space, water and 
heat, gods and men, beasts and birds, grass and trees, animals 
together with worms, flies and ants, the right and the wrong, 
the true and the false, the good and the bad, the pleasing and 
the unpleasmg Verily, if there were no speech neither right nor 
wrong would be known, neither the true nor the false, neither 
the good nor the bad, neither the pleasing nor the unpleasmg 
Speech, indeed, makes all this known Meditate upon speech 

2 sa yo vdcam brahmety upaste, ydvad vdco gatam, tatrdsya 
yathd kdma-caro bhavati.yo vdcam brahmety upaste, ash, bhagavah, 
vaco bhiiya iti, vdco vdva bhuyo’sttti, tan me, bhagavdn, bramiv th. 
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2 He who meditates on speech as Brahman becomes inde¬ 
pendent so far as speech reaches, he who meditates on speech 
as Brahman 'Is there anything. Venerable Sir, greater than 
speech?’ ‘Yes, there is something greater than speech ’ 'Do, 
Venerable Sir, tell me that ’ 


Section 3 


MIND 

i mano vd va vdco bhuyah, yatM vai dve vdmalake dve va kole 
dvau vaksau mustir anubhavati, evam vacam ca nama ca mano 
’nubhavati, sa yada rnarnsa manasyati, mantran aihiyiyeti, 
athadhtte, karmdni kumyeti, atha humic, putrami ca paiumi 
ceccheyeh, athecchate, imam ca loham, amum ceccheyeh, athecckate; 
mano hy atma, mano hi lokah, mano hi brahma, mana upassveti. 

i. Mind, assuredly, is greater than speech For as the closed 
fist holds two dmalaka or two kola or two aksa fruits so does 
mind hold speech and name. For when one through mind has 
m mind to leam the sacred hymns, then he learns them If he 
has mind to perform sacred works, then he performs them. 
When he has m mind to desire for sons and cattle, then he 
desires them When he has m mind to desire this world and 
yonder, then he desires them. Mind is, indeed, the self miTi d 
is, indeed, the world, mind is indeed Brahman. Meditate on the 


ifS' ( a ^\haram} endowed with reflection 
JJ a J° " l ™ hnely ”****> manaso gatam talrdsva 

SsSSSrfF-*. 
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Section 4 
WILL 

I samkalpo vd va manaso bkuyan, yadd vat samkalpayate 
atha manasyati, atha vacant vayah tdm « ndmnirayah, ndmm 
mantra ekani bhavanti, manirestt harm dm 

1 Will, assuredly, is greater than mind For when one wills, 
then one reflects, one utters speech and then one utters it m 
name The sacred hymns are included m name and sacred 
works in the sacred hymns 

samkalpa will It is said to be an activity of mind It is, like thinking, 
an activity of the inner organ antah-karana-vrih § It has also re¬ 
flective aspects besides the volitional What is mechanical process m 
the inorganic world, stimulation in the organic is motivation in 
human beings mantresu karmdni See MU I 2 1 

2 tdm ha vd dam samkalpaikdyandnt samkalpdtmakdm 
samkalpe pi ati stint dm, samakalpetdm dyavd-prthm, samakal- 
petdm vdyni cdkdsam ca, samakalpantapas ca iejai ca, iesdm 
samklptyai vaisam samkalpate, varsasya samklptyd annam 
samkalpate, annasya samklptyai prandh samkalpante, prdndndrit 
samklptyai mantrdh samkalpante, mantrdndm samklptyai karmdni 
samkalpante, kannandth samklptyai lokah samkalpate, lokasya 
samklptyai sarvam samkalpate, sa esa samkalpalr samkalpam 
updssveti 

2 All these, verily, centre m the will, have the will as their 
soul, abide m will Heaven and earth were formed through 
will, air and ether were formed through will, water and heat 
were formed through will Through their having been willed, 
ram becomes willed Through ram having been willed, food 
becomes willed Through food having been willed, living 
creatures are willed Through living creatures haling been 
willed sacred hymns become willed Through sacred hymns 
having been willed, sacred w'orks become willed Through sacred 
works havmg been willed, the w'orld becomes willed Through 
the world havmg been willed, everything becomes willed Such 
is will Meditate on will 

2 sa yah samkalpam hahmely npdste klpfdn vai sa lokdn 
din uvdn dlmvoah pratistlntdn pratisthito’vyathamdndn avyatha 
mdno’bhsidhynti, ydvat samkalpasya gatam tatrasyayaihd kdma- 
cdro bhavati, yah samkalpam brahmety upaste, ash, bhagavah, 
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samkalpad bhuya ih; samkalpad vaya bhuyo’stiti, tan me, 
bhagavdn, bravtiv ill 

2 He who meditates on will as Brahman, he venly obtains 
the worlds he has willed, himself being permanent the perma¬ 
nent worlds, himself unwavering the unwavering worlds As 
far as will goes, so far is he independent, he who meditates on 
will as Brahman ‘Is there anything, Venerable Sir, greater 
than will' 1 ' 'Yes, there is something greater than will.' 'Do, 
Venerable Sir, tell me that ’ 


Section 5 
THOUGHT 


1 cittam vd va samkalpad bhuyah, yadd vai cetayate'tha 
samkalpayate atha manasyatt, atha vacant irayati, tam u ndmm- 
rayah, ndmm mantra ckam bhavanti, mantresn karmdm 
x Thought, assuredly, is more than will Verily when one 
thinks, then he wills, then he reflects, then he utters speech 
and he utters it m name The sacred hymns become one (are 
included) in name and sacred works in the sacred hymns. 

Thought is said to be higher than will See Maitri VI 30 
See Dtgha Nikiiya I 21 


2 tam ha va dam attaikdyandm cittdtmdm citte pratisthtdm, 
tasmdd yady apt bahu-vid acttto bhavati, ndyam astity cvaimrii 
dhtth yad ayam vcda.yad vd ayam vtdvdn nettham acittah syad 
tit atha yady alpa-vtc attavdn bhavati, tasmd evota susrmante 
aiiam hy cvaisdm ckdyamm, attain dtmd, attain pratxsM 
attain updssvctt r 

* c f tr £ m bought, have thought for their 

goal and abide m thought Therefore, even if a man be possessed 

° f ™S ean ? ,n f’ bu V S unthinkln g. people say of him that he 
is nobod}, whatever he may know Venly, if he did know he 
uouM not be so unthinking On the other hand, if he is 
thoughtful even though he knows little, to him people are 
honing Truly indeed thought is the centre of il 

onl^ " thCir S0Ul ’ th ° Ught IS their SU PP° rt ***£ 


3 sa yas attain brahndy npdstc, attdn vai sa lokan dhruvan 
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dhruvah prati$thitdn pratifthtio’vyathamandn avyathamano 
’bhtsidhyah, ydvac cittasya gatam, tatmsya yathd Mma-cd.ro 
bhavati, yai cittam brahmety updste, ash, bhagavah, cittdd bhvya 
iti, cittdd vd va bhuyo'stiti, tan me, bhagavdn, bravitv th 
3 He who meditates on thought as Brahman, he venly 
obtains the worlds he has thought, himself being permanent 
the permanent worlds, himself established, the established 
worlds, himself unwavering the unwavering worlds As far 
as thought goes, so far is he independent, he who meditates 
on thought as Brahman 'Is there anything, Venerable Sir, 
greater than thought 7 ’ 'Yes, there is something greater than 
thought' 'Do, Venerable Sir, tell me that' „ 


Section 6 

CONTEMPLATION 

i dhydnam vd va cittdd bhuyah, dhydyattva prthivi, dhydya - 
ttvdntank?am, dhydyattva dyauh, dhydyanttvdpoh, dhydyanttva 
parvatdh, dhydyanttva deva-manu$ydh, tasmdd ya iha manu- 
sydndm mahattvam prdpnuvanh dhydnapdddmdd ivatva te 
bhavanti, atha ye’lpah kalahtnah pisund upavddmas te atha ye 
prabhavah dhydndpdddmid ivatva te bhavanti, dhydnam 
updssvett 

i Contemplation, assuredly, is greater than thought The 
earth contemplates as it were The atmosphere contemplates as 
it were The heaven contemplates as it were The waters 
contemplate as it were, the mountains contemplate as it were. 
Gods and men contemplate as it were Therefore he among men 
here attains greatness, he seems to have obtained a share of 
(the reward of) contemplation Now the small people are 
quarrelsome, abusive and slandering, the superior men seem to 
have obtained a share of (the reward of) contemplation. 
Meditate on contemplation 

dhydrn contemplation It is the concentration of all our thoughts 
on one subject, ekdgratd S . , 

Even as men who contemplate acquire repose, become firm ana 
established, the earth, etc, are said to be firm and established, as 
the result of them contemplation 

deva-manusydh gods and men or godlike men for men endowed witn 
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inward peace are not devoid of divine qualities devasanid desama- 
nusyah samddtgma-sampannd manusyd deva-svarftpam na jahatity 
arthah 5 

2 sa yo dhydnam braJvniety updste, yavad dhydnasya gatam, 
tatrdsya yathd kdma-cdro bhavati yo dhydnam brahnteiy npdste, 
ash, bhagavah, dhydnad bhuya tit; dhydnad vd va bhftyo stilt; tan 
me, bhagavdn, bravitv tit. 

2. He who meditates on contemplation as Brahman, so far 
as contemplation goes so far is he independent, he who meditates 
on contemplation as Brahman ‘Is there anything, Venerable 
Sir, greater than contemplation 7 ' 'Yes, there is something 
greater than contemplation.' ‘Do, Venerable Sir, tell me that ’ 


Section 7 

UNDERSTANDING 

i. vipmnam vd va dhydnad bhiiyah, vijndmna va rg-vedam 
vijamit, yapir-vedam sdma-vedam dthaivanam caturtham, thhasa- 
purdnam pancamam, vedanam vedam, pttryam, rdsim, datvam, 
mdhm, vdkovdkyam, ekayanam, deva-vidyam, brahma-vtdydm, 
bhuta-vidyam, ksatra-vtdydm, naksatra-vtdydm , sarpa~devajana, 
vidydtn, dtvam ca prthvmn ca vayum cakasam, capos ca tejai ca, 
dcvdms ca manusyams ca paiihni ca vaydmst ca trna-vanaspatin- 
svdpaddny dkila-paldiiga-pipilakam dhatmam cddharmam ca 
saiyam cdnrtam ca sddhu cdsddhu ca hrdayapiam cahrdayapiam 
cannam ca rasam cemam ca lokam avmtit ca vipidnenatva 
vijandti, vtjMnam upassveti, 

i Understanding, assuredly, is greater than contemplation 
Venly, by understanding one understands the Rg. Veda, the 
Yapir Veda, the Sdma Veda, the Atharva Veda as the fourth, 
legend and ancient lore as the fifth,i the Veda of the Vedas 
(i e. grammar), the ntes^of^ the fathers)- mathematics, the 
science of portents} the science of time (chr onolog y), logic, 
ethics and politics, the science of the gods, the science of sacred 
knowledge (i.e the Vedas), the science of the elemental, the 
science of rulership, the science of the stars (astronomy), the 
science of snake charming, of the fine arts as well as heaven 
and earth, air and space, water and heat, gods and men, 
Q 
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beasts and birds, grass and trees, animals together "Kith worms, 
flies and ants, the nght and the wrong, the tree and the false, 
the good and the bad, the pleasing and the unpleasing the food 
and the drink {or taste), this world and yonder, all this one 
understands just with understanding, ifeaiiate on under¬ 
standing. 

2 sayo vtjilanam bahmdy tipdsi-c , vijnansvaio r ai sa loidf;- 
jnamvato’bhsidhyati, yavad vljf.anasya gaiam, iairas\a yat/iS 
kavui-caro bhavaii, yo vijiianatn brahmay upasic; asii, blagavah, 
vijftShad bitty a Hi; vijianad vava bliiyo'slui; ian v.c, blagavdn, 
bravTiv Hi 

2 He who meditates on understanding as Brahman, he 
verily, attains the worlds of understanding, of knowledge. As 
far as understanding goes, so far he is independent, he wLd 
meditates on understanding as Bralmar, i. 'Is there anything. 
Venerable Sir, greater than understanding?’ 'Yes, there is 
something greater than understanding ’ 'Do, Venerable Sir, 
tell me that.’ 


Section S 
STRENGTH 

i. btdenh vd va vijnindd bitty ah' apt ha soiam viindnsvaiSm^ 
cko batavdn dhampayaie, sa _j add bait blavals, atlotildia bhavaii 
irftssflati pat tear Ha bhavaii, paricaran upasaiia bhavaii, 
ttpastdan drasia bhavaii, droid bhavaii, mania blavzii, baddhd 
bhavaii, harid bhavaii, vijndid bhavaii, batch a vai prilivs iisilaii, 
balctidniariksam, balcna. dyauh, bahna parvaidh, bahna deva- 
manusydh, bahna pasacos ca vaydnisi ca ipja-vanaspaiayah 
svapaddny dktfa-paianga-pipTfaham, balcna bias iisilaii; bahm 
updssvdi. 

i. Strength, assuredly, is greater than understanding. One 
strong man, indeed, causes a hundred men of understanding to 
tremble. "When one becomes strong, he becomes a rising man 
If he rises he serves (wise people). If he serves, he draws near 
(by becoming attached as a pupil). By drawing near, he becomes 
a seer, becomes a hearer, becomes a thinker, becomes a per- 
ceiver, becomes a doer, becomes an understander. Bj* strength, 
verily, the earth stands, by strength the atmosphere, by 
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strength the heaven; by strength the mountains, by strength 
the gods and men (or god-men), by strength beasts and birds, 
grass and trees, animals together with worms, flies and ants 
By strength the world stands Meditate on strength 
strength spiritual power 

2. sa yo balam brdhmety updste, yavad balasya gataiu, tatrdsya 
yathd kama-cdro bhavati,yo balam brdhmety updste, asti, bhagavah, 
baldd bhiiya ih, baldd vdva bhuyostiti, tan me, bhagavan, biavftv 
iti 

2 He who meditates on strength as Brahman—as far as 
strength goes, so far he is independent, he who meditates on 
strength as Brahman ‘Is there anything, Venerable Sir, 
greater than strength’' 'Yes, there is something greater than 
strength' ‘Do, Venerable Sir, tell me that ’ 


Section 9 
FOOD 

i annam vd va baldd bhuyah, tasmdd yady api dasa rdtnr 
va’iniyat, yady u ha jroct, atha vd adrastd'srota'manta'boddhd 
'kartd'vijhdid bhavati, atha 'nnasyay’e drasld bliavati, it old bhavah, 
manta bhavah, boddhd bhavati, hartd bhavah, vipidta bhavah; 
annam updssveh 

1 Food, verily, is greater than strength. Therefore, if any¬ 
one does not eat for ten days, even though he might live, yet, 
verily, he becomes a non-seer, a non-hearer, a non-thmker, a 
non-understander, a non-doer, a non-knower But on the 
entrance of food (when he gets food), he becomes a seer, he 
becomes a hearer, he becomes a thinker, he becomes an under¬ 
stander, he becomes a doer, he becomes a knower Meditate 
on food 

2 sa yo'nnam brahmciy updste, annavato vai sa lokdn pdnavato- 
'blxsidhyatu yavad annasya gatam, tatrdsya yathd kama-caro 
bhavah yo’nnam brahmety updste, ash, bhagavah, anndd bhuya 
i/i, anndd vdva bhuyo’sttti, tan me, bhagavan, bravitv ih. 

2. He who meditates on food as Brahman, he, venly, attains 
the worlds of food and dnnk As far as food reaches, so far he' 
who meditates on food as Brahman, has unlimited freedom. 
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'Venerable Sir, is there anything greater than food?’ Yes, there 
is something greater than food ’ 'Do, Venerable Sir, tell me 
that.' 


Section 10 
WATER 

1 dpo vd va anndd bhuyasyali, tasmddyada suvrshr na bhavati, 
vyddhiyante prdnah, annum kaniyo bhavisyatih, atha yadd 
suvrshr bhavati, dnandmah prana bhavanti, annum bahu 
bhavisyatih, dpa evemd murtdh yeyam prthivi, yad antanksam, 
yad dyauh, yat parvatah, yad deva-manusyah, yat pasavas ca 
vayamsi ca tma-vanaspatayah, svapadany dkita-patanga-pipila- 
kam, dpa evemd murtdh apa upassveh 

1 Water, verily, is greater than food Therefore when there 
is not good (sufficient) rain, living creatures sicken with the 
thought that food will become scarce But when there is good 
ram, living creatures rejoice in the thought that food will 
become abundant It is just water that assumes (different) 
forms of this earth, this atmosphere, this sky, the mountains, 
gods and men, beasts and birds, grass and trees, animals 
together with worms, flies and ants Water indeed is all these 
forms Meditate on water 

2 sa yo’po brahmety upaste, apnoti sarvdn human, trptman 
bhavati yavad apdm gatam, tatrasya yathd kdma-cdro bhavati 
yo’po brahmety upaste, ash, bhagavah, adbhyo bhuya iti, adbhyo vd 
va bhuyo'stiti, tan me, bhagavdn, bramtv iti 

2 He who meditates on water as Brahman, obtains all his 
desires and becomes satisfied As far as water reaches so he 
who meditates on water as Brahman has unlimited freedom 
‘Venerable Sir, is there anything greater than water?’ ‘Yes, 
there is something greater than water' 'Do, Venerable Sir, 
tell me that ’ 


Section 11 
HEAT 

1 tejo vd va adbhyo bhiiyah, tasmdd vd etad vdyum dgrhydkdSam 
abhitapati, tad dhuh, miocati, mtapati, varsisyah vd iti, teja 
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<oc iatpurvam dariayitvd’thd’pah srjate tad dad™ 
tiraMbhii ca vidyudbhih dhrdddi caranh; tasviad ahuh 
vidyotaie, stamyati, varsisyati vd ih, teja eva ia ptnvam 
dariayitvdthd’pah srjate teja updssveti. 

x Heat verily, is greater than water For it seizes hold of 
the wind and warms the ether. Then people say it is hot, it is 
burning hot, it will ram. Thus does heat show this sign &ts , 
and creates water. So with hghtnmgs, flashing upwards and 
across the sky, thunders roll. Therefore people say, there is 
lightning, there is thunder, therefore it will rain Heat, indeed, 
first indicates this and creates water Meditate on heat. 


We see the cause of heat first and then the effect of rain 
prasiddha.ni In lake kdramm abhyudyatam drstavatah karyam 
bhamsyatiti mpidnam S. 

2 sa yas tejo brahmety upaste, tejasvi vai sa iejasvato lokdn 
bhdsvaio'pahata-tamaskan abhtsidhyati, ydvat tejaso_ gatam, 
talra'sya yaihd kama-cdro bhavah, yas tejo hdhmety upaste, ash, 
bhagavah, tejaso bhuya ih; tejaso vd va bhuyo l sliti; tan me, 
bhagavdn, bravitv iti 

2. He who meditates on heat as Brahman, he, venly, radiant 
himself, attains radiant, shining worlds, freed from darkness’ 
As far as heat reaches, he who meditates on heat as Brahman, 
has unlimited freedom ‘Venerable Sir, is there anything 
greater than heat?' ‘Yes, there is something greater than heat.’ 
‘Do, Venerable Sir, tell me that.’ 


Section 12 
ETHER 

i. dkaio vd va tejaso bhuyan dkdic vai siiryd-candramasdv 
ubhau vtdytm nak$atrdyy agmh, dkdstndhvayah, dkdiena irnoh, 
akdicna prahimoti, dkdic ramatc, dkdic na ramate, dkdse jayate, 
akdsam abhijdyatc dkdiam updssveti 
i Ether (or space), verily, is greater than fire For in the 
ether exist both sun and moon, lightning, stars and fire Through 
ether one calls, through ether one hears, through ether one 
answers In ether one enjoys himself and m ether one does not 
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enjoy himself In space one is bom and unto space one is bom. 
Meditate on ether. 

dkasam abhijayate When bom, the seed grows upward and not 
downward 

Akdsa originally meant space through which one can pass or thrust 
one's finger. See Aitareya Brahmana III 4 2 I, Satapatha Brahmana 
III. 3 2 19 The space between the sky and the earth when they 
separated became antanksa or atmosphere It was empty and so got 
filled with air Akdsa is more than mere space K U speaks of man 
being bom from akasa as from a womb, I 6 

2 sa ya dkdsarn brahmety upaste, akaiavato vat sa lokan 
prakasavato ’ sambddhan urugdyavato’bhisidhyah, ydvad akasasya 
gatam, tatrdsya yatha kama-cdro bhavati, ya dkasam brahmety 
upaste, ash, bhagavah, dkdsad bhiiya iti, dkasdd vd va bhiiyo’ 
siiti, tan me, bhagavdn bravitv iti. 

2. He who meditates on ether as Brahman, he venly attains 
the worlds of ether and of light, unconfined and wide extending 
As far as ether goes, so fax he who meditates on ether as 
Brahman, has unlimited freedom ‘Venerable Sir, is there 
any thing ' greater than ether?' 'Yes, there is something greater 
than ether.' ‘Do, Venerable Sir, tell me that ’ 

asambddhdn■ unconfined, also free from pressure and pain* 
sambddko’nyo’nyapidd tad-ralutdn asambddhdn S 


Section 13 
MEMORY 

1 smaro vd va dkasdd bhuyah, tasmkd yady api bahava dsiran 
asmarantah, naiva U kamcana Irnuyuh, na manvlran^ na 
vtjaniran yada vd va te smareyuh, aiha irnuyuh, atha manviran, 
at ha vijamran, smarena vat putran vijdndh, smarena paswr 
smaram vpdssveti 

1. Memory, venly, is more than ether, therefore if many 
acgpm hle and if they have no memory, indeed they would not 
hear any one at all, they -would not think, they would not 
understand But surely, if they remember then they would hear, 
then they would think, then they would understand Through 
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memory one discerns one’s sons; through memory, one s cattle 
Meditate on memory 

Memory is a quality of the inner organ, antah-karana-dharmah 

2 sa yah sniaram brahmety updste, ydvat smarasya gatam, 
tairdsya yatha kama-caro bhavati, yah smaram brahmety updste, 
ash, bhagavah, smarad bhiiya iti, smarad vd va bhuyo’stiti; tan me, 
bhagavdn, bramiv lit 

i 2 He who meditates on memory as Brahman —as far as 
memory reaches, so far he has unlimited freedom, he who 
meditates on memory as Brahman ‘Venerable Sir, is there 
anything greater than memory?' 'Yes, there is something 
greater than memory' ‘Do, Venerable Sir, tell me that ’ 


Section 14 
HOPE 

1 aid vd va smarad bhiiyasl, aseddho vai smaro mantrdn 
adhfte karmdm kurute, putrdms ca pasumi cecchate, imam ca 
lokam atmm cecchate’ aidm updssveti 

1 Hope, assuredly, is greater than memory When kindled 
by hope, memory learns the sacred hymns, performs sacrifices, 
desires sons and cattle, desires this world and the other 
Meditate on hope. 

aid, craving, desire, trsna, kama S 

aicddliah asa-iddha aiayabhwardhitah, roused by hope S 

2 sa ya Siam brahmety updste, diaydsya sarve kdmah samr~ 

dhyanii, amoghd hdsyasiso bhavanti, ydvad didya gatam, iaUasya 
yatha kama-caro bhavah,ya didm brahmety updste, ash, bhagavah, 
didyd bliuya lit, aidya vd va bhuyo’stUi, tan me, bkaeavan, 
bravTiv th 0 

2 He v.ho meditates on hope as Brahman, through hope all 
his desires are fulfilled, his prayers do not go m vain As far 
as hope reaches, so far he has unlimited freedom, he who 
meditates on hope as Brahman ‘Venerable Sir, is there anything 
greater than hope’’ 'Yes, there is something greater than hope ’ 

Do, Venerable Sir, tell me that ’ 

aiisah prayers, prdrihandh S 



482 The Principal Upamsads VII 15 3 

Section 15 
LIFE 

1 pi dno vd va dsdyd bhuydn, yathd m ard nabhau samarpitah, 
evam asmm plane sarvam samarpitam, prdnah pranena ydti, 
prdnah prditam daddh, prdndya daddti, prdno ha pita, prdno 
maid, piano bhidtd, prdnah svasa, prana dcdryah, prdno 
brdhmanah 

1 Life-breath, venly, is greater than hope Even as the 
spokes are fastened in the hub, so on this life-breath all this 
is fastened Life moves by the kfe-breath Life-breath gives 
life, it gives (life) to a hving creature Life-breath is one’s 
father, hfe-breath is one’s mother, life-breath is one's brother, 
life-breath is one’s sister, hfe-breath is one’s teacher, hfe- 
breath is the Brahmana 

According to £ prana is the conscious self, prajnatman, which enters 
the body to reveal the whole variety of names and forms 

z sa yadi pitaram vd mataram vd bhrataram vd svasdramva 
acaryam vd brdhmanam vd kimcid bhrsam tv a pratydha, dhk 
tvastvity evatnam dhuh, pitrlia vat tvam asi, mdtrhd vat tvam ast, 
bhrdtrhd vai tvam asi, svasrhd vai tvam asi, dcdryahd vat tvam asi, 
brahmanaha vai tvam asiti 

2. If one answers unworthily to a father or a mother, or a 
brother or a sister, or a teacher or a Brahmana, people say to him, 
shame on you, venly, you are a slayer of your father, venly, 
you are a slayer of your mother, venly, you are a slayer of your 
brother, venly, you are a slayer of your sister, venly, you are 
a slayer of your teacher, venly, you are a slayer of a Brahmana 

bhrsam ananuriipam £ 

3 atha yady apy endn iitkrdnta-prdndn sidena santasam 
vyatisandahet naivavnam bruyuh, pitrhdsiti, na mdtrhdsiti, na 
bhrdtrhasiti, na svasrhasiti, na acdryahasiti, na brahmaiiaJidsiti. 

3 But if, when the life breath has departed from them one 
shoves them together with a poker and bums up every bit of 
them, people would not say, ‘you are a slayer of your father/ 
nor ‘you are a slayer of your mother/ nor ‘you are a slayer of 
your brother,’ nor ‘you are a slayer of your sister/ nor 'you 
are a slayer of your teacher/nor'you are a slayer of a Brahmana ’ 

■utkranta-prdndn tyahta-dehan £ 
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The importance of prana is brought out by positive and negative 
proofs, anvaya-vyahrekdbkydm S. 

4 prano hy evaitam sarvam bhavati, sa va esa evam paiyan, 
evam manvanah, evam vijdnann ativadi bhavati, tarn ced bruyuh 
ativddy asiti, ativady asmili bruyat, ndpahnuvita 
4. Life-breath is all this Venly, he who sees this, thinks 
this, understands this, becomes an excellent speaker Even if 
people should say to him, you are an excellent speaker, he 
should say, ‘I am an excellent speaker.’ He should not deny it 

ativadm He goes beyond all declarations made previously beginning 
with name and endmg with hope, and realises that prana or the 
conscious self is Brahman In M U III 1 4 an ativadm is contrasted 
with one who really knows the highest truth 
In all this discussion Sanatkumara leads Narada step by step, 
tato bhiiyah, until he obtains the expenence of the absolutely great, 
which b undefined and unmeasured. As Narada seems to be satisfied 
with prana and does not ask 'Is there anything greater than prana ?' 
the teacher leads him on to a higher view in sections 16-26 He is an 
ativadm who passes beyond the empirical variety and grasps the 
metaphysical reality, yastu bhUmdkhyam sarvdtikrdntam tattvam 
paramartha-satyani veda so’hvadUi 5. 


Section 16 
TRUTH 

1 c?a tu vdjitivadali yah satyendtivadah, so’ham, bhagavah, 
salycndtivadanih, satyam iv cva vijijhasitavyam iti, satyam 
bhagavah, vijtjhdsa iti. J ’ 

T^y-spea^exceUently, who speaks excellently 
1 S™ But r * Vene rable Sir, would speak excellently of 
truth But one must desire to understand the truth ’ ‘Venerable 
Sir, I desire to understand the truth.' 

mjtjnasc- vtkscna jhatum iccheyam Ivaito’ham iti § 


Section 17 

TRUTH AND UNDERSTANDING 

l ai MJtoSti, atha satyam vadati, navmnan satyam 

5 1T‘ •»*«» <» « m m- 

if:, vijnanam, bhagavah, vijtjhdsa ih. 3 J 
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1 Venly, when one understands, then he speaks the truth 
One who does not understand does not speak the truth Only 
he who understands speaks the truth But one must desire to 
understand understanding 'Venerable Sir, I desire to under¬ 
stand understan din g ’ 

In his commentary S distinguishes between the empirical truth 
(rupa-traya) and metaphysical truth (rupa-traya-vyatirekena para- 
marthatah), between factual truth and ultimate signrfirnnrf. 


Section 18 

THOUGHT AND UNDERSTANDING 

1. yada vai manute, atha vijdnati, ndmatvd vijdnati, matvawa 
vijdnati, matis tv eva vijijnasitavyeti, matim, bhagavah, vijtjndsa 
iti 

1 Venly, when one thinks, then he understands, one who 
does not think does not understand Only he who thinks 
understands But one must desire to understand thinking 
'Venerable Sir, I desire to understand thinking ’ 

mahr mananam, tarko mantavya-visaya ddarah § 


Section 19 
FAITH 

I yada vai sraddhadhati, atha manute nasraddhadhan 
manute, sraddhadhad eva manute, sraddhd tv eva vijijiidsitavyeti, 
iraddhdm, bhagavah, vijijiiasa iti 

I Venly, when one has faith, then he thinks One who has 
not faith does not think Only he who has faith thinks But one 
must desire to understand faith ‘Venerable Sir, I desire to 
understand faith ’ 

astikya-buddhih sraddhd S sense of religious reality 
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Section zo 
STEADFASTNESS 

I yada vai mstisihati, atha sraddadhdti, na’nististhan Sradda- 
dhatt mstisthann eva Sraddadhdti, nisthd tv eva vipjnasilavyeti; 
mstham, bhagavah, vyijndsa iti, 

1 When one has steadfastness, then one has faith One who 
has not steadfastness does not have faith Only he who has 
steadfastness has faith But one must desire to understand 
steadfastness ‘Venerable Sir, I desire to understand stead¬ 
fastness.' 

ntsfhd' earnest attention to and service of the spiritual guide 
guru-susriisddis tatparatvam brahma-vipidndya $ 

See B G III 3 


Section 21 
ACTIVITY 

1 yada vai karoty atha nisti$thati, ndkrtva mstisthati, krtvaiva 
nistitfhali, krtis tv eva vijijiidsitavyeti, krhm bhagavo vijijfidsa 

iti 

1. When one is active, one has steadfastness. Without being 
active, one has not steadfastness Only by activity does one 
have steadfastness But one must desire to understand activity. 
Venerable Sir, I desire to understand activity.' 

activity- § refers to the duties of a student such as restraint of the 
tdkaram° nCentr ^ 10a mdnya-samyamaS attaikdgra- 


Section 22 
HAPPINESS 

karJTSth*' SUk l m £, lah l mtc ' ill(l karoU > ndsvkham labdhva 

^ cn . Qne obta *ns happiness, then one is active One who 
does not obtain happiness is not active Only he who obtZ 
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happiness is active But one must desire to understand happiness 
'Venerable Sir, I desire to understand happiness ’ 


Section 23 
THE INFINITE 

1 yo vai bhiima tat sukham, nalpe sukham asti, bhumatva 
sukham; bhiima tv eva vijijhasttavya iti, bhumdnam, bhagavah, 
vijijhasa ill. 

1 The infante is happiness There is no happiness m any¬ 
thing small (finite). Only the infinite is happiness But one 
must desire to understand the infini te ‘Venerable Sir, I desire 
to understand the infinite' 

bhiima grand, superlative, abundant, mahat mratisayam bakmtx 
It is the highest that can be reached, the infini te In the small 
there is no happmess It produces craving, tfsna, which is the seed of 
sorrow, dtihklia-bija 

‘Thou hopest perhaps to subdue desire by the power of enjoyment, 
but thou wilt find it impossible for the eye to be satisfied with 
seeing or the ear to be filled with hearing If all visible nature could 
pass in review before thee, what would it be but a vain vision’’ 
Imitation of Christ 


Section 24 

THE INFINITE AND THE FINITE 

I. yatra ndnyat patyati nanyac chrnoti nanyad vijdndti sa 
bhiima, atha yatranyal paiyah anyac chrnoti anyad vijanah tad 
alpam; yo vai bhfmid tad amrtam, atha yad alpam tan martyam, 
sa, bhagavah, kasmin prati§ihita iti, svc mahtvmt, yadt vd na 
mahimniti 

1 Where one sees nothing else, hears nothing else, under¬ 
stands nothing else, that is the infinite But where one sees 
something else, hears something else, understands something 
else, that is the small (the finite) Venly, the infinite is the same 
as the immortal, the finite is the same as the mortal. ‘Venerable 
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Sir, on what is the infinite established?' 'On its own greatness 
or not even on greatness.’ 

The empirical dualities are absent in the experience of the infinite: 
samara-vyavaharo bliumni naslt S 

martyam perishable, vindii S All empirical objects are subject to 
the law of change 

sve mahimm on its own greatness, atmiyc mahimm mdhatmye 
vibhfUau S It is rooted in its own greatness while things which are 
in the region of the little, alpa, are rooted not m themselves but in 
others 

yadi va If the question is taken in an ultimate sense, we cannot 
even say this, for the infinite cannot be established in anything else, 
not even on its own greatness, for it is aprafostha, anainta 
The last line remmds us of the N deadly a hymn of the R V where 
the expression of the highest certainty is followed by a misgiving 
that after all it may not be so 

2. go-aham iha mahwiety acak$ate, hasti-hiranyam dasa- 
bharyam, ksetrdny ayatananiii, naham evam bravimi, bravvmiti 
hovdcdnyo hy anyasmm pratisthita 1 h 
2. Here on earth people call cows and horses, elephants 
and gold, slaves and wives, fields and houses 'greatness ’ *I> do 
not speak thus, I do not speak thus,' said he, 'for in that case 
one thing is established m another ’ 

The infinite cannot be established in anything different from 
itself 

established m others, anyo hi anyasmm fratisthitah 
Hie doctrines of para-tantra and praittya-samutpada are suggested by 


Section 25 

SELF-SENSE AND THE SELF 

I. s<7 evddhastdt, sa upanstdt, sa paiedt, sa purastdt, sa 
aaksmatah, sa utiaratah, sa cvedam sarvain iti, athdto'hamkdmdda 
eva, aiminevadhastdt, ahamuparitfdt, ahampaiedt, ahampurastdt, 
«>mndak$inatah, aliam utiaratah, aham evedam saruam iti 
1 that (infinite) indeed is below. It is above. It is behind 
the south ' U is t0 the north Tt is indeed 

SfJenJT 1 ?;, N r ne u tf , 46 T mstructlon in regard to the 
1 sense l > mdeed, am below. I am above, I am behind I 
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am m front I am to the south, I am to the north, I, indeed, 
am all this (world). 

2. athdta atmddesa eva dtmaivadhastdt, dtmoparistdt, atma 
pascdt, atmdpurastdt, atma dakstnatah , dtmottai atah, atmaivedam 
sarvam iti sa vd esa evampasyann evam manvdna evam vtjdnann 
dtma-ratvr dtma-krida atma-mithuna dtmdnandaJi sa soardd 
bhavatt, tasya sarvesu lokesti kdma-cdro bhavati , atha ye'nyathato 
vidtth, anya-rdjdnas te ksayya-loka bhavanti tesdm sarvcsu 
lokesv akdma-cdro bhavati 

2 Now next the instruction in regard to the self. The self 
indeed is below The self is above The self is behind The self 
is m front The self is to the south The self is to the north 
The self, mdeed, is all this (world) Venly, he who sees this, 
who thinks this, who understands this, he has pleasure m the 
self, he has delight in the self, he has union in the self, he has 
joy in the self, he is independent (self-ruler), he has unlimited 
freedom m all worlds But they who thmk differently from this 
are dependent on others (have others for their rulers) They have 
(live m) perishable worlds In all worlds they cannot move at 
all (have no freedom). 

paicat behind, or to the west 
purastdt m front or to the east 

The knowers are self-governing, autonomous ( sva-rdj ), the non- 
knowers are heteronomous, subject to others (anya-rdj) 


Section 26 

THE PRIMACY OF SELF 

1 tasya ha vd etasyatvam pasyatah, evam manvdnasya, evam 
mjdnata dtmatah prdnah, dtmata asd, dtmatah smarah, atmata 
akaiah, atmatas tejah, dtmata apah, dtmata dmrbhava-tirobhdvau 
dtmato’nnam dtmato balam, dtmato vijiidnam, atmato dhydnam, 
atmatas cxttam, dtmatah samkalpah, dtmato manah, dtmato vdk, 
dtmato ndma, dtmato mantrah, dtmatah harm dm, dtmata evedem 
sarvam iti 

1 For him who sees this, who thinks this and who under¬ 
stands this, life-breath springs from the self, hope from the 
self, memory from the self, ether from the self, heat from the 
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sell, water from the self, appearance arid disappearance from 
the self, food from the self, strength from the self, understanding 
from the self, meditation from She self, thought from the self, 
determination from the self, mind from the self, speech from 
the self, name from the self, sacred hymns from the self, (sacred) 
works from the self, indeed all this (world) from the self. 

All these, life-breath, hope, memory, etc., which were traced to 
the real, sat, are now traced to the self, as the real and the self, sat and 
atman are one. 

2. tad esa slokaJv 

na pasyo mrtyxm pasyati, v" 

na rogam nofa duhkhaidm; 
sarvam ha pasyah pasyati, 
saroam dpnoti saraasah 

tit. 

sa ekadkd bhavati, trtdhd bhavati, pancadha 
saptadhd navadhd caiva punas caikddasah st/iriah, 

Satam ca dasa caikas ca sahasram ca vimsatih 
dhara-suddhausativa-iuddink, sattva-iuddhau dhruidsmrii}j,sh<rii~ 
lambhe sarva-granthindm vipramoksah; tasmai mrdita-kasdydy a 
tamasaJj, pdram darsayati bhagavan sar.atkujr.drak' tad: skanda 
ity acaksate, iam skanda ity dcaksaie. 

2 On this there is the following verse. 

He who sees this does not see death nor illness nor any sorrow. 

He who sees this sees everything and obtains everything 
everywhere. 

He is one, becomes threefold, fivefold, sevenfold and also 
ninefold. Then again he is called the elevenfold, also a hundred 
and elevenfold and also twenty-thousand fold. 

IVhen nourishment is pure, nature is pure. When nature is 
pure, memory becomes firm. When memory remains firm, 
mere is release from all knots of the heart. To such a one who 
has his stains wiped away, the venerable Sanatkumara shows 
the further shore of darkness. Him they call Skanda, vea him 
they call Skanda. 

He who sees this, pasyo yatj.okta-darsi vtivan. S. 

tine He is one fcetore creation, prak srsli-pmbheddi ek.ai}.aiia. 

three, five, seven, nine, etc , are intended to 
-now me endless variety of manifestations after creation: 
a<ns.ndhai:-bkeda:r ar.arJadjkeda-prakdro bhavati srsix-kale § 

See Afatlrt V. 2 
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sattva-iuddhi nature is pure The reference, according to S, is to the 
inner organ antdhkaranasya sattvasya iuddhir mirmalyam bhavati 
Sanatkumara is said to be 'bkagavdn,' as he conforms to the 
definition quoted by S 

utpattvm pralayam caiva bhfitdndm agatvm gatitn 
vetti vidydrn awdyam ca sa vacyo bhagavdn iti 
Sanatkumara points out that spiritual freedom is the basis of all 
action We reach it by stages The vision of the Divine, the Infinite, 
gives us happiness Other thmgs which fall short of it are of little 
consequence The self, dtman, is the source of all thmgs, whatsoever, 
hope, memory, space, light and water It is the source of all power, 
all knowledge, all happiness 
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CHAPTER YIII 

CONCERNING THE NATURE OF THE SELF 
Section 1 

THE UNIVERSAL SELF WITHIN THE HEART 
AND IN THE WORLD 

1 hank, aum. aika yad idam asmin israkma-pure dakaram 
pundankam vesma, dakaro'smir.n antarakasah, iasminyad arJah, 
tad anvestavyam, tad va va mjijildsitayyam. 

1 Hank, aim. Now, here in this city of Brahman is an abode, 
a small lotns flower; within it is a small space. What is within 
that should be sought, for that, assuredly, is what one should 
desire to understand. 

dakaram: alpam, small. S. 

purdarlkanr pttr.darlka-sadriam, like a lotus. S. 

brahma-pure- sarire, in the body. S. The body is deva-sadana or the 

temple of God. 

mpfidsitavyam: sahsai-hararayam, made an object of direct appre¬ 
hension S " 

In introducing this chapter S points out that the speculative 
effort of Chapter VII, which establishes the identity of our self with 
the highest self is too much for ordinary people who are inclined to 
astnne that the metaphysical reality which is free horn all deier- 
mmations_ is as good as non-being: dig-deia-guna-gaii-phala-bkeda 
sur.yamkiparamarikasad adiayatr. brahma tnarda-b’iddkTram asad iva 
pratibkah Pure bang; devoid of all determinations, is often in 
\\ atem thought mistaken for non-being f asaf). Cp. Head’s criticism 
of Spinoza's substance. 

As ordinary people find it difficult to conceive of the Real as out 
01 mace and time, they are taught to think of it as an object endowed 
wnh qualities, living in the world and the human sdf. This know¬ 
ledge is to serve as a preparation for the higher knowledge. 

2 tarn, ced bkuyuL, yad idam asmin brakma-pure dakaram 
punaarlkani vesma, daharo'smmr. aniarakaiah, kim tad air a 
a y a ‘z yad ar.vesiavyam, yad va va tijijnasitavyam Hi. 

2. If* they should say to him, with regard to this dtv of 

ratuna and the abode and the small lotus flower and the small 
space within that, what is there that should be sought for, or 

a , assuredly, one should desire to understand? 

The implication is that there is nothing there which one has to 
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search out or understand: kith tad alra vidyals na kin cana vidyata 
iiy alhiprdyah. S. " ' ‘ 

"" 3 sa brPydf' ydv an va gra m akasah. tdvan eso’ntarhrdaya 
dhgMh. ubhe asmin dyavd-prihivi anlar eva samdhite, ubhdo 
agnis’ca vdyus ca svryd-candramasdv ubhau, vidyun naksalrani 
yac cdsychdsti yac ca ndsli sarvam tad asmin samahitam ih 

3 He should say, as far, verily, as this (world) space extends, 
so far extends the space within the heart Wi thin it, indeed, are 
contained both heaven and earth, both fire and air, both sun 
and moon, lightning and the stars. Whatever there is of him in 
this world and whatever is not, all that is contained 'within it. 

The individual is to be regarded as the world in miniature The 
world is the individual writ large. 

In Buddhist thought Slaya-vijiidiuz is the receptacle of all the latent 
possibilities of existence. hrd-Skasa answers to die ataya-vijndna 
When the concrete manifestations are overcome by decay and 
death, their types are not destroyed along with them. The desires 
out of which they arise are preserved in the hrd-dkosa. 
urhat is net: What is no longer or not yet, the past and the future. 

4. tam ced bruyuh, asminis’ced idam brahma-pure sarvam 
samdhiiam sarvdiji ca bhvtam sane ca kamah yadaitaj jara. 
vdpnm pradhiaihsatc va, him tato’tiiisyata iti. 

4. If they should say to him, if, within this dty of B rahma , 
is contained all (that exists), all beings and all desires, then 
what is left of it when old age overtakes it or when it perishes? 

5. sa bruyat; ndsya jarayaitaj jiryati, na vadhenasya hanyalc. 
dal salyam brahma-puram asmin kamafi samdhitah. esa almd- 
pakaia-pdpmd vijaro vimrtyur visoko vij ighatso’p ipdsah, sab- 
ya-hdmah saij a-samkedpah. yaiha hy eveha prajd anvdvisanti 
yafhdn us as a na m , yam yam antam abhikama bhavanh yam 
janapadam, yam ksslra-bhdgam , tdm tarn evopajivanii. 

5. He should say, it (the self within) does not age with old 
age, it is not killed by the killing (of the body). That (and not 
the body) is the real city of Brahma. In it desires are contained. 
It is the self free from sin, free from old age, free from death, 
free from sorrow, free from hunger, free from thirst, whose 
desre is the real, whose thought is the reaL For, just as here 
on earth people follow in obedience to command (as they are 
commanded), of whatever object they are desirous, be it a 
country or a part of a field, on that the}- live dependent. 

Our desires condition our future. 
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6 tad yatheha karma-jito lokah kslyaie, eoam evamutra pun- 
ya-pto lokah kslyaie tad ya ihdtmdnam ananuvidya vrajanty 
etams ca salyan kaman, tesdm saroesu lokesv akdma-cdro bhavati 
alha ya ihdtmdnam anuvxdya vrajanty etami ca satydn kaman, 
tesdm sarvesu lokesu kdma-cd.ro bhavati. 

6. As here on earth the world which is earned by work 
perishes, even so there the world which is earned by merit 
(derived from the performance of sacrifices) perishes Those who 
depart hence without having found here the self and those real 
desires, for them there is no freedom m all the worlds But 
those who depart hence, having found here the self and those 
real desires—for them in all worlds there is freedom. 

akma-cdro'svalanlrald. S 

kama-cdro bhavati rdjna tva sdruabhaumasyehaloke He has like a 
King complete sovereignty in the world. § 'Seeing the self im¬ 
partially in all bemgs and all beings in the self, the atma-ydji obtains 
autonomy/ Manu XII 91, see also B G VI. 29 


Section 2 

DIFFERENT FUTURE WORLDS u " te ^ 

1 sa yaii pilr-loka-kdmo bhavati samkalpdd evdsya pitarah 
samultisthanti, tena pitr-lokena sampanno mahiyate 

1 If he becomes desirous of the world of the fathers, by 
his mere thought, fathers arise Possessed of the world of 
fathers he is happy. 

Out of these kdrnas or desires, out of samkalpas or formative 
tendencies, the desired spheres are fashioned 
mahiyate pUjyate vardhate vd mahtmanam anubhavati. S. 

2 athayadi matr-hka-kamo bhavati, samkalpdd evdsya mdiarah 
samultisthanti, tena mdlr-lokena sampanno mahiyate 

2 And so if he becomes desirous of the world of mothers, 
y ms mere thought, mothers arise Possessed of that world of 
mothers he is happy 

Z atha yadi bhrdir-loka-kamo bhavati, samkalpdd evdsya 
Ta s . amu ^ ls ^ ian t t > t° na bhratr-lokena sampanno mahiyate. 

i And if he becomes desirous of the world of brothers, out 
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of his mere thought brothers arise Possessed of that world 
of brothers he is happy 

4, atha yadi svasr-loka-kdmo bhavati, samkalpdd evdsya 
svasarah samutti$thanti, tern svasr-lokena sampanno mahiyate 

4. And if he becomes desirous of the world of sisters, out of 
his mere thought, sisters arise Possessed of that world of sisters 
he is happy 

5 atha yad% sakhi-loka-kdmo bhavati, samkalpdd evdsya sak- 
hayah samutiisthanti tern sakki-lokena sampanno mahiyate 

5 And if he becomes desirous of the world of friends, out 
of his mere thought, friends arise Possessed of that world of 
fnends he is happy 

6 atha yadi gandha-malya-loka-kdmo bhavati samkalpdd 
evdsya gandhamdlye samuttisthatah, tena gandha-mdlya-lokena 
sampanno mahiyate 

6. And if he becomes desirous of the world of perfumes and 
garlands, out of his mere thought, perfumes and garlands arise 
Possessed of that world of perfumes and garlands he is happy. 

7 atha yadi anna-pana-loka-kamo bhavati, samkalpdd evdsyan¬ 
na-pane samuttisthatah, tena anna-pana-lokena sampanno mahi¬ 
yate 

7 And if he becomes desirous of the world of food and dnnk, 
out of his mere thought, food and dnnk anse Possessed of 
that world of food and drink he is happy 

8 . atha yadi gita-vddtta-loka-kamo bhavati, samkalpdd evdsya 
gita-vadite samuttisthatah, tena gita-vadita-lokena sampanno 
mahiyate 

8 And if he becomes desirous of the world of song and music, 
out of his mere thought, song and music arise Possessed of 
that world of song and music he is happy 

9 atha yadi stri-loka-kamo bhavati, samkalpdd evdsya stnyah 
samutti$thanti, tena siri-lokena sampanno mahiyate 

9 And if he becomes desirous of the world of women, out 
of his mere thought, women anse Possessed of that world of 
women he is happy 

10 yam yam antam abhtkdmo bhavati, yam kdmatn kdmayaie, 
so’sya samkalpdd eva samulh§thati, tena sampanno mahiyate. 
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10. Of whatever object he becomes desirous, whatever desire 
he desires, out of his mere thought it arises. Possessed of it he 
is happy. 

antam object, pradesam 5 


Section 3 

THE SPACE WITHIN THE HEART 

1 ta ime satyah kdmdh anrtapidhdndh, tesdm satydnam satdm 
anrtam apidhdnam, yoyo hy asyetahpraiti, na tam iha daiianaya 
labhate 

x. These same aTe true desires, with a covering of what is 
false Although the desires are true there is a covering that 
is false. For whosoever of one’s (fellows) departs hence, one 
does not get him (back) to see here 

2 atha ye cdsyeha jiva ye ca pretd yac canyad tcchan na. 
labhate, sarvam tad atra gatvd vmdate, atra In asyaite satyah 
kdmdh anrtapidhdndh, tad yathdpi htranya-nidhim mhitam 
aksetrajM upary upan sancaranto na vindeyuh, evam evemah 
sarvdhprajd ahar ahar gacchantya etam brahma-lokam na vindanti, 
anrtena In pratyudhah 

2. But those of one’s (fellows) whether they are alive or 
whether they have departed and whatever else one desires but 
does not get, all this one finds by going in there (into one’s 
own self), for here, indeed, are those true desires of his with 
a. covering of what is false. Just as those who do not know 
the field walk again and again over the hidden treasure of 
gold and do not find it, even so all creatures here go day after 
day mto the Brahma-world and yet do not find it, for they are 
earned away by untruth 

All desires find their fulfilment in the self The city of Brahma is 
TOurm one's heart where we can possess all our desires 
>get mto the Brahma-world while we are asleep: hrdayd- 

asakhyam brahma-lokam ahar ahah pratyaham gacchantyo'pi susupta- 
hale na vmdanii na idbhante S. 

o«nena ■ by falsehood Ramanuja interprets f/s to mean disinterested 
work 1 ' ^ >a ^ a '^ nian ^~ ra ^ nia '^ arma an d anjta as its opposite, selfish 
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satya and anrta are not two coexistent factors but two alternative 
manifestations of a common factor of the hrd-dkdsa or vijndna, its 
two orientations upward and downward 

3. sa vd esa dtma hrdi, fasyaiiad cva niruktam hrdy ayam 1 ti, 
tasmddd hrdayam, altar altar vd evam-vtt svargam lokam ett 

3 Verify, that self is (abides) in the heart Of it the 
etymological explanation is this This one is in the heart, 
thereof it is the heart. He who knows this goes day by day 
into the heavenfy world. 

In deep sleep one gets into the Brahman of the heart. One has to 
realise the self in one's heart hrdaya-nama mrvacana prastddhydpi 
sia-hrdaya atmely avagantavyam S. 

4. atlia ya esa samprasddo’smdc-chartrat samutthdya param 
jyoiir upasampadya svena riipendbhinispadyate, esa dtmeti 
hovdca, dad amrtam abliayam, dad brahmdt; tasya ha vd etasya 
braltmano nama satyam iti 

4 Now that serene being, rising out of this body, and 
reaching the highest light appears in his own form He is the 
self, said he (when asked by the pupils). That is the immortal, 
the fearless That is Brahman Verify, the name of that Brahman 
is the True 

sanrat samutthaya ■ rising out of the body giving up the notion of 
the identity of the self with the bod} 7 , sanratma-bhavandm pant- 
yajyety arihah S 

5 tdni ha vd etani triny aksardni sat-ti-yam iti; tad yat sat 
tad amrtam, atha yat ti tan martyam, atha yad yam tendbhe 
yacchait yad anenobhe yacchatt tasmad yam, altar altar vd evam 
vit svargam lokam di. 

3 Verily, these are the three syllables sat, ti, yam The sat, 
that is the immortaL The ti, that is the mortal The yaw:, with 
it one holds the two together. Because with it one holds the 
two together therefore it is yam. He w r ho knows this goes day 
by day into the heavenly world. 

For another explanation of the word satyam, see B U. V 5 I 
yacchait ■ holds together, yamayatt, 'myamayah, vasikarott S The 
ete rnal and the temporal are bound together. There is no suggestion 
that the mortal is illusory. 
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Section 4 

LIFE BEYOND 

1 atka ya dtmd, sa setur vidkrtir esdm lokdndm asambkeddya 
r.aitam seiims akordfre taratah, r.a jam na mrtyur t:a soko na 
sukrtam, na dushriam, same pdpmdno 'to rAvariarAe, apahaia- 
papva ky esa brakma-lokak. 

1 Now the self is the bridge, the (separating} boundary for 
keeping these worlds apart. Over that bridge day and night 
do not cross, nor old age nor death, nor sorrow, nor well-doing 
nor ill-doing. All evils torn back horn it for the Brahma-world 
is freed from evil. 

See Katha HI. 2, M.U. II. 2. 5. 

Dayand night are the factors of time, the determinants of the 
mortality of all things under the sun. 

2. tasmdd va dam sdum iirtxdmhah sar.n anandho bkavaii, 
ziddkak sar.n aviddko bkavaii , upatdpT sa>.r. ar.'tpaidpT bkavaii. 
tasmdd r d dam sdum firtvdpi naktam ahxr evdbkir.ispadysie, 
sahd 1 ibkato hy evaisa brakma-lokak. 

2. Therefore, verily, on crossing that bridge, if one is blind r- 
ne becomes no longer blind, if wounded, he becomes no longer " - 
voonded, if afflicted he becomes no longer afflicted. Therefore, ■ 
'w'o ° n cros ™£ that bridge, night appears"even as day for 
diat Brahma-world is ever-illumined. 

See III. ir. 3. 

°/ ie 0:05365 the bridge and gets to the other shore, the 

obles 01 the world cease. Eckhart savs: ‘There neither virtue nor 

vice ever entered in.' 

skri vibkalab ever-illmnined, soda vibkdiak, sadaskarupak. §. 

3 - tad ya evaitam brdkma-lokam brakmacaryerAr.uvindar.li, 
“Sarnevaisa brakma-lokak,iesam sarvesu lakesu kdma-caro bkavai 

3 But only they find that Brahma-world who practise the 
life of a student of sacred knowledge; only they 

ssess that Brahma-world. For them there is unlimited freedom 
in ail worlds. 
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Section 5 

IMPORTANCE OF BRAHMACARYA 

I atha yad yapia ily acak$ale brahmacaryam eva tat, braJtma- 
caryena hy eva yo jhata tain vindate atha yad 1 §fam tty acakfate, 
brahmacaryam eva tat, brahmacaryena hy eveftvdimanam anu- 
vindaie 

1 Now, what people call sacrifice is really the disciplined 
life of a student of sacred knowledge Only by the disciplined 
life of a student of sacred knowledge does he who knows obtain 
that (world) Now what people call 'What has been sacrificed’ 
is really the disciplined life of a student of sacred knowledge, 
for only by sacrificing with the disciplined life of a student of 
sacred knowledge does one obtain the self 

2 atha yat sattrdyanam ity acakfate brahmacaryam eva tat, 
brahmacaryena hy eva sata atmanas tranam vindate atha yan 
maintain tty acak$ate brahmacaryam eva tat, brahmacaryena hy 
evatmanam anuvtdya manute 

2 Now what people call the protracted sacrifice (saltr- 
ayanam) is really the disciplined life of a student of sacred 
knowledge Only by the disciplined life of a student of sacred 
knowledge does one obtain the protection of the real self. Now 
what people call the vow of silence is really the disciplined life 
of a student of sacred knowledge, for only by finding out the 
self through the disciplined life of a student of sacred know¬ 
ledge does one (really) meditate 

■protection of the self satah parasmad almana atmanas tranam rak- 
sanam S 

manute dhydyah £ 

3 atha yad anaiakdyanam tty acak$aie brahmacaryam eva tat, 
esa hy dtmd na naiyati yam brahinacaryemnuvindate; atha yad 
araivydyanam tty acaksate brahmacaryam eva tat tad aras’ ca 
ha vat nyai cdrnavau brahma-loke trtiyasydm tto dtvi, tad atram 
madiyam Sarah, tad aSvatthah soma-savanah, tad aparaptd par 
brahmaiiah, prabhuvimitam htranmayam 

3 Now what people call a course of fasting is really the 
disciplined life of a student of sacred knowledge, for the self 
which one finds by the disciplined hfe of a student of sacred 
knowledge does not perish Now what people call the hfe of 
a hermit is really the disciplined life of a student of sacred 
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knowledge. Venly, am and nya are the two seas in the Brahma- 
world in lie third heaven from here. And there is the lake 
Airammadtya and there the tree showering Soma, there is the 
city of Brahman Afiarapta and the golden hall built by the 
Lord. 

andiakayanam. a course of fasting It may also mean entrance 
into the unpenshmg, a-ndsaka-ayana 
In the K.U I 3, the sea is called am, according to £, apardpta is 
not a city but a resting-place, dyatana 
This section advocates not only the need for Irahmacarya but 
also the equivalence of certain sacrifices to irahmacarya This 
equivalence is established by ingenious etymological explanations 
Tajiia or'sacrifice 1 and yopidtd ‘ he who knows ’ have a certain simi- 
lanty. Similarly tsta, another kind of sacrifice, has something in 
common with esand or 'search ’ 

sattrdyana with sat, the true and trayaya or protection, mauna silence 
with mnana, meditation, andsahdyana with the unpenshing from 
nai to pensh, aranydyana with ara and nya, the two seas which are 
said to exist in the world of Brahma 

4 tad yaevaitdv or am ca nyam cdinavau irahma-lokc brahma- 
carysndnuvindanh, tesdm evaisa brahma-lokah tesdm sarvestt 
lokefti kama-caro hhavati. 

4 Only they who find the two seas Ara and Nya in the 
Brahma-world through the disciplined life of a student of sacred 
knowledge, only they possess the Brahma-world. In all the 
worlds they possess unlimited freedom. 

All these fulfilled desires mentioned in sections 2-5 are real at 
eirown level They are not to be dismissed as false or unreal Even 
sJSTivi unrea l only in relation to what we see when we are 
wake. What we see m waking experience is not altogether unreal 
for it is based on the real. 


Section 6 

COURSE AFTER DEATH 
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consist of a fine substance which is reddish-brown, white, blue, 
yellow and red Verily, the sun yonder is reddish-brown, he is 
white, he is blue, he is yellow, he is red 

2 tad yathd mahapatha atata ubhau gramau gacchaiimam 
camum ca, cvam evaita adilyasya raimaya ubhau lokau gac- 
chaniimam camum ca , amusmdd ddityat pratdyante ta asu nadisu 
srptdh, dbhyo nadibhyah pialdyantc te’musmmn ddityc srptdh 

2 Even as a great extending highway runs between two 
villages, this one and that yonder, even so these rays of the sun 
go to both these worlds, this one and that yonder They start 
from the yonder sun and enter into these arteries They start 
from these arteries and enter into the yonder sun 

3 tad yatraitat suptah samastah samprasannah svapnam 11a 
mjdnah dsn tadd nadisu srpto bhavah, tam na kaicana papmd 
spriati, tejasd hi tadd sampanno bhavah 

3 Arid when one is thus sound asleep, composed, serene (so 
that) he knows no dream, then he has entered mto these 
channels, so no evil touches him for then he has obtained the 
light (of the sun) 

samastah composed, upasamhjia-sarva-karana-vritih 5 

samprasannah serene, bdliya-visaya-samparka-jantta-kdlusyabhavai 

samyak prasannah samprasannah S 

svapnam dream, visaydkdrdbhdsam manasam S 

tejas light saura-tejah The light of the sun § 

No evil touches him because he gets mto his own nature* sva-rupd- 
vasthitatvat dehendriya-msistam hi sukha-duhkha-kdiya-praddncna 
pdpma sprsatiti na tu satsampannam sva-rupdvastham 5 

4 atha yatraitad abahmdnam mto bhavah, tam abhita asTna 
ahull janasi mam, jdnasi mam, iti, sa ydvad asmdcchanrad 
anutkranto bhavah, tdvaj jandti 

4 And now, when one thus becomes weak (falls ill), those 
who sit around him say. Do you know me? Do you know me? 
As long as he has not departed from this body, he knows them 

5 atha yatraitad asmdcchanrdd utkrdmah, athaiiair eva 
ra&miblnr iirdhvam akramate, sa aum iti vd ha ut vd nnyate 
sa ydvat ksipyen manah, tdvad adityam gacchati dad vat khalu 
loka-dvdram mdusdni prapadanam, mrodho’mdusdm 

5 But when he thus departs from this body, then he goes 
upwards by these very rays or he goes up with the thought of 
aum As his mind is failing, he goes to the sun That, venly. 



VTTT 7.2. Chandogya Upani$ad 501 

is the gateway of the world, an entering in for the knowers 
a shutting out for the non-knowers. 

ksipyen manah. As his mind is failing: sometimes rendered 'as 
quickly as one could direct Ms mind to if: yavata kalena manasah 
kstpah syai iavaid kalenddityam gacchait, ksipram gacchatUy ortho na 
tu tavaiatva kaleneh vivaksitam S 

6. tad esa Mokah: 

Satam caikd ca hrdayasya nadyah — 

tdsdrn murdhanam dbhimhsrtmkd 

tayordhvam ayann amrtatvam eti 

w$vam anya utkramane bhavanU, utkramam bhavanti. 

6. On this there is this verse 

A hundred and one are the arteries of the heart, one of them 
leads up to the crown of the head. Gomg upward through that, 
one becomes immortal: the others serve for going in various 
other directions, for going in various other directions. 

See Katha II. 3.6. 


Section 7 

PRAJA-PATI'S INSTRUCTION TO INDRA CONCERNING 
THE REAL SELF 


apahaia-pdpmd vijaro vimrtyur viioko mpghatso' 
pipasah satya-kamah satya-sathkalpah, so'nvestavyah, so vipjnasi- 
iavyah sa sarvdtid ca lokdn apnoti sarvdifd ca kamdn. yas tarn 
•aimdiutm anttvidya vijanati: iti ha prajd-patvr uvdca 
i- The self wMch is free from evil, free from old age, free 
nom death, free from grief, free from hunger and thirst, whose 
«are is the real, whose thought is the real, he should be 
0ne s k ou ^ desire to understand. He who has found 
out and who understands that self, he obtains all worlds and 
all desires Thus spoke Prajd-pati. 


hobhaye devasurd anububudhire. te hocuh; hanta tam 
anviccJtAma t yam dimdnam anvisya sarvdmi ca lokdn 
3"®” Mrodrid ca kamdn iti, tndro haiva devdnam dbhipravavrdja 

“ "*"***’ "■ “"*** 

2- The gods and the demons both heard it and said, 'Well, 
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let us seek that self, the self by seeking whom one obtains all 
worlds and all desires ’ Then Indra from among the gods went 
forth unto him and Virocana from among the demons Then 
without communicating with each other, the two camp m to 
the presence of Praja-pati, fuel m hand 

fuel in hand, it is the custom for pupils approaching the master 

3 tau ha dvatrim&atam varsdni brahmacaiyam iisatuJr tau ha 
piajd-patir uvaca, kim icchantdv avdstam iti tau hocatuh, ya 
atmdpahatapdpmd vijai 0 vimrtyur visoko vijighatso’pipdsah 
saiya-kdmah satya-sanikalpah so’nvestavyah-sa vijijndsitavyalj , sa 
sarvdms ca loikdn dpnoti sarvdms ca kaman, yas tarn dtmdnam 
ammdya vijdndti iti bhagavato vaco vedayante. tarn icchantav 
avdstam iti 

3 For thirty-two years the two lived there the disciplined 
life of a student of sacred knowledge. Then Prajd-pait asked 
them, ‘Desiring what have you been living?’ The two said, 
'The self which is free from evil, free from old age, free from 
death, free from gnef, free from hunger and thirst, whose desire 
is the real, whose thought is the real He should be sought, 
him one should desire to understand He who has found out, 
he who understands that self he obtains all worlds and all 
desires ’ These people declare to be your word. Venerable Sir, 
desiring him we have been living. 

4 tau ha prajdpatir uvaca, ya cso’ksim puruso drsyata esa 
atmeti hovdca, etad amrtam dbhayam clad brahmeti; athayo’yam, 
bhagavah, apsu pankhydyate yascayam adaisc katania esa iti 
esa u cvaisu sarvesv antcsu panhhydyate 1 U hovdca 

4 Prajd-pah said to the two, ‘The person that is seen m the 
eye, that is the self,' said he ‘That is the immortal, the fearless 
That is Brahman ’ ‘But, Venerable Sir, he who is perceived in 
water and m a mirror, who is he ? ’ He replied, ‘The same one, 
indeed, is perceived in all these ’ 

While Praja-pati means by the self the subject of all seeing, Indra 
and Virocana mistake the self for the person that is seen, not the 
person that sees See Toga Sutra II 6 The person seen m the e}e 
is the figure imaged in the eye, and they ask whether the image 
that is seen m the water and in the mirror is the self At this stage 
the pupils confuse the true self with the body 
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Section 8 

THE BODILY SELF 

1 uda-sardm atmanam aveksya yad atmano na mjdmthah, tan 
me prabrutam iti tail hoda-sardve ’veksdmcakrdte tan ha prajd- 
paiir uvdca • kim pasyatha iti; tau hocatuh, sarvam evedam dvdm, 
bhagavah, dtmdnampasydva, d lomabhya d nakhebhyahpratirupam 
fit 

x. Look at your self in a pan of water and whatever you do 
not understand of the self, tell me. Then the two looked in 
a pan of water Then Prajd-pati said to the two, 'What do you 
see ? ’ Then the two said, ‘We both see the self thus altogether. 
Venerable Sir, a picture even to the very hairs and nails.’ 

The body is subject to change and cannot therefore be the self 
which is said to be unchanging loma-nakhadivac chantasydpy 
agamapayitvam stddham S 

2 tau ha prajd-patir uvdca, sddhv alankrtau suvasanau 
Panskrtau bhitivoda-Sdrdve’veksetham iti tau ha sddhv alankrtau 
suvasanau panskrtau bhutvoda-sdrdve’veksam cakrdte tan ha 
prajd-patir uvdca • km pasyatha ih 

2 then Prajd-pati said to the two, after you have well 
adorned yourselves, put on your best clothes, make yourselves 
tidy, look into the pan of water. Then the two adorned them¬ 
selves well, put on their best clothes and made themselves tidy 
and looked into the pan of water Then Prajd-pati said to the 
two, 'What do you see* 1 ' 

, illustration points out that bodily changes are as external to 
the true self as clothes and ornaments are They belong to the not- 
self, anatman 

3 tau hocatuh, yathavoedam dvdm, bhagavah, sddhv alankrtau 
suvasaiiau panskrtau svah, evam evemau, bhagavah, sddhv 
alankrtau suvasanau panskrtav iti; esdtmeli hovdca, dad amrtam, 
a nayam ctad brahmch tau ha idnta-hrdayau pravavrajatuh. 

A The two said, 'Just as ive are, Venerable Sir, well adorned, 
tn our best clothes and tidy, thus we see both these. Venerable 
seff *" e “it do ^ d ' our best Rothes and tidy.’ 'That is the 
Tw.wu <That 1S the immortal, the fearless, that is Brahman.’ 
inej both went away with a tranquil heart. 

4 tau hdnvtksya prajd-patir uvdca, anupalabhydimdnam 
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ananuvtdya vrajatah yatara dad. upam$ado bhavisyanh dcvd 
vd asurd vd, ie parabhavisyantfti sa ha sania-hdaya cva vnocano ’ 
swan jagdma tebhyo haitdm upamsadam piovdca, dtmaivcha 
mahayyah dtmdpancaiyah, dtmanam cvaiha mahayann atmdmm 
pancarann nbhau lokdv dpnotlmdm cdmum cctt 

4 Then Praja-pah looked at them and said, they go away 
without having perceived, without having known the self 
Whosoever will follow such a doctrine, be they gods or demons 
they shall perish Then Virocana with a tranquil heart went 
to the demons and declared that doctrine, one’s (bodily) self 
is to be made happy here, one’s (bodily) self is to be served 
He who makes his own self happy here and he who serves his 
own self, he obtains both worlds, this world and the yonder 

5, fasmdd apy adyaihddaddnam asraddadhdnam ayajamanam 
dhuh, asuro bateti, asurdndm liy csopanisat prclasya saiiram 
bhik$aya vasanenalankdreneh samsknroanti, ctcna hy amitmlokam 
icsyanto manyante 

5 Therefore even here they say of one who is not a giver, 
who has no faith, who does not offer sacrifices, that he is a 
demon, for this is the doctnne of the demons They adorn the 
body of the deceased with what they have begged, with clothes 
and with ornaments, and think that thereby they will win the 
yonder world 

bhtksayd with perfumes, flowers, etc, which they have begged 
gandha-mdlyannddi-lciksanayd 


Section 9 

INDRA FEELS THE INADEQUACY OF THE 
PHYSICAL THEORY 

1. atha hcndro’prdpyaiva devdn clad bhayam dadarsa, yathawa 
khalv ayavi asvnn sarTrc sddhvalankrlc sddhv alankrlo bhavalt, 
suvasanc suvasanah, pan$krtc pariskrtah, evam evdyam asnnr.n 
andhc’ndho bhavalt, srdme srdmah.panvrkncpanvrknah, asyaiya 
sarlrasya ndsam anv esa nasyati, ndham alra bhogyam pafydntilt 
i But Indra, even before reaching the gods saw this danger 
Even as this self (the bodily self) is well adorned when this 
body is well adorned, well'dressed when the body is well 



VIII io x Chdndogya Upanisad 505 

dressed, tidy when the body is tidy, that self will also be blind 
when the body is blind, lame when the body is lame, crippled 
when the body is cnppled. It perishes immediately when the 
body perishes. I see no good m this 

sramah one-eyed, eka-netra § 
bkogyam. good, literally what is enjoyable 

2. sa samit, pdmh punar eydya, tarn ha pmja-patir uvdca, 
maghavan, yac chdnta-hrdayahprdvrdjih sdrdham mrocanena, him 
tcchan punar dgama \h sa hovdca yathaiva khalv ay am, bhagavah: 
astntn iarire sadhv alankrte sadhv alahkrto bhavah, suvasane 
suvasanah, panskrte panskrtah evam evdyam asminn andhe'ndho 
bhavah, srdme sramah, panvrkno panvrknah, asyavoa sanrasya 
ndsam am esa nasyah, wham aira bhogyam pasydmUi a 
2. He came back again with fuel in hand. To him Prajd-pati 
said, 'Desiring what, 0 Maghavan, have you come back, since 
you along with Virocana went away with a tranquil heart?’ 
Then he said, 'Even as this self (the bodily self) is well adorned 
when this body is well adorned, well dressed when the body 
is well dressed, tidy when the body is tidy, that self will also 
be blind when the body is blind, lame when the body is lame, 
crippled when the body is cnppled. It perishes immediately, 
when the body penshes. I see no good m this ’ 

Indra evidently was not satisfied with the theory of the self as 
body 

prdvrdfih pragatavdn asi 5 

, 3 (-vam evatsa, maghavan, itv hovdca, etam tv eva, te bkuyo 
nmydhhyasydmi ; vasaparam dvdtnmsatam varsdmti sa kdpa- 
rdtti dvdtnmsatam vaisany uvdsa, tasmai hovdca 
3 'So is he indeed, 0 Maghavan ’ Said he ( Prajd-pati). 
However, I will explain this further to you Live with me 
another thirty-two years' Then he lived with him another 
thirty-two years To him he then said: 


Scctwn 10 

THE DREAM SELF 

I ya csa svapnc mahiyamdnas carati esa alma, iti hovdca, 
aa amrtam abhayam, dad brahmeti. sa ha ianta-hrdayah pra- 
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vavrdja, sa haprdpyaiva devan etad bhayam dadarsa, tad yady, 
apidam sariram andham bhavati, anandhah sa bhavati, yadi 
srdmam asramah, nawaiso ’sya dosena dusyati 

1 He who moves about happy m a dream, he is the self, 
said he, he is the immortal, the fearless He is Brahman Then 
he went forth with a tranquil heart But even before reaching 
the gods he saw this danger Even though this self is not blmd 
(when the body) is blind, is not lame (when the body) is lame, 
though he does not suffer defects from the defects (of the body) 

mahiyamanah (moves) happy 

aneka-vtdhan svapna-bhogdn anubhavati § He experiences different 
kinds of satisfaction in a dream 

< The dreaming self does not suffer from the defects of the body 
namatsa svapndtmdsya dehasya dosena dusyati S 

2 na vadhendsya hanyate, nasya sramyena srdmah, ghnanti 
tv evatnam, vicchddayantivdpnyavetteva bhavati, apt roditiva, 
naham atra bhogyam paSydmiti 

2 He is not slam (when the body) is slam He is not one-eyed 
(when the body) is one-eyed, yet it is as if they kill him, as if 
they unclothe him He comes to experience as it were what is 
unpleasant, he even weeps as it were I see no good in this 

vicchadayanti unclothe, from the root chad 
v vicchdyayanti tear to pieces See B U IV 3 20 
Even the dreaming self is subject to pleasure and pain 

3 sa samit-pamh punar eydya iam ha prajd-patir uvdca 
maghavan, yac chanta-hrdayahprdvrdjih, him icckan punar dgama 
iti sa hovaca, tad yady apidam, bhagavah, Sariram andham 
bhavati, anandhah sa bhavati, yadi srdmam asramah, nawaiso'sya 
dosena dusyati 

3 He came back again with fuel m hand to him Prajd-pati 
said, 'Desiring what, 0 Maghavan, have you come back since 
you went away with a tranquil heart' 1 ’ Then he said, 'Venerable 
Sir, even though this self is not blmd (when the body) is blind, 
lame (when the body) is lame, even though he does not suffer 
defects from the defects of the body 

4 na vadhendsya hanyate, nasya sramyena srdmah, ghnanti 
tv evatnam vicchddayantiva apnyavettaiva bhavati, apt roditiva, 
naham atra bhogyam paiydmiti, evam evaisa, maghavan, iti 
hovaca etam tv eva te bhiiyo' mivyakhyasydmi vasapamm 
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dvatnmsatam varsaniti. sa haparam dvatnmiatam varsany uvasa, 
tasmai hovaca, 

4 'He is not slain (when the body) is slain He is not lame 
(when the body) is lame, yet it is as if they kill him, as if they 
unclothe him He comes to experience as it were what is 
unpleasant, he even weeps as it were I see no good in this' 
'So is he indeed, 0 Maghavan,’ said he (Prajd-pati) 'However, 
I will explain this further to you Live with me another thirty- 
two years.' Then he hved with him another thirty-two years. 
To Mm he then said 

In these two stages the self experiences either external or internal 
objects, but m the next stage the self exists without the experience 
of objects, external or internal. 


Section 11 

THE SELF IN SLEEP 

1 tad yatraitat suptah samastdh samprasamah svapnam m • 
vijandh, esa atmeti hovaca, etad amrtam abhayam dad brahmeti 
sa ha idnta-hrdayah pravavraja, sa hdprapyaiva devan etad 
hhayam dadar&a, iidha khalv ayam evatn sampraty atmdnam 
ayam aham asmiti, no evemam bhutdni, vindsam evdpito 
bnavah, ndham atra bhogyam pasyamiti. 

1 When a man is asleep, composed, serene, and knows no 
dream, that is the self, said he, that is the immortal, the 
tearless That is Brahman . Then he went forth with tranquil 
heart Even before reaching the gods he saw this danger. In 
tnith this one does not know himself that ‘I am he,’ nor indeed 
the things here. He has become one who has gone to 
annihilation I see no good m this 

Indra feels that if there are no objects of which we are conscious, 
eien the subject becomes destroyed 

2 • ** samii-pamh pitnar eyaya. tarn ha prajd-pahr uvaca, 
waghavan, yacchdnta-hrdayah pravrdfih, him icchanpunar dgama 
if p a hoyaca- naha khalv ayam, bkagavak, evam sampraty 
vyanamjdnati, ayam aham asmiti, no euemani bhiitam vmdsam 

Mpito bhavah, ndham atra bhogyam paiydmlti. 

a He came back again with fuel m hand To him Prajd-pati 
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said, 'Desiring wliat, O Maghavan, have you come back, since 
you went away with a tranquil heart?' Then he said, 'Venerable 
Sir, m truth this one does not know himself that I am he, nor 
indeed the things here He has become one who has gone to 
annihilation. I see no good in this' 

The self is not the undifEerenced consciousness of deep sleep It 
is the false infinite Quietistic trance is not final freedom 

3 evam evai?a, maghavan, itt hovaca, etam tv eva te bhuyo' 
nuvydkhyasydmi, no evdnyatraitasmdt, vasdpardnt panca var- 
sdniti sa hdparam panca varsdny uvdsa tany eka-iatam sam- 
peduh eiat tad yad, ahuh eka-iatam, ha vai varsam maghavan 
prajdpatau brahmacaryam uvdsa tasmai hovaca 

3 So is he, indeed, 0 Maghavan, said he However, I will 
explain this further to you and there is nothing else besides 
this Live with me for another five years Then he lived with 
him for another five years That makes one hundred and one 
years and so people say that, venly, for one hundred and one 
years Maghavan hved with Prajd-pati the disciplined life of a 
student of sacred knowledge To him (Indra) ( Prajd-pati ) then 
said 

there is nothing else besides this' it is the highest self 


Section 12 

THE SELF AS SPIRIT 

1 maghavan, martyam vd idam iariram dttam mrtyund, tad 
asydmrtasydianrasydtmano’dhisthdnam, atto vai sasanrah, 
prvydpnydbhydm, na vai saianrasya satah pnyapnyayor 
apahatir asti, aianram vd va santam na pnydpnye spriatah 
^ 1 0 Maghavan, mortal, venly, is this body It is held by 

death But it is the support of that deathless, bodiless self 
^rVVenly, the incarnate self is held by pleasure and pain Venly, 
there is no freedom from pleasure and pain for one who is 
A incarnate Venly, pleasure and pain do not touch one who is 
bodiless ci, -^<. n A'MYT K 

2. aiariro vdyuh , abhram, vidyut, stanayttmr asarlrdny etdm 
tad yathaitdny amu?mdd dkasdt samutthdya param jyotir upa- 
sampadya svena svena rupen &bhini$padyante 
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2 Bodiless is air, clouds, lightning, thunder, these are bodi¬ 
less Now as these, when they arise from yonder space and 
reach the highest light appear each with its own form 

3. evam evaisa samprasddo’smdc chanrat samutthdya param 
yyotir upasampadya svena riipen&bhmispadyate, sa tdiamah 
purusak, sa iatra paryeti, jaksat kridan ramamdnah stnbhir vd 
ydmtr vd jnatibhir vd nopajanam smarann idam iariram: sa 
yathd prayogya dcarane yuktah, evam evdyam asmtn sarire 
prano yuktah. 

3 Even so that serene one when he rises up from this body 
and reaches the highest light appears m his own form Such 
a person is the Supreme Person There such a one moves about, 
laughing, playing, rejoicing with women, chariots or relations, 
not remembering the appendage of this body As an animal 
is attached to a cart so is life attached to this body. 

The self enjoys these pleasures as an inward spectator only and 
does not identify itself with them The spirit is joined to the body 
as a horse to the cart The relation is external, dehddivilaksanam 
atmano riipam S. See S B IV 4 1, 

4 atha yatraitad dkdiam anu-visannam caksuh, sa caksusah 
purusah darianaya caksuh; atha yo veda idam jtghrdmh, sa 
alma gandhdya ghrdnam, atha yo veda' idam abhtvydhardniti 
sa atmd, abhiyydhardya vdk, atha yo veda, idam irnavanlti, sa 
dtma, iravandya , irotram 

4 Now when the eye is thus turned to space, that is the 
seeing person, the eye is for seeing Now he knows 'let me smell 
thB, that is the self, the nose is for smelling Now he who knows 
let me utter this,’ that is the self, the voice is for uttenng 

ftow he who knows 'let me hear this' that is the self, the ear 
is for hearing 

The perceiver is the self, the sense organs are the instruments for 
perception 


5 atha yo veda; idam manvaniti sa atmd, mano'sya daivaih 

? ? U ! > sa va esa etena davoena caksusd manasattdn kdmdn 
pasyan ramatc. 

mm/'° W v e who k nows ' let me think this, he is the self, the 
thJLi? v., dl . VIne eye He, verily, seeing these pleasures 
ugh his divine eye, the mind rejoices 

6- ya etc brahma-hke tam vd etam dead dtmdnam updsate, tasmat 
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tenant sarve ca lokd attdh carve ca kdmah, sa saruami ca lokan 
apnoti sarvami ca kdman, yas tarn dtmdnam anuvidya vijdndh, 
iti ha prajapatir uvaca, prajdpatir uvdca 

6 . Verily, these gods who are in the Brahma-world meditate 
on that self Therefore all worlds and all desires are held by 
them He obtains all worlds and all desires who finds the self 
and understands it. Thus spoke Prajd-patt, yea, thus spoke 
Prajd-pati 

attdh held, obtained, prdptah S 

In this account we have a progressive spiritualisation of the idea 
of self. The highest knowledge is not to be snatched at one leap 
It is acquired as the result of methodical endeavour, steady deepen¬ 
ing of the mind The essence of the psychical self consists in a 
directedness to the object of consciousness, its intentionahty We 
begin with the physical individual, the sensuous outlook, the 
demoniacal view Slowly there is the mtuming of the mind, a direction 
to the phenomena of dream and dreamless sleep Introspection is 
guided towards the idea of the self Atman is the highest self The 
journey ends in pure spirit, the subject of knowledge which is 
continuous despite the shutting off of consciousness, which is 
exalted above waking and sleeping 


Section 13 

A PA 5 AN OF THE PERFECTED SOUL 

1 iyamdc chabalam prapadye, Sabalac chydmam prapadye 
aha iva rotnam vidhiiya papam, candra iva rdhor mukhat 
pramucya dhutvd iariram, akrtam krtatma brahmalokam abhi- 
sambhavami, abhtsambhavami 

1 From tiie dark I pass to the van-coloured, from the van- 
coloured I pass to the dark Shaking off evil as a horse his 
hairs, sh aking off the body as the moon frees itself from the 
mouth of Rahu, I a perfected soul obtain the uncreated Brahma- 
world, yea, I obtam it 

The sun and the moon are treated as the dogs of Yama, Syama 
the moon dog and Sabala the sun dog We must run past these two 
heavenly bodies coursing across the sky to get to the blessed abode 
of light See also KU I 2 2 In the RV it is said that Yama sends 
forth two dogs, his messengers who search out among men those 
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who have to join the Fathers. X 14. 10-12, Pluto’s house has a 
janitor 

In Indian mythology a lunar eclipse is caused by the demon 
Rahu’s attempt to swallow the moon 


Section 14 


THE PRAYER OF A SEEKER FOR ETERNAL LIFE 


1. aktea vat ndrna nama-riipayor mrvahiia, teyad antara, tad 
brahma, tad amrtam, sa dtmd, prajd-pateh sabhdm vesma prapadye, 
yaso ’ham bhavdmi brdhmandndm, yaso rSjMm, yaso visam 
yaso’liam anuprdpatsv sa haham yasasam yasak • iyetam adatkam 
adatkam iyetam hndu mablngdm, lindu mabhigam 
1 Verily, what is called space is the determined of name 
and form That within which they are is the Brahman, that 
is the immortal, that is the self I pass to Prajd-pah’s assembly- 
hall and abode I am the glory of the Brahmaijas, the glory 
of the pnnces, the glory of the people. I have obtained glory. 
I am the glory of the glones. May I never go to the white, 
toothless, to the toothless, white, devouring, may I never go 
to it 


ahaia space It is used as a name of the Supreme, because like 
space. Brahman has no body and is subtle, asanratvat sfiksmatvdc 
ca S 

Brahman is untouched by concrete existences though they are all 
sustained by it. 

The three castes of Brahmana, raj an and vii, are mentioned here. 
mabhigam mdbhigaccheyam S 


Section 15 

PARTING ADVICE TO THE PUPIL 

1 ^ a *ted brahma prajdpataya nvaca, prajd-patir manave, 
anm prajabhyah dcarya-kuUid vedam adhttya yathd-vidhdnam, 
g uo j karma { krtvd) atisesena abhisamdvrtya, kutumbe sthttvd, 
cau svddhyayam adhiydnah, dhdnmkdn vidadhat, dtmani 
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sarvcndnyam sampraitsthapya, ahimsan saroa-bhiiiany anyaira 
tiithebhyah, sa khalv evam vartayan ydvad dyusam brahma-hham 
abhtsampadyalc, no. ca punar avartatc , na ca pumr avartaic. 

x This Brahma told to Praja-patt, Prajd-pati to Mann, Man u 
to mankind He who has learned the Veda from the family 
of a teacher according to rule, in the time left over from doing 
work for the teacher, he, who after having come back again, 
settles down m a home of his own, continues the study of what 
he has leamt and has virtuous sons, he who concentrates all 
his senses m the self, who practises non-hatred to all creatures 
except at holy places, he who behaves thus throughout his 
life reaches the Brahma-world, does not return hither again, 
yea, he does not return hither again. 

dhdrmtka • virtuous sons and pupils. 
pulran iisyams ca dhanna-yuMdn S 

anyaira iirthebliyali except at holy places § makes out that even 
travelling as a mendicant causes pain, but a mendicant is allowed 
to beg for alms at sacred places bhksa-mmtlam aianadtndpi 
par apt da sySt 



AITARBYA UPANISAD 


The Attareya Upamsad belongs to the Rg Veda and the 
Upanisad proper consists of three chapters Tins is part of the 
Atiareya Aranyaka, and the Upanisad begins with the Fourth 
Chapter of the second Aranyaka, and comprises Chapters IV, 
V and VI. The preceding parts deal with sacrificial ceremonies 
like the mahavrata and their interpretations It is the purpose 
of the Upanisad to lead the mind of the sacnficer away from 
the outer ceremonial to its inner meaning All true sacrifice 
is inward S points out that there are three classes of men 
who wish to acquire wisdom The highest consists of those who 
have turned away from the world, whose minds are freed and 
collected, who are eager for freedom For these the Upanisad 
(Attareya Aranyaka II. 4-6) is intended There are others who 
wish to become free gradually by attaining to the world of 
Hiranya-garbha For them the knowledge and worship of prana, 
life-breath is intended {Attareya Aranyaka II 1-3) There are 
still others who care only for worldly possessions For them the 
meditative worship of the SamTwta is intended {Attareya 
Aranyaka III),* 

1 See $ on Attareya Aranyaka III 1 1 



INVOCATION 


i van me manasi prahsthttd, mano me vaci prahslhitam, amr 
amr ma edht vedasya ma antsthah srutam me ma prahasih 
anenadhitenahordtran samdadhamy, rtam vadtsydmi satyam 
vadtsydmi tan mam avatu, tad vaktaram avatu, avatu mam, 
avatu vaktaram, avatu vaktaram Aum, ianiih, iantih, Santih 
i My speech is well established in my mind My mind is 
well estabhshed in my speech 0 Thou manifest one, be manifest 
for me Be a nail for my Veda Do not let go my learning By 
this that has been studied, I maintain days and nights I will 
speak of the right I will speak of the true May that protect me 
May that protect the speaker Let that protect me Let that 
protect the speaker Let that protect the speaker Aum, peace, 
peace, peace 

be a natl let the spirit of the Scriptures be constantly present 
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chapter 1 
Section 1 

THE CREATION OF THE COSMIC PERSON 

1 dtma vd idam eka evagra asit, ndnyat kin cana misat sa 
aiksata lokan nu srja tti 

1. The sell, venly, was (all) this, one only, in the beginning. 
Nothing else whatsoever winked He thought, 'let me now 
create the worlds ’ 

See B U I 4 1 

Ham (all) this, the manifested universe 

one only Everything is derived from atman to which there is no 
second 

'Nothtng else whatsoever winked ’ This is by way of refutation of 
the Samkhya dualism The non-being of matter which is assumed 
for explaining creation is not external to the Supreme 

2 sa marnl lokan asrjata, ambho maricir maram apo’do’mbhah 
f arena dwam; dyauh prati$thd, antanksam mancayah, prtlvm 
ntaro ya adhastdl la dpah 

2 He created these worlds, water, light rays, death and the 
Maters This water is above the heaven The heaven is its 
®“PP ort The light rays are the atmosphere Death is the earth 
What are beneath, they are the waters 

Earth is called mara or death, because all beings on earth die 
innyantc asmm bhutdm 

Although the worlds are composed of the five elements, still 
trom the preponderance of water, they are called by names meaning 
Mater such as ambhas, etc ’ S 

3 iksata line nu lokd, hka-paldn nu srjd iti; so'dbhya eva 
pnrnsam samuddhrtydmurchayat 

3 « He thought, ‘Here then are the worlds Let me now create 
e guardians of the worlds ' From the waters themselves, he 
ew *°™i the person and gave him a shape 

i a bhyatapat tasyabhtaptasya mukham mrabhtdyaia 
wnaain mukhdd vdg, vdco'gmr nasike mrabhidyetam, nasikd- 
P’dnah, firdnad vdyuh, aksmi mrabhidyetam, aksibhyam 
s - . u ' wksusa ddityah, karnau mrabhidyetam, karnabhydm 
os/thT’ 1 .' diiah, tvan nirablndyata, tvaco lomam, lomabhya 
ll ~"Mnaspatayah, hrdayam mrabhidyata hrdayan manah, 
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manasas candramdh , ndbhir mrabhidvata. nabhyd apdnah, apdndn 
inrtyuh, sisnam mrabhidyata, stsnad retail, retasa dpah 
4 He brooded over him Of him who has thus been brooded 
over, the mouth was separated out, like an egg From the 
mouth speech, from speech fire The nostrils were separated 
out from the nostrils breath, from breath air The eyes were 
separated out from the eyes sight, from sight the sun The 
ears were separated out from the ears hearing and from hearing 
the quarters of space The skin was separated out from the 
skin the hairs, from the hairs plants and trees The heart was 
separated out from the heart the mind and from the mind, 
the moon The navel was separated out from the navel, the 
outbreath, from the outbreath death The generative organ 
was separated out' from it semen, from semen water, 

like an egg as is the case with an egg when it is hatched yathd 
paksinah andean mrbhtdyate evam £ 


Section 2 

THE COSMIC POWERS IN THE HUMAN PERSON 

1 td eta, devatah srstd asmm mahaty arnave prapatan taw 
aiandyd-ptpasdbhydm anvavdrjat, td enatn abruvann, ayatanam 
nah prajanihi yasmtn pratisthita annam addin eh 

1 These divinities thus created fell into this great ocean. 
(The self) subjected that (person) to hunger and thirst They 
said to him (the creator), 'Find out for us an abode, wherein 
established we may eat food' 

arnave in the ocean samsdra is generally compared to an ocean 
samsdrarnave, samsdra-samudre £ 
prapatan fell, paiitavatyah £ 

2 tdbhyo gam dnayat td abruvan, na vai no'yam alam if*. tdbhy' 
‘ivam dnayat td abruvan, na vat no'yam alam ih 

2 For them, he brought a cow They said, 'Indeed this is 
not enough for us ’ For them he brought a horse They saia, 
'Indeed this is not enough for us.’ 

gam gavdkfhviiisfam ptndam £ 

3 tabhyah puru?am dnayat td abruvan, sukrtam batch puru?o 
vd va sukrtam, id abravTd, yathdyatanam praviiaicli. 
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3 For them he brought a person They said, ‘Well done 
indeed' A person verily is (what is) well done. He said to them, 
‘enter into your respective abodes ’ 

4 agntr vdg bhutvd mukham pramsad, vayuh prcino bhutvd 
vasike prdvisad, ddityas caksur bhiitvdksmi prdviiad, dtiah 
irotram bhutvd kainati praviiann , osadhi-vanaspatayo lomdm 
bhutvd tvacam prdvisaiits candramd memo bhutvd hrdayam 
pravi&an, mrtyur apdno bhutvd nabhim pidmiad, apo reto bhutvd 
Sitnam prdviian 

4. Fire, becoming speech, entered the mouth Air becoming 
breath, entered the nostrils The sun, becoming sight, entered 
the eyes The quarters of space, becoming hearing, entered the 
eats Plants and trees, becoming hairs, entered the skin. The 
moon, becoming the mind, entered the heart Death, becoming 
the outbreath, entered the navel water becoming semen entered 
the generative organ 

5 tarn aicmdya-pipdse abriitdm avdbhyam abhiprajdnlhiti. te 
abravit, dasv eva vdm devatasvdbhajdiny, etasu bhagmyau karo~ 
mitf tasmdd yasyui kasyai ca devatdyai havir grhyate bhagmyd 
vevdsyam asandyd-pipdse bhavatah. 

5 To him (the creator), hunger and thirst said, 'For us (also) 
find out an abode ’ He said to them, ‘I assign you a place in 
these divinities and make you sharers with them Therefore 
to whatever divinity an offering is made, hunger and thirst 
become partakers in it. 


Section 3 

THE CREATION OF FOOD AND THE INABILITY OF 
VARIOUS PERSONAL FUNCTIONS TO GET AT IT 

1 sa iksataimc nit lokds ca loka-pdldd cdmmn ebhyah srjd iti 

1 He thought, ‘Here are the worlds and the guardians of 
the worlds Let me create food for them ’ 

2 so'po'bhyaiapat' tdbhyo’bhtapldbhyo murtv ajdyaia, yd vai 
sa niurttr ajayatannatn vai tat 

, 2 . He brooded over the waters and from the waters so 
brooded over issued a form That whichever was produced as 
that form is, verily, food. 
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3 tad enad abhisrsiam pardntyapgkdmsat tad vacdpghrkfat 
tan ndsaknod vaca grahitttm, sa yad hatnad vacagrahai$yad 
abhivyahrtya hatvdnnam atrapsyat 

3 This, so created wished to flee away. (The person) sought 
to seize it with speech He was not able to take hold of it by 
speech If, indeed, he had taken hold of it by speech, even 
with speech, one would have had the satisfaction of food 

By merely talking of food, one will not be satisfied 
ajighfksat sought to seize, grahitum aicchat § 
atrapsyat would have had satisfaction trpto’bhavisyat 5 

4 tat prdnendpghrksat, tan naiaknot prdnena grahitum, sa 
yad hawat prdnendgrahaisyad abhtpranya hatvdnnam atrapsyat 

4 (The person) sought to seize it with breath He was not 
able to take hold of it by breath If, indeed, he had taken hold 
of it by breath, even with breath one would have had the 
satisfaction of food 

By merely breathing toward food, no satisfaction of the appetite 
is possible 

5 tac caksusajighrksat, tan nd&aknoc cakiusd grahitum, sayad 
hatnac cakpisdgrahaisyad dr$tvd hatvdnnam atrapsyat 

5 (The person) sought to seize it with sight He was not 
able to take hold of it by sight If, indeed, he had taken hold 
of it by sight, even with the sight (of food) one would have 
had the satisfaction of food 

6 tac chrotrenajighrk?at, tan naiaknoc chrotrena grahitum, sa 
yad hatnac chrotrendgrahai$yac chrutvd haivannam atrapsyat 

6 (The person) sought to seize it with hearing He was not 
able to take hold of it by hearing If indeed, he had taken hold 
of it by healing, even with the hearing (of food), one would 
have had the satisfaction of food 

7. tat tvacdjighrkfat, tan naiaknot tvaca grahitum, sa yad 
havnat tvacdgrahaisyat sprslva haivannam atrapsyat, 

7. (The peYson) sought to seize it by the skin He was not 
able to take hold of it by the skin If, indeed, he had taken 
hold of it by the skin, even with the skin (i e by touching food) 
one would have had the satisfaction of food 

8. tan manasdjighrkfat, tan ndiaknon manasd grahitum; sa 
yad hainan manasagrahatsyad dhyaiva haivannam atrapsyat 

8 (The person) sought to seize it by the mind He was not 
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able to take hold of it by the mind If, indeed, he had taken 
hold of it by the mind, even with the mind (1 e. by thinking ox 
food), one would have had the satisfaction of food. 

9 tac chisnendpghrk?at, tan naiaknoc chtinena gmtttum; sa 
yai hatnac chsnmagrahaisyad. visrjya hatmnnam atrapsyat. 

9 (The person) sought to see it by the generative organ. 
He was not able to take hold of it by the generative organ. 
If, indeed, he had taken hold of it by the generative organ, 
even by emission one would have had the satisfaction of food. 

10 tad apdnendpghrksat, tad avayat, satso'nnasya graho yad 
vayur anndyur vd esa yad vdyuh. 

io Then, the person, sought to seize it by the out-breath 
He got it. The grasper of food is what air is This one living 
on food, is, venly, what air is 

anndytth anna-bandhano anna-jivano vai prastddhah S 

THE ENTRANCE OF THE SELF INTO THE BODY 

ix. sa iksafa • kathamnvidammadrtesyadtit saiksata, katamyi 
prapadyd lit sa iksata, yadt vdcabhivydhrtam; yadt prdnmdbht- 
prdmtam, yadi caksusd drstam, yadt irotrena irutam, yadt tvacd 
sprslam, yadt manasd dhydtam, yady apdnendbhyapdmtam, yadi 
iiincna visrstain, atha ka’ham ttt 

ii. He thought, How can this food exist without me? He 
thought, through what (way) shall I enter it? He thought 
(again), If speaking is through speech, if breathing is through 
breath, if seeing is through the eyes, hearing is through the 
ears, if touching is through the skin, if meditation is through 
the mind, if breathing out is through the outbreath, if emission 
is through the generative organ, then who am I? 

Speech, etc, are effects and serve a master. The body is like a 
city and there must be a lord of the city karyc-karana-savigbdia-lak- 
sanam puram It is for the enjoyer, svdmy-artham So the enjoyer 
must enter the body So the question is raised 'through what way 
shall I enter it?’ ‘The forepart of the foot and the crown of the 
head are the two ways of entrance into this body, the collection of 
several parts By which of these two ways shall I enter this city, 
this bundle of causes and effects?’ S 

*2 su darn eva shndnam viddryaitayd dvdrd prdpadyata, 
sima vtdriir ndrna dvdh, tad clan nandattam. tasya traya dva- 
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sathds trayah svapnah, ayam dvasatho’yam dvasatho’yam dvasalha 
iti 

12 After opening that very end (of the head), by that way 
he entered This is the opening known as mdrti This is the 
pleasing For that, there are three abodes, three kinds of 
dreams as. this is the abode, this is the abode, this is the abode. 

sitnan the veiy end (of the head), the saggital suture This is the 
highest centre of spiritual consciousness, called the sahasra, the 
thousand-petalled lotus It is said to be situated in the centre of the 
brain 

sa srastesvara etam eva murdhasimanam kesa-vihhdgdvasanam 

viddrya cchidram krlvd etayd dvard margena mam lakam kdrya- 

kdrana-samghatam prapadyata pravivesa. S 

three kinds of drems Reference is to the three conditions of waking, 

dream and deep sleep of the Mandukya U The ordinary condition 

of waking is said to be a dream as distinguished from the state of 

enlightenment 

5 explains that the nght eye is the abode dunng the waking 
state the inner mind (antar-manas) dunng dream and the space 
of the heart ( lirdaydka&a) dunng profound sleep He offers an 
alternative interpretation The three abodes are the body of one’s 
father, the womb of one’s mother and one’s own body 

13 sa jdto bhiitany abhivyatkhyat kim thanyam vdvadt$ad tit, 
sa etam eva purufam brahma tatamam apaiyat, idam adariam iti 

13 He, being bom, perceived the created beings, what else 
here would one desire to speak? He peroeived this very person 
Brahman all-pervadmg, 'I have seen this,’ he said 

tatamam all-pervadmg, takdrenaikena luptena tatatamam, vydptata- 
mam panpuntam dkaiavat 5 

14 tasmdd tdandro ndmedandro ha vai ndma tarn idandram 
santam indra ity dcaksate parok$ena, paroksa-pnyd tva hi devdh 

14 Therefore his name is Idandra. Indeed, Idandra is the 
name Of him who is Idandra, they speak indirectly (cryptically) 
as Indra Gods appear indeed to be fond of the cryptic. 

idandra the perceiver of this 

indra is a word denoting an object beyond the range of vision 
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CHAPTER II 

THREE BIRTHS OF THE SELF 

I. puruse ha va ayam adito garbho bhavaii, yad dad rdas tad 
etat sanebhyo’hgebhyas tejah sambhutam, Sinutny eiatmamm 
vibharii, tad yathd stnyam sincaty aihamaj jar.ay ah, tad asya 
prathamam janma. 

1. In a person, indeed, this one cist becomes an embno. 
That which is semen is the vigour come together from ail the 
limbs. In the self, indeed, one bears a self. When he sheds this 
in a woman, he then gives it birth. That is its first birth. 

2. tat striya ahndbhuyam gacchali, yathd svam ah gam lathd 
tasmad cnath na hinasti, sdsyaitam dtmdnam atra gatam 
bhdvayaU. 

2 It becomes one with the woman, just as a limb or her 
own. Therefore it does not hurt her. She nourishes this self of 
his that has come into her. 

bbavayali- nourishes, vardkayati, paripalayati S. 

3 sd bhdvayalri bhdvayitavyd bhavati, lam stn garbham 
vibharii, so’gra eva kumaram janmana’grc'dhi bhavayati, sa yat 
kwudrain janmano’grddhibhdvayaiy atmanam cva tad bhdvayaty 
csdm lohdndm samtatya eoarh samtatd hime lokcth, fad asya 
dvitiyam janma. 

3 She, being the nourisher, should be nourished. The woman 
bears him as an embryo. He nourishes the child before birth 
and after the birth While he nourishes the child before birth 
and after the birth, he thus nourishes his own self, for the 
continuation of these worlds, for thus are these worlds con¬ 
tinued This is one's second birth. 

agre before (birth), prag janmanah S 
adh after (birth), iirdJ.vam jar.rr.ai.ah. S _ 

almanarr.: his own self. The father is said to be bom as the sou. 
pitur aimaiia hi puira-rupena jdyate. S 

4 so’syayam atind punycbhyal, harmahhyah praiidhiyatc, 
athdsydyarn itara alma krla-hriyo ia\ o-galak prait:, sa itah 
pray at,n aa punar jdyate, tad asya trtiyan. janma iad uhlam 
rs:nd 

4. He (the son) who is one self of his (father) is made Ins 
substitute for (performing) pious deeds. Then the other self of 
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his (father’s) having accomplished his work, having reached 
his age, departs So departing hence, he is, indeed, bom again 
That is his third birth That has been stated by the seer 

piayanneva departing, iariram panlyajann eva § 

5 garbhe nu sann anvcfdm avedam altam devanam janwidm 
viSva, 

iatam via pura ayasir araksann aghah syeno yavasd mra- 
diyam 

lit, garbha evaitac chayano vama-deva evam uvaca 

5 'While I was in the womb, I knew all the births of the 
gods A hundred strongholds made of steel guarded me I burst 
out of it, with the swiftness of a hawk ’ Vama-deva spoke this 
verse even when he was lying m the womb. 

6. sa evam vtdvdn asmdc cliarira-bheddd firdhva utkramy- 
amusmin svaige loke sarvan kdmdn dptvamrtah samabhavat, 
samabhavat 

6 He, knowing thus and springing upward, when the body 
is dissolved, enjoyed all desires in that world of heaven and 
became immortal, yea, became (immortal) 
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CHAPTER III 

i ko'ymn dtmeU vayam upasmahe, katarah sa alma, yena vd 
baiyati, 'ycna vd srnoh, yena vd gandhan dpghrati,yena vd vacant 
ydkaroti, yena vd svadu cdsvadu ca mjandtt 

1 'Who is this one 5 ’ ‘We worship him as the sell ’ ‘Which 
one is the self?' 'He by whom one sees, or by whom one hears, 
or by whom one smells odours, or by whom one articulates 
ipeech or by whom.one discriminates the sweet and the unsweet.’ 

Another reading will give ‘Who is he whom we worship as the 
self? Which one is the self? He by whom ’ 

2 yad etad hrdayam manas caitat, samjMnam dyndnam 
njMnam prapidnam medhd drshr dhritr mattr mamsa pitth 
mrtih samkalpah kratur asuh kdmo vaia iti sarvany evaitdm 
)rapianasya nama-dheydm bhavantt 

2 That which is heart, this mind, that is consciousness, 
perception, discrimination, intelligence, wisdom, insight, stead¬ 
iness, thought, thoughtfulness, impulse, memory, concep¬ 
tion, purpose, life, desire, control, all these, indeed, are names 
of intelligence. 

Here we find a classification of various mental functions, the 
different kinds of perception, conception, intuition as well as feeling 
and will b 

3 csa brahmaisa indra, esa prayd-patir ete sarve devd imam 
capafica mahdbhutdm, prthim vdyur akdia dpo jyotimsUy etdni- 
mdm ca ksudra-misramva, bijanitaram cetardm candajdm ca 
.wuydni ca svedajam codblnjyam cdivd gavah purusd hastmo yat 

cedam pram yangamam ca patatn ca yac ca sthavaram, 
sania/n tat prajhd-netram prajiidne pratisthitam, prapia-netro 
0 Mprapid prahstha, prapidnam brahma 
y ls ® ra krna, he 1S he is jP rayd-pati, he is all these 
joqs, and these five great elements, namely, earth, air, ether, 
vater, light, these things and these which are mingled of the 

m’ ^ 14 were ’ the seeds of one sort and another, those bora 

m an egg, and those bom from a womb, and those bom 
om sweat, and those bom from a sprout, horses, cows, persons 

a elephants, whatever breathing thing there is here, whether 

ving or flymg or what is stationary. All this is guided by 
mJi GnCe ’ ’^established m intelligence The world is guided by 
uigence. The support is intelligence Brahma is intelligence 
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brahma hiranya-garbhdh prdnah prajnalnia § 
praja-pahh yah prathamajah sarin 

Intelligence is said to be the basis of all existence and the final 
reality We see here the anticipations of the Buddhist Vijnanavada 

4 sa etena prajnendlmanasmdl lokad utkramydmusmm svarge 
loke sarvdn kamdn aptvdmrtah samabhavat, samabhavat 
4 He, with this intelligent self, soared upward from this 
world and having enjoyed all desires in that world of heaven 
became immortal, yea became (immortal). 

he the sage Vama-deva 



TAITTIRlYA VPANISAD 

The TaiUtnya Upant^ad belongs to the Taittirfya school of the 
Yajur Veda It is divided into three sections called Valhs The 
first is the Stksa Valh. Siksa is the first of the six Veddngas 
{limbs or auxiliaries of the Veda); it is the science of phonetics 
and pronunciation The second is the Brahmananda Valh and 
the third is the Bhrgu Valh These two deal with the knowledge 
of the Supreme Self, paramdtma-pidna. 
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CHAPTER I 
Section 1 


INVOCATION 


1 hanh aunt, iam no mitras sam varunah, sam .no bhavaty 
aryama, sam na indro brhaspatih, sam no visnur uru-kramah; 
rnrno brahmane, nantas te vdyo, tvam eva pratyaksam brahmasi, 
Mm eva pratyaksam brahma vadtsyami, rtam vadisyami, satyam 
vadtsyami; 

tan mam avatu, tad vaktaram avatu, avatu mam, avaiu vaktdram, 
awn santih ianhh santih 

1 Awn, May Mitra (the sun) be propitious to us; may 
Varuna (be) propitious (to us) May Aryaman (a form of the 
sun) be propitious to us, May Indra and Brhaspati be propitious 
to us, May Visnu, of wide strides, be propitious to us 

Salutation to Brahma. Salutation to thee, 0 Vayu. Thou, 
indeed, art the visible (perceptible) Brahman Of thee, indeed, 
the perceptible Brahman, will I speak. I will speak of the right. 
I will speak of the true, may that protect me; may that protect 
die speaker. Let that protect me; let that protect the speaker. 
Awn, peace, peace, peace 


This is the first section It is an invocation to God to remove the 
obstacles,, m the way of attaining spiritual wisdom para-vidydm 
arabhamano vtghna-iantyat devatdh jjrdrtha.ya.te. R, 

See R.V I go. 9 

npi-kramah of wide stndes vistirna-kramah 5. It is a reference to 
Visnu sincarnation as Trvmkrama or Vdmana whosestndeswerewide 
-j!' 1 * or P eace is repeated thnce, with reference to adhydlmika, 
adhiohantika and adhidaivika aspects S 


Section 2 

LESSON ON PRONUNCIATION 

v y & hhy&$ydmah- vamas rcarah, matra balam, sdma 
sanianak, tiy u ktas iiksddhydyah. 

2. »e will expound pronunciation, letters or sounds, pitch, 
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quantity, force or stress, articulation, combination. Thus has 
been declared the lesson on pronunciation 

One must leam to recite the text of the Upamsads carefully 
and so a lesson in pronunciation is given We must leam the text 
before we can ascertain its meaning vastupdsanam htva prathamatah 
sabdopasana-vtdhdne A 


Section 3 

THE SIGNIFICANCE OF COMBINATIONS 

1 saha nan yaiah, saha nau brahma-vat casam, atha tat 
samhitaya upamsadam vyakhydsydtnah; 

pancasv adhikaranesu, adhilokam, adhijyotisam, adhtvidyam, 
adhiprajam, adhyatmam eta mahdsamhtta ity dcaksate, 

athddhilokam, prthivipiirva-rupam, dyaur uttara-rupam, akdias 
sandhill, vayus samdhanam ity adhilokam 

x. May glory be with us both, may the splendour of Brahma- 
knowledge be with us both 

Now next we will expound the sacred teaching of combina¬ 
tion under five heads, with regard to the world, with regard 
to the luminaries, with regard to knowledge, with regard to 
progeny, with regard to oneself. These are great combinations, 
they say. 

Now with regard to the world the earth is the prior form, 
the heaven the latter form, the ether is their junction, the air 
is the connection Thus with regard to the world. 

brahma-varcasam the splendour of brahma-knowledge In Lahta - 
mstara we are told that when the Buddha was in samadhi, a ray called 
the ornament of the light of gnosis moved above his head, jndna- 
lokdlankdram natna raitmh Cp B G XIV xi 
samhitd a conjunction of two words or letters of the text The mind 
of the pupil is directed to the symbolic significance 

Master and disciple pray that the light of sacred knowledge may 
illumine them both, that they both may attain the glory of wisdom. 

2 athadhijyautisam agmh piirva-rupam, ddtlya uttara-rnpam, 
dpas sandhill, vaidyutas samdhdmm ity adhijyautisam 

2 Now as to the luminaries; fire is the pnor form, sun the 
latter form Water is their junction, lightning is the connection. 
Thus with regard to the luminaries 
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3 ath&dlnmdyam dcaryah purva-rupam, antevdsy uttara- 
riipam, vidyd sandhih, pravacanas samdhanam' ity adhividyain. 

3 Now as to knowledge the teacher is the prior form; the 
pupil is the latter form, knowledge is their junction; instruction 
is the connection Thus with regard to knowledge 

Patanjali in his MdhSbhasya (Kielhom’s ed , p 6) says there are 
four steps or stages through which knowledge becomes fruitful 
The first is when we acquire it from the teacher, the second when 
we study it, the third when we teach it to others and the fourth 
when we apply it Real knowledge arises only when these four 
stages are fulfilled: caiurblns ca prakdrair vidyopayuktd bhavaty 
agama-kalena svadliyaya-kalena pravacana-kalena vyavahara-kaleneit. 

4 athddhiprajam mdta purva-rupam, pitottara-rupam prajd 
sandhh, pra] an anas samdhanam. ity adhiprajam 

4 Now with regard to progeny: the mother is the prior form, 
the father is the latter form* progeny is their junction, pro¬ 
creation is the connection Thus with regard to progeny 

5 athadhyatmam: adhara-hanuh purva-rupam, uttard-hanur 
uUara-rupam, vak sandhth, jilivd samdhanam' ity adhyatmam. 

5 Now with regard to the self the lower jaw is the prior 
form, the upper jaw is the latter form, speech is the junction, 
the tongue is the connection. Thus with regard to the self 

6 1 lima mahdsamhxtah, ya evam eta mahasamhitd vydkhyatd 
veda sariidhiyate prajayd paiubhih, brahma-varcasendnnddyena 
suvargena lokena 

6 These are the great combinations He who knows these 
great combinations thus expounded becomes endowed with 
offspring, cattle, with the splendour of Brahma—knowledge, 
with food to eat, and with the heavenly world. 

He will prosper here and hereafter 


Section 4 

A TEACHER’S PRAYER 

1 yas chandasam rsabho visva-rupah chandohhyo’ dhyamrtat 
sambabhuva 

Sa mcil dro medhayd sprtntolu amrtasya deva dhdrano bhuydsam. 
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iariram rue vicarsanam, phvd me madhumaUama, karndbhydm 
bhun viiruvam, brahmatiah koso’si medhaydpihitah, irutam me 
gopdya 

1 May that Indra who is the greatest in the Vedic hymns, 
who is of all forms, who has sprung into being from immortal 
hymns, may he cheer me with intelligence, 0 God, may I be 
the possessor of immortality 

May my body be very vigorous, may my tongue be exceeding 
sweet; may I hear abundantly with my ears. Thou art the 
sheath of Brahman, veiled by intelligence Guard for me what 
I have heard 

This is a prayer for acquiring retentiveness and for physical and 
moral health 

The syllable aum is pre-eminent among the Vedic hymns It is 
‘of all forms’ as the whole universe is its manifestation ‘Of Brahman, 
of the Paramatman or the Highest Self, Thou art the sheath, as 
of a sword, bemg the seat of His manifestation ’ § 
madhumaUama exceeding sweet madhumati, atisayena madhura- 
bkdsmi S 

2 dvahanit vitanvdnd, kurvdndciram dtmanah vdsdmsi mama 
gdvas ca annapdm ca sarvadd tato me snyam dvaha lomafam 
padubhis saha svdhd a mdyantu brahmacannah svdhd, vi mdyantu 
brahmacdnnas svdhd, pra mdyantu brahmacdnnas svdhd, da 
mdyantu brahmacdnnas svdhd, sa mdyantu brahmacdnnas svdhd 

2 Bringing to me and increasing always clothes and cattle, 
food and drink, doing this long, do thou, then, bring to me 
prosperity m wool along with cattle. May students of sacred 
knowledge come to me from every side Hail May students 
of sacred knowledge come to me variously Hail May students 
of sacred knowledge come to me well equipped Hail May 
students of sacred knowledge come to me self-controlled Hail 
May students of sacred knowledge come to me peaceful Hail 

aclram soon, presently, actram, ksipram eva S 

To the undisciplined, wealth is a source of evil amedhaso hi 
srir anarthdyaiveti 5 Not so to the disciplined What matters is not 
the possession or non-possession of wealth but the attitude to it 
We may possess wealth and be indifferent to it, we may possess no 
wealth and yet be concerned with securing it by any means There 
is no worship of poverty 
Vasistha tells Rama — 

dhanam arjaya kdkutstha dhanamittam idamjagat 
antaram ndbhtjandmt ntrdhanasya tnftasya ca 
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Acquire wealth This world has for its root wealth I do not see the 
difference between a poor man and a dead one 

3 yaso jane'sdm svaha, sreydn vasyaso'sdm svaha, tam ivd 
bhaga pravisam svaha, sa md, bhaga, pravisa svaha, tasmm saha- 
sra-sdkhe ni bhagdham tvayi mrje svaha, yathapah pravatd yanti, 
yatha masa aharjaravi, evam mam brahmacartnah, dhatardyantu 
sarvatas svaha, prativeso’si pra md bhdhi pra md padyasva . 

3. May I become famous among men Hail. 

May I be more renowned than the very rich Hail 
Into thee thyself, 0 Gracious Lord, may I enter. Hail 
Do thou thyself, 0 Gracious Lord, enter into me Hail. 

In that self of thine, of a thousand branches, 0 Gracious 
Lord, am I cleansed Hail 

As waters run downward, as months into the year, so 
into me, may students of sacred knowledge come, 

0 Disposer of all, come from every side Hail 
Thou art a refuge, to me do thou shine forth; unto me 
do thou come 

of a thousand branches: the different hymns and the gods meant by 
them are varied expressions of the Divine One. 
pravtsamt I enter. The knowledge of God is said to be a penetration 
of God into the inmost substance of the soul When God is conceived 
as external to the individual, in heaven or in Olympus, when our 
feeling towards Him is one of love and respect, inspired by His 
majesty and power, our religion of fear, obedience and even love is 
external When, on the other hand, we are driven by an inner lack 
or insufficiency, when we cry for the highest reality or God which 
or who comes into us, enters us, removes our dross, when we unite 
ourselves to Him, our religion becomes inward, mystical The mystic 
longs for inner completion by participation which is the real meaning 
01 imitation This is not always accompanied by ecstatic rapture, 
it may be a quiet sense of union which may have a few high points 
01 emotion Cp John Ruysbroeck: 'In this storm of love two spirits 
^together, the spint of God and our own spirit God, through 
, e ««y Ghost, inclines Himself towards us, and thereby' we are 
uched m love. And our spint, by God’s working and by the power 
itJrhh p -£? ses and jnc knes itself into God, and thereby God is 
, r a b™ spints, that is, our own spint and the spirit 

Mfcfr S ? ar ^ e an ^ s hine one into the other, and each shows to the 
ofo™ ^ it ce ' v ‘ E ' ach demands of the other all that it is, and each 
malL 1 0t ^ er 311 t5lat if is, and invites it to all that it is This 
w 3 the ? ove . re melt mto each other. . . . Thereby the spint is 
en np m the fire of love, and enters so deeply into the touch 
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of God, that it is overcome in all its cravings, and turned to nought 
in all its works, and empties itself’ Adornment of the Spiritual 
Marriage, II 54 


Section 5 


THE FOURFOLD MYSTIC UTTERANCES 


1 bhiir bhuvas suvah iti vd etas tisro vydhrtayah, tasdm u ha 
smatiam caturihim, rndhdcamasyah, pravedayate, maha iti, tad 
brahma, sa alma., angany anyd devatah, bhiir ih va ayam lokak, 
bhuva ity antanksam, suvar ity asau lokah, maha ity adityah, 
ddityena va va sarve lokd mahiyante 

x Bhiih, Bhuvah, suvah, venly these are the three utterances 
of them, verily, that one, the fourth, mahah, did the son of 
Mahacamasa make known That is Brahman, that is the self, 
its limbs (are) the other gods 


Bhiih is this world, Bhuvah, the atmosphere Suvah is the yonder 
world mahah is the sun; by the sun indeed do all worlds become 
great 

Vyahrtts are so called because they are uttered in various ntuals 
Its limbs the other gods mahah is Brahman, the Absolute, it is the 
self, all other gods are subordinate to the Absolute 


2 bhiir iti va agnih, bhuva iti vdyuh, suvar ity ddilyal}, maha 
iti candramdh , candramasd va va sarvdm jyolimst mahiyante 

2 Bhiih, verily, is fire, Bhuvah is the air, Suvah is the sun; 
mahah is the moon, by the moon, indeed, do all the luminaries 
become great 

3 bhiir iti vd rcah, bhuva ill sdmdni, suvar itiyajinhsi, maha 
iti brahma, brahmand vd va sarve vedd mahiyante 

3 Bhiih, venly, is the Rg verses, Bhuvah is the Sdman 
chants, Suvah is the Yajus formulas Mahah is Brahman By 
Brahman indeed, do all the Vedas become great 


4 bhiir 1 ti vai prdrnh, bhuva ity apdnah, suvar iti vydnah, 
maha ity annam, annena vdva sarve prana mahiyante 

4 Bhiih is the inbreath, Bhuvah is the outbreath, Suvah 
is the diffused breath, mahah is the food By food, indeed, ao 
all the vital breaths become great. 
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5 id va etas calasras caturdhd, catasras catasro vydhrtayah, tdyo 
veda, sa veda brahma, sarvesmai devd bahhi dvahanti. 

5 Verily, these four are fourfold The utterances are four 
and four. He who knows these knows Brahman. To hi m all the 
gods offer tribute. 


Section 6 


CONTEMPLATION OF BRAHMA 


1 sa ya esa’ntarhrdaya dkdsah, iasminn ayau puruso tnano- 
tnayah, amrlo hiranmayah, aniarena idhtke, ya esa stana ivdva- 
lambate, sendrayomh, yatrdsau heidnto vtvartaie, vyapohya sirsa- 
kapale, bhitr tty agnau pratiiisihali, bhuva tti vdyatt. 

1 This space that is within the heart—therein is the Person 
consisting of mind, immortal and resplendent. That which 
hangs down between the palates like a nipple, that is the birth¬ 
place of Indra; where is the edge of the hair splitting up the 
skull of the head. In fire, as BhtVt, he rests, w air as Bhuvak. 


See M U II. 2 6; Maitrf VI. 30; VII n 
r.trar.mayah • resplendent, yyotirn.ayah. S 
Brahman who is said to be remote is here envisaged as close to us 
Though the Supreme is present everywhere, here v,e are taught to 
look upon Him as residing in one’s own heart S. says that the 
supreme is said to be in the heart as a help to meditation, even as 
1S used for deity, upalabdkyartkarn updsanartham ca 
Trr * s ^ nam toy ate, sdlagraina t va vtsnoh. See C U. VIII. 
5~r' “I r 4 Here we find a transition from the view that the heart 
is the seat of the soul to the other view that the brain is the seat of 
a *T,, sool is an unextended entity which cannot have 

r® ‘ psychologists discuss the nature of the part or parts 
the body with which the soul is closely associated 
or Aristotle, the seat of the soul was in the heart * 


ar-l P Lf? a i tIln 2 Da< !’ Tiie diseases of the heart are the most rapidlv 
iov y ^ PsycJuca 1 affections such as fear, sorrow, and 

V immediate disturbance of the heart, {3) the heart is the 
quo‘^n h R th ^, first t0 535 fonned m the embryo ’ Aristotle's Psychology 
(was? £ 'f^^p-JCorstructnc Sura. 0 f the Ups,, sadic Philosophy 
the fowL. V .u seat of the ““id is meant not being more than 

certain it stands in immediate dynamic relations, we are 

h-im > u 1 ?! “^Jtng that its seat is somewhere in the cortex of 
n "imam James Principles of Psychology. Vol. I, p 214. 
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The reference here is to the susumna nadi of the Yoga system which 
is said to pass upward from the heart, through the mid Tegion of 
the throat up to the skull where the roots of the hair he apart 
When it reaches tins spot, the nadi passes up, breaking up the two 
regions of the head. That is the birthplace of Indra. mdrayomh 
mdrasya brahmanah yomh mdrgah f§ indrasya paramaimano yomh 
sthdnam R It is the path by which we attain our true nature 
SeeMaitri VI 21; BU IV 4 2 

2 suvar ity aditye, maha iti brahmam , apnoti svdrdjyam 
dpnott manasas-patim, vdk-patis cakstq-patih srotra-patih vijitdna- 
patih, dot tato bhavati, dkaia sanram brahma, satydtma prdna- 
ramam mana anandam santi samrddham amrtam iti pracina- 
yogyopdsva 

2. In the sun as Suvah, in Brahman as Mahah He attains 
self-rule He attains to the lord of manas, the lord of speech, 
the lord of sight, the lord of hearing, the lord of intelligence— 
this and more he becomes, even Brahman whose body is space, 
whose self is the real, whose delight is hfe, whose mind is bliss, 
who abounds in tranquillity, who is immortal Thus do thou 
contemplate, 0 Pracinayogya 

He who contemplates in this matter becomes the lord of all 
organs, the soul of all things and filled with peace and perfection. 
This passage brings out that the end is greater existence, not death, 
we should not stenlise our roots and dry up the wells of life We have 
to seize and transmute the gifts we possess 


Section 7 

THE FIVEFOLD NATURE OF THE WORLD AND THE 
INDIVIDUAL 

1 prthvoy antanksam dyaur dido va avdntaradiiah, agmr vdyur 
ddilyai candramd nak?atrdni, dpa osadhayo vanaspataya dkaSa 

dtma ity adhibhutam _ , , 

athadhyatmam, pranovyanopana rndnas sarnamn can 
drotram mano vdk tvak, canna mamsam snavasthi majja em 
adhividhaya rsir avocat pdnkiam vd idam sarvam panktcnaiv 

^l^Earfhf atmosphere, heaven, the (mam) quarters and the 
intermediate quarters. 
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Fire, air, sun, moon and stars 
Water, plants, trees, ether and the body 
Thus with regard to material existence 
Now with regard to the self. 
prana, vydna, apdna, uddna and saniana 
sight, hearing, mind, speech, touch 
skm, flesh, muscle, bone, marrow 
Having ordained m this manner, the sage said. Fivef °|" 
verily, is this all. With the fivefold, indeed, does one win the 

fivefold. 

See B.U I 4 17 


Section 8 

CONTEMPLATION OF AUM 

x aum tit brahma, aum itidam sarvam, awn ity etad anukrtir 
ha sma va apyo iravayetydirdvayantt, aum tti sdmdnt gayanti, 
aum Somitt sastram iamsanti, aum tty adhvaryuh, prahgaram 
praitgrndti, aum tit brahma prasauti, aum ity agmhotram 
anujdnah, aum tit brahmanah pravaksyann aha, brahmopapna- 
vdnilt, brahmaivopdpnoti. 

1 Aum is Brahman Aum is this all Aum, this, verily, is 
compliance On uttering, ‘recite,’ they recite With aum, they 
smg the saman chants With aum, som, they recite the payers 
With aum the Advaryu priest utters the response With awn 
does the Brahma (priest) utter the introductory eulogy With 
aum, one assents to the offering to fire With aum, a Brahmana 
begins to recite, may I obtain Brahman ; thus wishing. Brahman, 
venly, does he obtain. 

'The pranava which is a mere sound, is, no doubt, insentient in 
itself and cannot therefore be conscious of the worship offered to it, 
still, as in the case of the worship offered to an image, it is the 
Supreme (If yarn) who, in all cases, takes note of the act and dispenses 
the fruits thereof' A. 

Aum is the symbol of both Brahman and Isvara. 
pratmcva visnoJi § pratimady arcana wa sarvatra isvara eva. 
phah-dald A 
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Section 9 

STUDY AND TEACHING OF THE SACRED SYLLABLE 
THE MOST IMPORTANT OF ALL DUTIES 

I rlam ca svddhydya pravacanc ca, satyam ca svddhydya 
pravacane ca, tapas ca svadhyaya pravacane ca, daiiiai ca 
svddhydya piavacanc ca, dantas ca svddhydya pravacane ca, 
agnayai ca svddhydya pravacanc ca, agmholram ca svddhydya 
piavacanc ca, atiihayai ca svadhyaya pravacane ca, manusam 
ca svddhydya pravacanc ca, piaja ca svddhydya pravacane ca 
prajanal ca svddhydya pravacanc ca, praidtis ca svddhydya 
piavacanc ca 

satyam iti salyavacd rdthitarah, tapa iti tapomtydh pauruhshh, 
svddhydya piavacanc cvch ndko niaudgalyah, taddhx tapas taddh 

tll P ah 

r The right and also^study and teaching, the true and also 
study,jand teaching, auslenty and also study and^,teaching, 
self-control and also study and teaching, tranquillity and also 
study and teaching, the (sacrificial) fireSfand also study and 
teaching, the agm-hotra (sacrifice) and also study and teaching, 
Vv gti8sts and also studj^and teaching, hiffiianlty and atec^ study 
and teaching, offspring and also study and teaching, begetting 
and also study and teaching, propagation of the race and also 
study and teaching 

, „The true, says Satyavacas (the Truthful) the son of Rathitara 
‘•'Austerity says Taponitya (ever devoted to austerity), the son 
of Pauru&isti, study and teaching alone, says Naka (painless), 
the son of Mudgala That, verily, is austerity, aye, that is 
austerity 

svddhydya adhyayanam, study 
pravacana adhyapanam, teaching 
datna bdhyakaranopaSamah, self-control 
sama antahkai anopa&amah, (inner) tranquillity 

Knowledge is not sufficient by itself We must perform study and 
also practise the Vedic teaching 



I ix. i Tailtinya. Upanisad 537 

Section 10 

A MEDITATION ON VEDA KNOWLEDGE 

x ahaih vrksasya reriva, klrtih prstham girer roa, iiidhva 
pavitro vapniva , svamrtam asvu, dravinam savarcasam, snmedhd 
amrtoksitah, ih trisankor veddnuvacanmn 

1 I am the mover of the tree; my fame is like a mountain's 
peak The exalted one making (me) pure, as the sun, I am the 
immortal one I am a shining treasure, wise, immortal, inde¬ 
structible SuchisTrUahku’s recitation on the Veda-knowledge. 

This statement is an expression of self-realization when the self, 
feeling its identity with the Supreme, says that he is the mover, the 
impeller of this world-tree of samsara Tnsanku, who realised 
Brahman, said this, in the same spint in which the sage Vamadeva 
said S 

The world is said to be the eternal Brahma tree, bmhmavrksas 
sanaianah. M B XIV 47.14. 


Section 11 

EXHORTATION TO THE DEPARTING 
STUDENTS 

1 vedam anucydcdryo’ntevdsinam anusdsh, salyam vada, dhar- 
nt(im earn, svddhyayan via pramadah, aedrydya pnyam dhanam 
aiirtya prajdlantam ma vyavacchetsih, satydn na pramaditavyam, 
dhannan na pramaditavyam, kusaldn na pramaditavyam, 
bhutyai na pramaditavyam, svddhyaya-pravacandbhydm na 
pramaditavyam, dcva-pitr-kdrydbhydm na pramaditavyam 
i Having taught the Veda, the teacher instructs the pupil 
speak the truth Practise virtue Let there be no neglect of 
jour (daily) reading Having brought to the teacher the wealth 
is pleasing (to him), do not cut off the thread of the off- 
spnng Let there be no neglect of truth Let there be no neglect 
nJi irt 4 Ue ', Let there be no neglect of welfare. Let there be no 
tearW°T P 5 °A pent / Let there be 110 ne g lect of study and 
the fathers^ ** n ° neglect of the duties to tbe gods and 
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antevdsm the pupil, he who dwells near 
I 11 r Cp speak the truth 

satyaputam vaded vacant nianah pittam samacarel VI 46 
Speak that which has been punfied by truth and behave m the way 
in which your mind considers to be pure 

dharmam cara —practise virtue dharma means essential nature or 
intrinsic law of being, it also means the law of righteousness The 
suggestion here is that one ought to live according to the law of 
one’s being 

2 mdtr devo bhava, pitr devo bhava, dcdrya devo bhava, 
atithi devo bhava, ydny anavadyam karrndm tarn smtavydm, 
no ttarant, ydny asmdkam sucantdm tarn tvayopdsyam, no 
itarani 

2 Be one to whom the mother is a god Be one to whom the 
father is a god Be one to whom the teacher is a god Be one 
to whom the guest is a god 

Whatever deeds are blameless, they are to be practised, not 
others Whatever good practices there are among us, they are 
to be adopted by you, not others 

Even with regard to the life of the teacher, we should be dis¬ 
criminating We must not do the things which are open to blame, 
even if they are done by the wise sdvadyant hsta-kjiany apt 
nokartavyam $ 

3 ye he casmacchreydmso brdhmandh tesdm tvaydsanena 
prasvasitavyam, tsraddhaya deyam, asraddhayd deyam Snya 
deyam, hnya deyam, bhiyd deyam, samvidd deyam 

3 Whatever Brahmanas there are (who are) superior to us, 
they should be comforted by you with a seat (What is to be 
given) is to be given with faith, should not be given without 
faith, should be given m plenty, should be given with modesty, 
should be given with fear, should be given with sympathy. 

prasvasitavyam The good Brahmanas are to be provided with seats 
and refreshed after their fatigue prasvasanam, praivasah Jratna- 
Panayah. £ Or in the presence of such Brahmanas, not a word should 
be breathed We have merely to grasp the essence of what they say 
na praSvasitavyam prasvaso'pi na kartavyah kevalam tad ukta sara- 
grahvna bhavitavyam § We should not unnecessarily engage in 
discussions with them 

4 atha yadi te harma-mcikitsd vd vrtta-vmkitsd vd sydtye 
tatra brahmanas sammariinah yukta dyuhtdh aluksd dharma 
kdmds syuh yathd te tatra varteran tathd tatra varteihah 
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4 Then, if there is m you any doubt regarding any deeds, 
my doubt regarding conduct, you should behave yourself m ^ 

’^uchmatters, as the Brahmanas there (who are) competent to 
nudge, devoted (to good deeds), not led by others, not harsh, 
-_overs of virtue would behave in such cases 

■>: TheBrahmanas have a spontaneity of consciousness which expresses 
~tself in love for all beings Their tenderness of sentiment and en¬ 
lightened conscience should be our standards 

5 ctthcibhy&khycUcstt yc tatva byahwiaiicis sMWUif$ m kih yuktd 
‘‘ ayuktah alvksa dharma-kdm&s syuh yatha te icsu vartcra.il tatha 
“Jcsti vartethdh 

5 Tlien, as to the persons who are spoken against, you 
should behave yourself in such a way, as the Brahmanas there, 

’’’•(who are) competent to judge, devoted (to good deeds) not 

- led by others, not harsh, lovers of virtue, would behave m 
regard to such persons 

ir/io are spoken against who are accused of sm 

6 esa ddesah, esa npadesah, esa vedopamsat, etad aiiuidsana.nl, 
evant vpasitavyavt, evam «• caitad upasyam 

,< 6 This is the command This is die teaching This is the 
*; secret doctnne of the Veda This is the instruction. Thus should 
one worship Thus indeed should one worship 

i Cp with this the Buddha’s exhortation where the Pali word upanisd 
for the Sanskrit upamsad is used 
, dad althd kathd, dad aithd want and, etad allhd 

, upamsd, etad atlhd soidvadhdnam Vinaya V 
, In the Banaras Hindu University this passage is read by the Vice- 
' Chancellor on the Convocation day as an exhortation to the students 
v ho are leaving the University They are advised, not to give up 
' the world but to lead virtuous lives as householders and promote 
J the welfare of the community 


Section 12 
CONCLUSIONS 

l sam no imtras sam vatunah, sain no bhavaiv aryamd, sam 
f <a tr.dro brhaspatih, sam no visnnr imt-kramah, namo brahmane, 
* was tc vdyo fvam eva praiyaksam brahmast, Ivdm eva prat- 
yaksam brahmdvddisam, rtam avddisam, satyam avddisam, tan 
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mam dvlt, tad vaktaiam amt, dvm mam, avid vaktaram, aum 
sdntih, sdnhh, santih 

1 Aum, may Mitra {the sun) be propitious to us, may 
Varuna (be) propitious (to us), may Aryaman (a form of the 
sun) be propitious to us May Indra and Brhaspati be propitious 
to us May Visnu of wide strides be propitious to us 

Salutation to Brahman Salutation to Vayu; Thou indeed 
art the perceptible Brahman Of thee, indeed, perceptible 
Brahman have I spoken I have spoken of the right I have 
spoken of the true That hast protected me. That has protected 
tie speaker Aye, that has protected me That has protected 
the speaker Aum, peace, peace, peace 
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CHAPTER II 

BRAHMANANDA (BLISS OF BRAHMAN) VALLI 
Section 1 
INVOCATION 

saha nan avaiu, saha nau bhunaklu, set ha viryam karavdvahai, 
tcjasvmav adhitam astn, md vidmsdvahat, aum sdniih, iantih, 
sdnith. 

May He protect us both May He be pleased with us both 
May we work together with vigour, may our study make us 
illumined May there be no dislike between us Aum, peace, 
peace, peace 

may our study make «s illumined 

There is not a necessary connection between learning and wisdom 
To be unlettered is not necessarily to be uncultured Our modem 
world is maintaining the cleavage between learning and wisdom Cp. 
'Perhaps at no other time have men been so knowing and yet so 
unaware, so burdened with purposes and yet so purposeless, so 
disillusioned and so completely the victims of illusion This strange 
contradiction pervades our entire modern culture, our science and 
our philosophy, our literature and our art ’ W M Urban The 
Intelligible Woild (1929), p 172 


BRAHMAN AND THE COURSE OF EVOLUTION 

1 aum, brahma-vid apnoti param, tad esabhyukld’, satyam 
plan am anantam brahma, yo veda mhitam guhdydm parame 
yyomanso’inutc sat van kdmdn saha brahmana vipascild, ifi 
Jasmdd -id ctasmad dtmana akdsas sambhutah, dkdsd'd vdyuh 
vayor agmh, agner apah, adbhyah pilhivT, ptthivyd o?adhavah 
osadhibhyo annam, anndt pvrusah, 
saydesa pmuso anna-tasa-mayah, iasyedam eva sirah, ayam 
aaupnah paksah, ayam ullatah ’paksah, ayam dtmd, 1 dam 
pwcnarit piahstha ; 
lad apy esa Boko bhavah 

, Tlie knower of Brahman reaches the Supreme As 

to his the following has been said He who know s B> aim 
the real, as knowledge and as the infinite, placed in the 
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secret place of the heart and in the highest heaven realises all 
desires along with Brahman, the intelligent 
From this Self, verily, ether arose, from ether air, from air 
fire, from fire water, from water the earth, from the earth 
herbs, from herbs food, from food the person 
This, venly, is the person that consists of the essence of food 
This, indeed, is his head, this the nght side, this the left side, 
this the body, this the lower part, the foundation 
As to that, there is also this verse 


the real, knowledge and infinite the opposite of unreal, mithydtva, 
of the unconscious, jadalva and of the limited, pancchmnatva 
akdSa ether is the ether or the common substratum from which other 
forces proceed 

sambhutah arose, emanated, not created 
The five different elements are clearly defined and described as 
having proceeded one after another from the Self 
Sometimes from food, semen, and from semen the person Cp S 
annad reto-mpena parmatat pnrusah 
Creation starts from the principle of the universal consciousness 
From it first arises space and the pnmaiy matter or ether whose 
quality is sound From this ethenc state successively arise grosser 
elements of air, fire, water and earth See Introduction 
param the supreme that beyond which there is nothing else, i e 
Brahman ( 

guhd the secret place, the unmamfested principle m human nature 
It is normally a symbol for an inward retreat avydkrta akdsam 
eva guhd antar-hfdaya dkdia S , 

There are five kosas or sheaths in which the Self is manifested 
as the ego or the fivatman The first of them consists of food Other 
sheaths consist of prana or life, manas or instinctive and perceptual 
consciousness, vijndna or intelligence and an an da or bliss These five 
principles of matter, life, consciousness, thought and bliss are found 
m the world of non-ego Anna or food is the radiant, the viraj, 
that which is perceptible by the senses, the physical According 
to SureSvara, life, consciousness and intelligence constitute the 
subtle self, the sutratman and bliss is the causal sheath, the karana 


kosa 

B U I i z mentions five sheaths under the names, anna or 
matter, prana or life, manas or consciousness, vac or speech (corre¬ 
sponding to vijndna or intelligence) and avyakjia, the undifieren 
tiated The last is the karana or the ultimate cause of all 
Atman becomes the knower or the subject when assoaated with 
antahkarana vrttimad-antahkaranopahitatvenalmano piairlvam, n 

svatdh A 
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The bodily sheath is conceived in the form of a bird. Suresvara 
says ‘The sacrificial fire arranged in the form of a hawk or a heron 
or some other bird, has a head, two wings, a trunk and a tail. So 
also here every sheath is represented as having five parts' 

It is an axiom of mystic religion that there is a correspondence 
between the microcosm and the macrocosm Man is an image of 
the created universe The individual soul as the microcosm has 
affinities with every rung of the ladder which reaches from earth to 
heaven. 


Section z 

MATTER AND LIFE 

1. anndd vat prajah prajayante, yah kas ca prthmm sritalt, 
aiho'nnenaiva jivanti, athamadapi yaniy antatah, annam hi 
bhiitanam jyestham, tasmat saroausadham ucyaie, sarnam mi 
te'nnam apnuvanti ye’nnam brahmopasate, annam hi bhiitanam 
jyestham, tasmat sarvattsadham ucyaie, anndd blndani jdyante, 
jatany annena vardhante, adyate'th ca bhutani, tasmdd annam 
tad ucyata iti; 

tasmad va etasmdd anna-rasa-mayat anyo’ntara dtma prdna- 
mayahicnaisa puntah, sa va esa purusa-vidha eva, tasya punisa 
vtdhatdm, anvayam ptirusavidhah, tasya praiia cva strait, vydno 
daksmah paksak, apdna uttarah paksah, dkasa dtmd. prthivl 
puccham pratitfhd, 

tad apy c$a iloko bhavati. 

a ?*« Fr01 ? verily, are produced whatsoever creatures 
the earth Moreover, by food alone they live And 
then also into it they pass at the end Food, verily, is the eldest 
Dpm of beings Therefore is it called the healing herb of all 
' enly, those who worship Brahman as food obtain all food 
v , enl 7 - is t the eldest born of beings Therefore is it 

? h ^ Ing herb for 311 Frora {ood ^ beings bom. 
When bom they grow up by food. It is eaten and eats things 
Therefore is it called food 8 

Verily, different from and within that which consists of the 

f °° d l S sdf that cons,sts o{ hfe. By that this is 
. Thls> ve "ly, has the form of a person According to that 

,2r f ? nn , ls thls one ^th the form of a person-the 
nbreath is its head; the diffused breath the right side; the 
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outbreath the left side; ether the body, the earth the lower 
part, the foundation 
As to that, there is also this verse 

See Maitrf VI 12 

The physical body is sustained by life 


Section 3 

LIFE AND MIND 

1 pranam devd anu pramnit, manusydh pasavas caye.pmno 
hi bhutandni dytth, tasmat sarvayu$am ucyate, sarvam eva ta 
ayur yanti, ye pranam brahmopasate, prano hi bhutandm dyuh, 
lasmdtsarvdyu$am ucyala ih, tasyaisaevaSdrira dimd,yahpurvasya; 
tasrndd va etasmdt pranamayat, anyo’ntara alma manomayah, 
tenai?apurnah,sa vd esa purusa-vidha eva,tasyapurusa-vidhatdm, 
mvayam puruqa-vidhah, tasyayajur eva iirah, rg daksmah paksah, 
sdmottarah pak$ah, Adda alma, atharvangirasah pwcham 
Pratisthd 

tad apy esa sloko bhavaii 

1 The gods breathe along with hie breath, as also men and 
beasts, the breath is the life of beings. Therefore, it is called 
the life of all They who worship Brahman as hfe attain to a 
Ml hfe, for the breath is the life of beings Therefore is it called 
the hfe of all This (life) is indeed the embodied soul of the 
former (physical sheath) Venly, different from and within that 
which consists of life is the self consisting of mind By that this 
is filled This, venly, has the form of a person, according to 
that one’s personal form is this one with the form of a person 
The Yajur Veda is its head, the Rg Veda the nght side, the 
Santa Veda the left side, teaching the body, the hymns of the 
Atharvans and the Angirasas, the lower part, the foundation , 

As to that, there is also this verse 

Life is the spirit of the body 

Prana originally meant breath and as breath seemed to be the 
life of man, prana became the hfe principle On analogy, it was said 
to be the hfe of the universe 

mams’ the inner organ sainkatpa-vikalpdlmakam antah-karanam 
tan-mayo mano-mayah 5 
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Section 4 


545 


MIND AND UNDERSTANDING 


i yaio vdco mvartantc, aprdpya manasd saha, anandam 
brahmano vtdvdn, na bibhett kadacana tasyaisa eva sdnra 
atmd, yah piirvasya, iasmdd vd etasman mano-maydt, anyo’ntara 
alma vijMna-mayah , tenaisa piirnah, sa vd esa purusa-vidha eva, 
iasya purusa mdkatam, anvayam purusa-vidhah, tasya Sraddhaiva 
Sir ah, rtam daksinah paksah, satyam uttarah paksah, yoga atma, 
mahah puccham pratistha, 
tad apy esa Sloko bhavati 

i Whence words return along with the mind, not attaining 
it, he who knows that bliss of Brahman fears not at any time 
This is, indeed, the embodied soul of the former (life) Venly, 
different from and within that which consists of mind is the self 
consisting of understanding. By that this is filled. This, venly, 
has the form of a person. According to that one's personal 
form is this one with the form of a person Faith is its head, 
the nght the right side, the true the left side, contemplation 
the body, the great one the lower part, the foundation. 

As to that there is also this verse. 


Manas is the faculty of perception. At the stage of manas we 
accept authonty which is external, at the stage of vijndna internal 
growth is effected The Vedas are our guide at the former level, 
at the intellectual we must develop faith, order, truthfulness and 
union with the Supreme At the level of intellectuality or vijhana, 
we ask for proofs When we nse higher, the truths are not inferred 
but become self-evident and cannot be invalidated by reason Cp. 
samkhyayogah pahcaralram veddh pasupatam lalhd 
Stma-pramdndny cldm na hanlavydm heiubhih 
Quoted by R on ICatha II 19 

the great one It is the principle of Mahal, the first thing 

ou< \ of , the unmanifested ( avyakyla ) which is described as 
tying beyond the viahat 

bhSS See RV * IX 113 6 ’ 11 11 B ives t0 apparently 
abstract being an inner content of feeling J 
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Section 5 

UNDERSTANDING AND BLISS 


x. vijhdnam yajham tanute, kannam tamte’pi ca, vijhdnam 
derods same, brahma jyestham updsate, 
vijhdnam brahma ced veda, iastndc cen na pramddyaii iarire 
pdpmano httvd, sarvdn kaman samasnute 

iasyaisa eva sdrtra atmd, yah puroasya, iasntdd vd etasmad 
vijhdna-maydt, anyo’ntara alma ananda-mayah, tenatsa purnah, 
sa vd esa purusa vidha eva, tasya pumsa-viihatdm, anvayam 
puntsa-vidhah, tasya pnyam eva sirah, modo dakstnah pahsah, 
pramoda idtarahpaksah, ananda alma, brahma pucchampralisthd, 
tad apy esa ihko bhavah 

1 Understanding directs the sacrifice and it directs the 
deeds also. All the gods worship as the eldest the Brahman 
which is understanding 

If one knows Brahman as understanding and one does not 
swerve from it, he leaves his sins m the body and attains all 
desires This (life) is, indeed, the embodied soul of the former 
(the mental) 

Venly, different from and within that which consists of 
understanding is the self consisting of bhss By that this is 
fillpd This, venly, has the form of a person. According to that 
one's personal form is this one with the form of a person 
Pleasure is its head, delight the nght side, great delight the 
left side, bliss the body, Brahman the lower part, the foundation 
As to that, there is also this verse 


These verses indicate the five bodies or sheaths (panca-koias ) 
material, vital, mental, intellectual and spiritual 
Manas deals with the objects perceived and vijhana with concepts 
In later Vedanta, the distinction between the two diminishes 
Pahcadasi ascribes deliberation to m anas and decision to buddm 
which is the vtjhdna of this U. mono vtmaria-rupam sydd budihih 


svdn mscayalmika I 20 „ 

In every order of things the lower is strengthened by its union 
with the higher When our knowledge is submissive to things, we 
get the hierarchical levels of being, matter, life, animal mind, human 
intelligence and divine bliss They represent different degrees 01 
abstraction and the sciences which deal with them, employ different 
principles and methods In ananda, the attempt to connatural^ 
S 5 the supreme object succeeds Intelligence is successful 
m controlling the tangible world As a rational instrument m the 
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sphere of positive sciences, its validity is justified. This attempt of 
the intellect to unify is not due to intellect alone. It is derived from 
its higher, from the breath of the divine In. ananda, earth touches 
heaven and is sanctified. 

§ thinks that our real self is beyond the beatific consciousness, 
though in his commentary on III. 6 he argues that BItrgu identifies 
the ultimate reality with the spirit of ananda. 
evatr. tapasa visuddhaitna (anna) pranaatsu sdkalysna brahma- 
laHanam apasyan sanaik sar.atr antar ar.upravisya aniaratatnam 
anandark brahma mjnatavan tapasaxva sadhanena bkrguh §. 

The author of the Brahma Sutra in 1 .1.12-19 identifies ananda~ 
maya with the absolute Brahman and not a relative manifestation. 
The objection that the suffix may at is generally used for modification 
is set aside on the ground that it is also used for abundance. 
pracuryat SB I 1 13-14 

aranda-brahmanor abhedat brahtrdbhidhar.an. era anar.ddbkidkar.arn 
iii manvanak Sambarananda. 

In this beatific consciousness man participates in the life of the 
gods Anstotle places the idea of a higher contemplation above 
metaphysical knowledge. 


Section 6 

BRAHMAN, THE ONE BEING AND THE SOURCE 
OF ALL 

1. asann eoa sa bhavati, asad brahmcti teda cet, asii brahmeii 
ced vcda, santam cnam tato viduh. 

tasya\$a~ cva sdnra dtma, yah purvasya, athdto anuprasnak, 
via avidvdn antutfi lokatn pretya kascaxa gacchaiT u t aho vidvan 
ainum lokarii pretya, kascit samasr.ula u; 

so kSmayata, bahu syam prajaycydi, sa tapd’iap\ata, so tapas 
tapiva, idam sarvatn asrjata, yad idam kitr. ca, tat srstzd fad 
naruprdvisat, tad ar.upravisya sac ca t\ac ca dbhavat, r.irukiam 
cai.irukiam ca, iiilayanam canilayanam ca, vijfsdr.am cavijr.ar.am 
ca satyam car.rtain ca, salyam dbhavat, \ad idam kith ca tat 
saham 1 tv acaksatc 

fad apy cfa slob.o bhavati. 

^n-e\istent, venly does one become, if he knows Brahman 
non-bemg. If one knows that Brahman is, such a one people 
fonner 88 eJas * en *' '^ us 1S * “deed, the embodied soul of the 

iHcnv then the following questions Does anvone who knows 
s* 
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not, when departing from this life, go to the yonder world? Or is 
it that any one who knows, on departing from this life, attains 
that world? 

He (the supreme soul) desired Let me become many, let 
me be bom. He performed austerity Having performed 
austerity he created all this, whatever is here Having created 
it, into it, indeed, he entered Having entered it, he became 
both the actual and the beyond, the defined and the undefined, 
both the founded and the non-founded, the intelligent and 
the non-mtelligent, the true and the untrue As the real, he 
became whatever there is here That is what they call the real 
As to that, there is also this verse 

tapas austerity S means by it knowledge tapa ilt jnanam ucyate 
tapah paryalocanam. The Supreme reflected on the form of the world 
to be created srjyamdna-jagad-racanddt-visaydm alocanam akarod 
dtmety arthah S He willed, he thought and he created Tapas is the 
creative moulding power, concentrated thinking SeeBU I 4 10-11, 
Maitri VI 17 which assume that consciousness is at the source of 
manifestation As we bend nature to our will by thought or tapas, 
tapas becomes mixed with magical control 

He desired See C U VI 2 1 It is karna or desire that bnngs forth 
objects from primal being 

the actual and the beyond Brahman has two aspects, the actual and 
the transcendental, the sat and the tyat 


Section 7 

BRAHMAN IS BLISS 

1 asad vd idam agra asit, tato vat sad ajdyata, tad dtmdnam 
svayam akuruta, tasmdt tat sukrtam ucyate 
yad vai tat sukrtam, raso vai sah, rasam hy evdyam labdJt- 
vdnandi bhavati, ko hy evanyat kah prdnyat, yad esa dkdsa 
dnando 11a sydt, esa hy evanandaydti, yathd hy evai§a etasmw 
nadrsye’ndtmye’mrukte’nilayane’bhayam pratislhdm vmdale, 
atha so’bhayam goto bhavati, yadd hy evaisa etasmtnn udaram 
antaram kurute, atha tasya bhayam bhavati, tattveva bhayam 
vidu$o’manvdnasya 

tad apy esa iloko bhavati 

1 Non-existent, verily, was this (world) m the beginning 
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Therefrom, verily, was existence produced. That made itself a 

soul. Therefore is it called the well-made. _ 

Verilv what that well-made is—that, verily, is the essence 
of existence For, truly, on‘getting the essence, one becomes 
frliggfnl For who, indeed, could live, who breathe, if there were 
not this bliss in space? This, verily, is it that b esto ws bite. 
For truly, when one finds fearlessness as support m Him who is 
invisible, bodiless, undefined, without support, then has he 
reached fearlessness When, however, this (soul) makes mthis 
One the smallest interval, then, for him, there is fear. That, 
verily, is the fear of the knower, who does not reflect. 

As to that, there is also this verse. 


asal non-existent. The manifested universe is called sat 2nd its 
tmmanifested condition is said to be asai* From the unmaniiested 
the world of names and forms [sat] is said to arise. I he possible 
is prior to £he actual See S B II. 1.17- Q?- fLV. X. 129 which tells 
us that, at the beginning of all thinp, there was neither being nor 
non-bemg and what existed was an impenetrable darkness. For 
the Greek Epimeiudes, the beginning of thinp was a primary void 
or night. ‘Existence is bom of non-existence/ Lao Tzu (Ch. 40). The 
Kay of Life. 

Brahman is invisible etc, because it is the source of all these 
distinctions avikdram tad brahma sarva-vihara-hd it tv at. S._ 
suhiatn: the well-made See A.U. I. 2, 3. S means by it the self- 
caused Brahman is the independent cause for He is the cause of all. 
siayam era 5 tm.dr.am evdkuruta krtavat. S. 

rasa tat sab.. Bliss, verily, is the essence of existence. Brahman is 
bliss It is the source of things. See K.U. 1 .5. 

mho indeed could live . J The passage affirms that no one can live 
or breathe if there were not this bliss of existence as the very ether 
in which we dwell We have a feeble analogue of spiritual bliss in 
aesthetic satisfaction It is said to be akin to the bite of the realisa¬ 
tion of Brahman, brahmdnar.da-sahodarah. It lifts out of the ordinary 
ruts of conventional life and cleanses our minds and hearts By the 
imaginative realisation of feelings, iar.rrayatvam rasssu [Kalidasa) 
it melts one’s heart, dravibhuiam [Bhavabhuti) 
bhayi fear We have fear when we have a feeling of otherness. 
See B U I a 2 where the primeval seif became fearless when 
he found that there was no other person whom he should fear. 
ar.andi:asya: who does not reflect He is not a true sage but thinks 
Kmsclf to be so. 
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Section 8 

INQUIRY INTO FORMS OF BLISS 

i. bhjsdsmad vdtah pavate, bhisodett siiryah, bhisasmdd agntS 
cendraS ca, mrtyur dhdvatt pancama tti 
saisdnandasya mhndmsa bhavati, 

yuva syat sddhu yuvddhydyakah aStstho drdhhtho bahsthah, 
tasyeyam prthwi sand vittasya puma syat, sa eko mdnusa 
- dnandah te ye Satam mdnusa dnandah, sa eko manusya-gan- 
dharvdndm anandah, Srotnyasya cakamahatasya, 
te ye Satam manujya-gandharvdndm anandah sa eko deva- 
gandharvanam anandah, Srotnyasya cdkdmakatasya, 
te ye Satam deva-gandharvandm anandah, sa ekah pitrmm 
cira-loka-lokdndm dnandah, Srotnyasya cakamahatasya, 
teye Satam ptlrndm cira-loka-lokandm anandah, sa eka ajdna- 
janam devdnam dnandah, Srotnyasya cakamahatasya 

te ye Satam ajdnajdndm devdnam anandah, sa ekah karma- 
devandni devdnam dnandah, ye karmana devan apiyanti, Srotn¬ 
yasya cakamahatasya; 

te ye Satam karma-devanatit devdnam anandah, sa eko devdnam 
dnandah, Srotnyasya cakamahatasya, 
te ye Satam devandm anandah, sa eka wdrasydnandah, Srotn¬ 
yasya cakamahatasya, 

te ye Satam mdrasydnandah sa eko brhaspater anandah, 
Srotnyasya cakamahatasya, 

te ye Satam brhaspater anandah, sa ekah, prajapater dnandah 
Srotnyasya cakamahatasya, 

te ye Satam prajapater anandah, sa eko brahmana dnandah, 
Srotnyasya cakamahatasya, 

sa yas cdyam puruse, yas casavdditye sa ekah, sa ya evam-vit 
asmdl lokat pretya, etam anna-mayam atmdnam upasamkramati, 
etam prdna-mayam atmdnam upasamkramati, etam mano-mayam 
atmdnam upasamkramati, etam vijhdna-mayam atmdnam 
upasamkramati, etam ditanda-mayam atmdnam upasamkramati, 
tad api esa Stoko bhavati 

i. From fear of Him does the wind blow, from fear of Him 
^does the Sun nse, from fear of Him do Agni and Indra (act) 
and death, the fifth doth run 
This is the inquiry concerning bliss 

Let there be a youth, a good youth, well read, prompt m 
action, steady in mind and strong in body Let this whole 
earth be full of wealth for him That is one human bliss 
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What is a hundred tunes the human bliss, that is one bhss 
of human fames—also of a man who is well versed in the Vedas ^ ' r 
and who ifnot smitten with desire. 

What is a hundred'times* the bliss of the human fairies, that 
is one bhss of divine fairies—also of a man who is well versed ' " 
in the Vedas and'Tvho is not smitten with desire What is a 
hundred times the bliss of the divine fairies, that is one bhss of 
the Fathers in their long enduring world—also of a man who 
is well versed in the Vedas and who is not smitten with desire. 

What is a hundred times the bhss of the fathers in their 
long enduring world, that is one bhss of the gods who are bom 
so by birth, also of a man who is well versed in the Vedas and 
who is not smitten with desire 

What is a hundred times the bliss of the gods who are bom ( , 
so by birth, that is one bliss of the gods by work, who go to^ ^ 
the gods by work, also of a man who is well versed m the 
Vedas and who is not smitten with desire 
What is a hundred times the bliss of the gods by work, that 
is one bliss of the gods, also of a man who is well versed m the • 
Vedas and who is not smitten with desire 
What is a hundred times the bhss of the gods, that is one 
bliss of Indra—also of a man who is well versed m the Vedas 
and who is not smitten with desire 
What is a hundred times the bliss of Indra, that is the one 
bliss of Brhaspati—also of a man who is well versed m the 
Vedas and who is not smitten with desire. 

What is a hundred times the bhss of Brhaspati, that is one 
bliss of Praja-pait, also of a man who is well versed m the 
Ve “S and who is not smitten with desire 
What i s a hundred times the bliss of Praja-pati, that is one 
liss of Brahma—also of a man who is well versed m the Vedas 
and who is not smitten with desire 
He who is here in the person and he who is yonder in the 
u un ~“ e 1S one He who knows this, on departing from this 
reac hes to the self which consists of food, reaches the self 
7 1 c onsists of life, reaches the self which consists of mind, 
acnes the self which consists of understanding, reaches the 
self which consists of bhss. 

As to that, there is also this verse. 

God ^ lm j oes M ,e wmL blow" the writer sees the proof of 
Cencp a " s “ universe. The regularity expresses an intelli¬ 
gence and presupposes a guide S See Katha VI 3 
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Those who attain to the status of gods by their own work are calM 
Rarma-dcvas. 

The bliss of delight which knowledge of Brahman occasions 
baffles all description It is something completely incomprehensible 
Brahman thus is blissful being and so is of the highest value In 
reaching the richness of being of Brahman we reach our highest 
fulfilment In describing the various degrees of happiness, the author 
of the Upamsad gives us an idea of the classes of human and divine 
beings rccogmscd in that period, men, fathers, fames, gods by 
merit and gods by birth, Prajd-pati and Brahma or Hiranya-garbha, 


Section 9 

THE KNOWER OF THE BLISS OF BRAHMAN IS 
SAVED FROM ALL FEAR 

i yato vdeo invariants, aprdpya manasd saha dnandam 
bralimano vidvdn na bibhcti kutaicana 
ctam ha vd va na tapati, him aham sddhu ndkaravam, him aham 
pdpam akaiavam iti, sa ya evam vidvdn ete dtmanam sprrnte, 
nbhc hy cvaisa ete dtmanam sprnute ya evam veda, tty upanisat 
i "Whence words return along with the mind, not attaining 
It, he who knows that bliss of Brahman fears not from anything 
at all. 

Such a one, venly, the thought does not torment. Why 
have I not done the right’ Why have I done the sinful’ He 
who knows this, saves himself from these (thoughts). For, 
truly, from both of these he saves himself—he who knows this. 
Such is the secret doctrine 

The enlightened one is not afflicted by anxiety about right and 
wrong The truth makes us free from all restrictions The Apostle 
proclaims that we are delivered from the law, ‘Virtues, I take leave 
of you for evermore, your service is too travaillous Once I was 
your servant, in all things to you obedient, but now I am delivered 
from your thraldom ’ Mirror of Simple Soules, quoted in Evelyn 
Underhill Mysticism, p 263 
upanisat the great mystery, parama-rahasyam S 
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CHAPTER III 

BHRGU VALLI 
Section 1 


BHRGU UNDERTAKES INVESTIGATION OF 
BRAHMAN 


I bhrgur vai vdrumh, varunam pitaram upasasara, adhihi 
bhagavo brahmeii, tasma etat provaca, annam prdnam caksus 
irotmn ma.no vacant iti 

iam hovdca, yato vd imam bhutdm jayante, yena jdtd.ni 
fivanti, yat prayanty abhisammsanti, tad vipjndsasva, tad 
brahmcti 

sa tapo’ tapyala, sa tapas taptvd 

1 Bhrgu, the son of Vanina, approached his father Varuna 
and said, ‘Venerable Sir, teach me Brahman ‘ 

He explained to him thus matter, life, sight, hearing, mind, 
speech. 

To him, he said further 'That, venly, from which these 
beings are bom, that, by which, when bom they live, that into 
which, when departing, they enter That, seek to know That 
is Brahman ’ 

au^ C ^ r ^ orrne ^' aus tenty (of thought). Having performed 


Ti| at f 61 Y aruna Caches his son Bhrgu, the sacred wisdom 
inis fundamental definition of Biahman as that from which the 
origin, continuance and dissolution of the world comes is of Isvara 
God 15 the wor ^' crea teng, world-sustaining, and world-dissolving 


XHI i am ^ rSt tee last and the living one * Revelation 

* s tee cause of the world as the substratum (adlnsihdna) 
rni’fonni 6 ma te na ^ cause ( npdddnd ) of the world, as gold is the 
of the worid^Iadh^ orna ments, as the instrumental cause ( mmitta) 

K tec means to the perception of Brahman tapas is 
ledpo W1 „ ra 'r hrahma-vijhdna-sadJiana § Cp Aeschylus, ‘Know- 
‘cdgc comes through sacnfice ’ Agamemnon, 250 
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Section 2 

MATTER IS BRAHMAN 

I annam brahmeti vyajanat, annddhyeva khalv imam bhutam 
jayante, aimena jdtani pvanti, annam prayanty abhisamviianti 
tad vijnaya, punar eva varunam piiaram npasasdra, adhiht 
bhagavo brahmeti 

tarn hovaca, tapasa brahma vijijndsasva, tapo brahmeti, 
sa tapo' tapyaia, sa tapas taptva 

1 He knew that matter is Brahman For truly, beings here 
are bom from matter^when bom, they live by matter, and into 
matter, when departing they enter 
Having known that, he agam approached his father Varuna 
and said, ‘Venerable Sir, teach me Brahman ’ 

To him he said, ‘Through austerity, seek to know Brahman 
Brahman is austerity ’ 

He performed austerity, having performed austerity. 

The first suggested explanation of the universe is that eveiy 
thing can be explained from matter and motion On second thoughts, 
we realise that there are phenomena of life and reproduction which 
require another principle than matter and mechanism The investi¬ 
gator proceeds from the obvious and outer to the deeper and the 
inward The pupil approaches the teacher because he feels that the 
first finding of matter as the ultimate reality is not satisfactory 


Section 3 

LIFE IS BRAHMAN 

1. prano brahmeti vyajanat, pranadd hy eva khalv imam 
bhutam jayante, prdnena jdtani jivantt, pidnam prayanty 
abhisamvisanti 

tad vijhkya, punar eva varunam pitaram upasasara, adhihi 
bhagavo brahmeti 

tarn hovaca, tapasa brahma vijtjhdsasva, tapo brahmeti, 

sa tapo' tapyata, sa tapas taptva 

1 He knew that life is Brahman For truly, beings here are 
’ bom from life, wherTBom they live by life, and into life, when 
departing they enter . , . , T 

Having known that, he again approached his father Varuna, 
and said ‘Venerable Sir, teach me Brahman ’ 
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To him he said, 'Through austerity, seek to know Brahman 
Brahman is austerity.’ 

He performed austerity, having performed austerity. 

SeeCU.I 11 5; VII. 15 i.KU.III 2-9, B.TJ IV 1 3. 

While the material objects of the world are explicable in terms 
of matter, plants take us to a higher level and demand a different 
pnnciple From materialism we pass to vitalism But the principle 
of life cannot account for conscious objects So the pupil, dissatisfied 
with the solution of life, approaches the father, who advises the 
son to reflect more deeply. 

Matter is the context of the principle of life 


Section 4 

MIND IS BRAHMAN 

1 mono brahmeti vyajdnai, marnso hy cva khalv imam 
bhutdni jdyante, manasd jdtani jlvanti, manah prayanty abhisam- 
wfanft 

tad vijiidya, punar eva varunam pitaram upasasdra, adhthi 
bhagavo brahmeti, 

tarn hovdca, tapasd brahma vijijnasasva, tapo brahmeti, 

sa tapo’ tapyata, sa tapas tapiva . 

' 1 He knew that mind is Brahman. For truly, beings here 
are bom from mind, when bom, they live by mind and into 
mind, when departing, they enter. 

Having known that, he again approached his father Varuna 
and said 'Venerable Sir, teach me Brahman.’ 

To him, he said, 'Through austerity seek to know Brahman. 
Brahman is austerity ’ 

He performed austerity; having performed austerity. 

When we look at animals, with their perceptual and instinctive 
consciousness we notice the inadequacy of the pnnciple of life As 
Hie outreaches matter, so does mind outreach life There are forms 
ol life inthout consciousness but there can be no consciousness 
without hfe Mind in the animals is of a rudimentary character. 

A- rc - y ‘ l A J an y aka H. 3 2 1-5 Cp Mtlindapailha where 
■ '.cistfara, rudimentary mind is distinguished from panda or 
reason Animals possess the former and not the latter Even mind 
cannot account for all aspects of the universe In the world of man 

ldeilTnilnt P ay ° £ i ntel A’ gence }. ntelllgencc frames concepts and 
a is> P lans means for their realization So the pupil finds the 
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inadequacy of the principle of mind and 
father, who advises him to Teflect further 


again approaches his 


Section 5 

INTELLIGENCE IS BRAHMAN 

1 vijiidnam brahmeti vyajdndt, vijiianddd hy eva klialv imam 
bhutam jdyante, vijiidnena jatdm jivantt, vijhdnam prayaniy 
ablnsamviianh 

tad mjiidya, punar eva varunam pitaram upasasdra, adkihi 
bhagavo brahmeti, 

lam hovdca, tapasa brahma vipjhdsasva, tapo brahmeti, 
sa tapo’ tapyata, sa tapas taptvd 

1 He knew that intelligence is Brahman For truly, beings 
here are bom from intelligence, when bom, they hve by 
intelligence and into intelligence, when departing, they enter 
Having known that, he again approached his father Varuna, 
and said, 'Venerable Sir, teach me Brahman ‘ 

To him, he said, ‘Through austerity, seek to know Brahman 
Brahman is austerity ’ -1 

He performed austerity, having performed austerity. 

Intelligence again is not the ultimate principle The categones 
of matter, life, mind and intelligence take us higher and higher 
and each is more comprehensive than the preceding Men with their 
conflicting desires, divided minds, oppressed by dualities are not 
the final products of evolution They have to be transcended In the 
intellectual life there is only a seeking Until we transcend it, there 
can be no ultimate finding Intellectual man, who uses mind, life 
and body is greater than mind, life and body but he is not the end 
of the cosmic evolution as he has still a secret aspiration Even as 
matter contained life as its secret destmy and had to be delivered of 
it, life contained mind and mmd contained intelligence and intelli¬ 
gence contains spirit as its secret destmy and presses to be delivered 
of it Intelligence does not exhaust the possibilities of consciousness 
and cannot be its highest expression Man’s awareness is to be 
enlarged into a superconsciousness with illumination, joy and power 
The crown of evolution is this deified consciousness 
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i amnio brahmett vyajanat, anandadd hy eva khalv imam 
bhdtam jayante, dnandena jdtam jivanh, anandam prayanty 
abhisamvisanti, 

saisa bhdrgavi varum vidya, parame vyoman pratisthitd, ya 
cvam veda pratitisthati, annavan amiado bhavah, mahan bhavati, 
prajayd pasubhir brahma-varcasena mahan kirtyd 
i He knew that Brahman is bliss For truly, beings here 
are bom from bliss, when bom, they live by bliss and into bliss, 
when departing, they enter. 

This wisdom of Bhrgu and Varuna, established in the highest 
heaven, he who knows this, becomes established He becomes 
possessor of food and eater of food He becomes great m off¬ 
spring and cattle and in the splendour of sacred wisdom, great 
in fame. 


The higher includes the lower and goes beyond it Brahman is 
the deep delight of freedom 

The Upamsad suggests an analogy between the macrocosm, 
nature and the microcosm, man, an equation between intelligibility 
and being The ascent of reality from matter to God as one of in¬ 
creasing likeness to God is brought out While man has all these 
five elements m his being, he may stress one or the other, the 
material or the vitat or the mental or the intellectual or the 
spiritual He who harmonises all these is the complete man For 
Anstotle the human soul is, in a certain sense, everything. 

This analysis is accepted by the Buddha who speaks of five kinds 
of food for the physical, vital, psychological, logical and spiritual 
elements^ The enjoyment of nirvana is the food for spirit mbbutnn 
omiiijamand Ratana Suita Cp Augustine 'Step by step was I 
Jed upwards, from bodies {anna) to the soul which perceives by 
means of the bodily senses (prana ), and thence to the soul’s inward 
faculty which is the limit of the intelligence of animals [manas]; 
and thence again to the reasoning faculty to whose judgment is 
referred the knowledge received by the bodily senses ( vtjrnna ). 
And when this power also within me found itself changeable it lifted 
itself up to its own intelligence, and withdrew its thoughts from 
experience, abstracting itself from the contradictory throng of 
sense-images that it might find what that light was wherein it was 
oatned when it cned out that beyond all doubt the unchangeable 
s to be preferred to the changeable, whence also it knew that 
unchangeable, and thus with the flash of one trembling glance-it 
armed at That which is* ( Snanda). Confessions VII, 23 
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Augustine describes the highest state as one of joy 'The highest 
spiritual state of the soul in this life consists in the vision and con¬ 
templation of truth, wherein are joys, and the full enjoyment of the 
highest and truest good, and a breath of serenity and eternity'» 

The grades of existence and of value correspond so that the class 
which has the lowest degree of reality in the existential sense has 
the lowest degree of value 

Behind all our growth is the perfection of ourselves which an.mafw 
it, we are constantly becoming until we possess our being The 
changing consciousness goes on until it is able to transcend change 
The Beyond is the absolute fulfilment of our self-existence It is 
ananda, the truth behind matter, life, mind, intelligence, that controls 
them all by exceeding them 

The Upamsad suggests an epic of the universe From out of utter 
nothingness, asat, arises, the stellar dance of teeming suns and 
planets whirling through vast ethenc fields. In this immensity of 
space emerges the mystery of life, vegetations, forests, soon living 
creatures, crawling, jumping animals, the predecessors of human 
beings Human intelligence with its striving for ideals has m it the 
secret of sciences and philosophies, cultures and civilisations We 
can make the world wonderful and beautiful or tragic and evil 


Section 7 

THE IMPORTANCE OF FOOD 

1. annam na nxndydt, tad vratam, pra.no vd amarn, iarlram 
annddam, prune sariram pratisfhitam, sarire prdnah prah$thilah, 
tad etad annam anne pratislhitam, sa ya etad annam annc 
pratisthitam veda pratxtisthati, annavdn annddo bhavati, mahdn 
bhavatt, prajayd paiubhir brahma-varcasena mahdn kirtyd 
x Do not speak ill of food That shall be the rule Life, 
verily, is food The body is the eater of food In life is the body 
established, life is established in the body So is food established 
in food He who knows that food is established in food, becomes 
established He becomes an eater of food, possessing food He 
becomes great in offspring and cattle and in the splendour of 
sacred wisdom, great in fame 

The world owes its being to the interaction of an enjoyer and an 
object enjoyed, i e subject and object This distinction is superseded 
in the Absolute Brahman 

t Dom Cuthbert Butler Western Mysltctsm (1922), p 59 
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Section 8 

FOOD AND LIGHT AND WATER 

i annum na pancaksita, tad vratam, apo vd annum, jyotir 
annddam, apsu jyotili pratisthilam, jyotisy apah pratisthitah, 
tad etad annum anne praiisthitam, sa ya etad annum anne 
pratisthilam veda pratitisthati, annavan annado bhavati, mahdn 
bhavati prajaya paiubhir brahma-varcasena, mahdn kirtya 
i Do not despise food That shall be the rule Water, 
venly, is food Light is the eater of food Light is established 
in water, water is established m light Thus food is established 
in food 

He who knows that food is established m food, becomes 
established He becomes an eater of food, possessing food 
He becomes great m offspring and cattle, and in the splendour 
of sacred wisdom, great in fame 


Section 9 

FOOD AND EARTH AND ETHER 

i annam bahu kurvita, tad vratam, prthivi vd annam, dkaio' 
nnddah, prthivydm akdsah pratisthitah, akase prthivi praiislhitd, 
tad etad annam anne pratisthilam, sa ya etad annam anne 
pratisthilam veda pratitisthati, annavan annado bhavati, mahdn 
bhavati prajaya paiubhir biahma-varcasena, mahdn kirtya. 

i Make for oneself much food That shall be the rule The 
earth, venly, is food, ether the eater of food In the earth is 
ether established, m ether is the earth established Thus food 
is established in food He who knows that food is established 
in food, becomes established He becomes an eater of food, 
possessing food He becomes great m offspnng and cattle, 
and in the splendour of sacred wisdom, great m fame. 


Section io 

MEDITATION IN DIFFERENT FORMS 

1 **° haheana vasatau praiyacakslta, tad vratam, tasmdd 
yaya kayd ca vidhayd bahv annum prdpnuyat, arddhyasmd annam 
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ity dcaksate, etad vai mukhato'nnam rdddham inukhato'smd 
annum radhyate, etad vai madhyato'mtam rdddham, madhy- 
ato’sma annum radhyate, etad vd antato’nnam rdddham, antato’- 
smd annum radhyate 

1. Do not deny residence to anybody That shall be the 
rule. Therefore, in any way whatsoever one should acquire 
much food Food is prepared for him, they say 

If this food is given first, food is given to the giver first If 
this food is given in the middle, food is given to the giver in the 
middle If this food is given last, food is given to the giver last 

2 ya evum veda ksema iti vaci, yoga-ksema iti prdndpdnayoh, 
karmeh hastayoh, gatvr iti pddayoh, mmuktir iti pdyau, tit 
manusih samdpiah, atha daivih, trptir iti vrstau, balam ih 
vidynti. 

2 For him who knows this, as preservation in speech, as 
acquisition and preservation in the inbreath and the outbreath, 
as work in the hands, as movement in the feet, as evacuation 
in the anus, these are the human recognitions 

Next, with reference to the deities, as satisfaction in rain, as 
strength m the lightning 

yoga-ksema see B G II 45, IX. 22 

3 yada iti paSusu, jyohr iti nak$airesu, prajatir amrtam 
dnanda tty upasthe, sarvam ity akdse, tat pratistliety updsita, 
pratisthdvan bhavah, tan maha ity updsita, mahdn bhavah, tan 
mana ity updsita manavdn bhavah 

3 As fame in cattle, as light in the stars, as procreation, 
immortality and bliss in the generative organ, as the all in 
space 

Let one contemplate That as the support, one becomes 
the possessor of support, let one contemplate That as great, 
one becomes great Let one contemplate That as mind, one 
becomes possessed of mindfulness 

4. tan nama ity updsita, namyam te'smai kdmdh, tad brahmety 
updsita, brahmavdn bhavah, tad bahmanah parmara ity 
updsita, paryenam mriyanie dvisantas sapatndh pan ye’pnyd- 
bhrdiroyah 

sa yai cdyam pumse yas cd sdvdditye sa ekah 

4. Let one contemplate That as adoration, desires pay 
adoration to him. Let one contemplate That as the Supreme, 
he becomes possessed of the Supreme Let one contemplate 
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That as Brahman’s destructive agent, one’s hateful rivals 
pensh as also those rivals -whom he does not like. 

He who is here in the person and he who is yonder in the Sun, 
he is one 

See Aitareya Brahnana. VIII 28; TU II 8. 

Brahma the Supreme Sdyana interprets Brahma as Veda and 
brahmavan as one who has a perfect command over the Veda 
bhraljvyah rivals literally it means cousins (father’s brother’s sons), 
who are generally supposed to be unfriendly. 

5 sa ya evam-vit asmdl lokdt preiya, etam anna-mayam 
dlmdnam itpasamkraviya, etam prdna-mayam dtmanam upasaiiu 
kramya, etam mano-mayam dtmdnam upasaiiikramya, etam 
vijhdna-mayam dtmanam upasamkrainya, etam dnanda-mayam 
dlmdnam upa samkramya, imdn lokd.11 kdmdnnl kdmarupy 
anttsahcaran, etat sdma gdyanndstc 
ha 1 in lid. vu ha vu. 

5 He who knows this, on departing from, this world, reaching 
on to that self which consists of food, reaching on to that 
self which consists of life, reaching on to that self which consists 
of mmd, reaching on to that sdf which consists of under¬ 
standing, reaching on to that self which consists of bliss, goes 
up and down these worlds, eating the food he desires, assuming 
the form he desires. He sits singing this chant: 

Oh Wonderful, Oh Wonderful, Oh Wonderful. 

The enlightened one attains unity with the All He expresses 
wonder that the individual with all limitations has been able to 
shake them off and become one with the All. To get at the Real, 
we must get behind the forms of matter, the forms of life, the forms 
of mind, the forms of intellect. By removing the sheaths, by shaking 
off the bodies, we realise the Highest This is the meaning of vastra - 
pal.arana. 'Across my threshold naked all must pass ’ 

When we realise the truth we can assume any form we choose 

A MYSTICAL CHANT 

aham annam, altam annam, aham annum, aham av.nddah, 
ahavi annddah, aham annddah, aham slokakrt, aham slokakrt, 
awn slokakrt; aham asvn praihamajd riasya, piirvaih devcbhyo 
anrlasya ndbhd t, yo 111a daddtx, sa id eva ma, vdh, aham 
annam adaiitam Mnn, aham visvatii bhuvanam abhya- 
0havS.n1 suvarna jyotih 
ya cram vcda ity tipamsat. 
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I am food, I am food, I am food I am the food-eater 
I am the foodeater I am the foodeater. I am the combining 
agent I am the combining agent I am the combining agent 
I am the first bom of the world-order, earlier than the gods, 
m the centre of immortality Whoso gives me, he surely does 
save thus I, who am food, eat the eater of food 

I have overcome the whole world I am brilliant like the sun 

He who Jaiows this Such is the secret doctnne 

prathamaja htrattya-garbhopy aJiatn A 

the eater of food anna-sabditam a-cetanam, tad-bhoktdram cetanam ca 
admi vydpnomt R 

overcome the world abhibhavantt parenesvarena svarupcna S tipasam- 
hardmi A 

like the sun suvar ddityah [nakdra upamarthdh) dditya iva § 
kamaniyo dedipyamdna iarlro bhavati R 

This is a song of joy The manifold diversity of life is attuned to a 
single harmony A lyncal and rapturous embrace of the universe 
is the result The liberated soul filled with delight recognises its 
oneness with the subject and the object, the foodeater and food and 
the principle which unites them He feels in different poises that he 
is one with Brahman, with Isvara and with Htranya-garbha 

The chant proclaims that the enlightened one has become one 
with all 1 The liberated soul passes beyond all limitations and attains 
to the dignity of God Himself He is one with God in all His fulness 
and unity It is not a mere fellowship with the chasm between the 
Creator and the created Here is the exalted experience of one who 
not merely believes m God, or who is merely convinced of His 
existence by logical arguments or one who regards Him as an object 
to be adored and worshipped in thought and feeling but of one for 
whom God is no more object but personal life He lives God or rather 
is lived by Him He is borne up and impelled by the spirit of God 
who has become his inward power and life 

1 Hallaj expressed in the most uncompromising terms this conviction 
of oneness with the Supreme Ana’l haqq, ‘I am the real ’ The Sufi theory 
is that man becomes one with God when he transcends Ins phenomenal 
self (fana) Ghazali believes that Hallaj's statement is nothing more 
than the conviction belonging to the highest stage of umtanamsm In 
order to attain to the immediate vision of the Divine, the human soul 
must be lifted altogether above the natural order and made to partake 
of the divine nature 2 Peter I 4 Cp 'Beloved, we are God’s children 
now, it does not yet appear what we shall be, but we know that when 
he appears we shall be like him, for vie shall see him as he is' (1 John 
III 2) 'God made all things through me when I had my existence m 
the unfathomable ground of God' Eckhart, E T G Evans, vol I, 

P 589 
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All distinctions of food and foodeater, object and subject are 
transcended He goes up and down the worlds as he chooses, eating 
what food he likes, putting on what form he likes 
Suresvara says 'All this is divided twofold, food and foodeater 
The enlightened one says, "I who am the Atman, the Real and 
the Infinite, am myself this twofold world ” ’ 

The Supreme is the subject and the object as well as the link 
between them 

l have overcame the whole world 

Cp this with the Buddha's declaration, after attaining abhisam- 
bodhi 

'Subdued have I all, all-knowing am I now 
Unattached to all things, and abandoning all. 

Finally freed on the destruction of all craving. 

Knowing it myself, whom else should I credit? 

There is no teacher of mine, nor is one like me. 

There is none to rival me in the world of men and gods; 
Truly entitled to honour am I, a teacher unexcelled 
Alone am I a Supreme Buddha, placid and tranquil, 

To found the kingdom of righteousness, I proceed to Kali’s 
capital, 

Beating the drum of immortality in the world enveloped 
by darkness ’ 

Ariyaparyesana Suita Majjhima Ntkaya 
Cp Richard of St Victor 'The third grade of love is when the 
mind of man is rapt into the abyss of the divine light, so that, 
utterly oblivious of all exterior things, it knows not itself and passes 
wholly into its God In this state, while the mind is alienated from 
w Hile it is rapt unto the secret closet of the divine pnvacy, 
while it is on all sides encircled by the conflagration of divine love 
and is intimately penetrated and set on fire through and through, it 
ships off self and puts on a certain divine condition, and being 
configured to the beauty gazed upon, it passes into a new kind of 
giory Dom Cuthbert Butler Western Mysticism (1922), p 7 



INVOCATION 


purnam adah, purnam idam, purnat purnam udacyate 
purnasya purnam adaya purnam evavasisyate 
That is full, this is full The full comes out of the full Taking 
the full from the full the full itself remains Aunt, peace, peace, 
peace 

Brahman is both transcendent and immanent 
The birth or the creation of the universe does not in any manner 
affect the integrity of Brahman 
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GOD AND THE WORLD 

i isavdsyatn idath saroatn yat kitti ca yagatyam jagat 
iena tyaktena bhuiijUkd , md grdhah kasyasvtd ahanam. 
x (Know that) all this, whatever moves in this moving 
world, is enveloped by God Therefore find your enjoyment m 
renunciation, do not covet what belongs to others 
All things which move and change derive their significance 
from their relation to the one eternal truth 'The invisible always 
continuing the same, but the visible never the same Plato 

iiavasyam enveloped by God The world does not stand apart from 
God, but is pervaded by Him. Cp the Psalmist ‘The earth is the 
lord’s and the fulness thereof, the world and they that dwell 
therein 1 The Supreme is viewed not as the Absolute Brahman but 
as the cosmic Lord _ _ _ 

tia Utld paramesvarah vasyam, mvdsaniyattl, vydpyam Kurana- 
rayana The world is steeped in God. It is the 'household of God 
God dwells in the heart of all thmgs_ isvardtmakatn eva sarvatn, 
bhranlya yad anisvara-rupena gyMtam A 

jagat. The universe is a becoming, not a thing It is a senes of change¬ 
ful happenings 

tyaktena bhunjithdh enjoy through tydga, or renunciation of self-will. 
Enjoy all things by renouncmg the idea of a personal propnetaiy 
relationship to them If we recognise that the world in which we live 
is not ours, we enjoy it When we know that the one Real indwells all, 
we will get nd of the craving for acquisition. Enjoy by pvmg up the 
sense of attachment When the individual is subject to ignorance, 
he is not conscious of the unity and identity behind the multiplicity 
and so cannot enter mto harmony and oneness with the universe 
and thus fails to enjoy the world When, however, he reabses his 
true existence which is centred m the Divine, he becomes free from 
selfish desire and possesses, enjoys the world, being in a state of non¬ 
attachment. Self-denial is at the root of spiritual life ‘If any one 
vnsh to come after me, let him deny himself ’ Matthew XVI 34 
Sometimes this passage is interpreted as meaning enjoy what 
is allotted to you by God {tend) Do not ask for more than what 
is given 

nagfihdh' covet not Do not be greedy. When we realise that God 
inhabits each object, when we rise to that cosmic consciousness, 
coietousness disappears Cp Wotton’s Paraphrase of Horace which 
is found m Palgrave's Golden Treasury 

Tins man is freed from servile bonds 
Of hope to nse, or fear to fall, 

Lord of himself, though not of lands 
And haring nothing, yet hath all 
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hasyasud ihanatn This is taken independently Whose indeed u 
wealth? It belongs to the Lord ’What hast thou that thou hast not 
receded ’ I Cor IV. 7 If we have craxing for wealth, we are not 
true believers 

paramasuhrdi bdr.df.ave kalatre sirfa-tar.ayd-pitf-n,dtr-blf,\ 

ittthamattr upaydtt yortlatrsr.dm purusa-pasur r.a x .Isudr, 
bhaktak. 

ptirusapasu is the animal man who is governed bj hunger and thirst 
and not the true human being with foresight and understanding 
See Aiiareya Arar.yaha II 3 2 

By contemplating the fact that the giver of all is the Supreme 
Lord, we cultivate the quality of detachment, lairutya For, the 
meaning of this verse is to encourage all those w ho wish to understand 
the self, to devote themselves to final release and gue up all worldly 
desires. The exterior sacrifice is representative of the interior 
w hereby the human soul offers itself to God 

Gandhi's comment on this verse is interesting 'The mantra 
describes God as the Creator, the Ruler and the Lord The «eer to 
whom this martra or verse was revealed was not satisfied with the 
very frequent statement that God was to be found everywhere 
But he went further and said “Since God pervades everything, 
nothing belongs to you, not even your own body. God is the undis¬ 
puted unchallengeable Master of everything you possess If it is 
universal brotherhood—not only brotherhood of all human being-, 
but of all living things—I find it m this mantra If it is unshakable 
faith m the Lord and Master—and all the adjectives you can think 
of—I find it in this mantra If it is the idea of complete surrender 
to God and of the faith that he will supply all that 1 need, then again 
I say I find it in this mantra Since lie jiervndes every fibre of m> 
being and of all of you, I derive from it the doctrine of equditv 
of all creatures on earth and it should satisfy the cravings of all 
ihilosophical communists This mantra tells me that I cannot hoi l 
as mine anything that belongs to God and that, if my life and that 
if all vs ho believe in this mat tra has to he a life of perfect dedication, 
it follows that it v ill have to be a life of continual «ervi<-c of fellow 
rrcaturrs * Address at Kottayam, Jlanjat., 1917 

Jndifitrcncc to the puns of the world, to the nffirmr of Uvir..* 
creature- is due either to callousness or thought 1" sn» - Hut v.l m 
ac reali c that we srr all the. concern of th" ■am'' Cre itor, the<>V t > 
of His care, wc fie! vithm ourUveari unburdening a rtleve, . 
sense tint every on" Ins a right to his own p’ it' in th> * mi ■ vn»v r 
Win n \u tnvi'igi* all tint rusts ;v hiving its hung in th- t:^ ! 
first principle of ill kings wc nrh forward to Jvlp all tkn •... 
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WORK AND WISDOM 

2 kurvann eveha karmdni ppviset satam samah 
evam tvayi nanyaiheto’sii na karma lipyate nare 
2 Alwaj's perfor ming works here one should wish to live a 
hundred years If you live thus as a man, there is no way other 
than this by which karman (or deed) does not adhere to you 

kurvann ever performing works and without desiring their fruits 
The first verse tells us that we win our way to inward freedom, 
by renunciation, by the withdrawal from the fortunes and mis¬ 
fortunes that shape the outward side of our existence We are called 
upon to withdraw from the world’s work not in body but in mind, 
m intention, in spirit 'Thy will be done on earth as it is in heaven' 
jifiviscl should wish to live pvitum icchet. 

na karma lipyate nare• by which karma does not adhere to you 
When we act by merging the individual in the cosmic purpose and 
by dedicating all action to God v our action does not bind, since we 
are no more entangled in selfish desire 
§ argues that this and the following verses refer to those who are 
not competent to know the self and who are called upon to perform 
works enjoined in the Vedas He makes out that the way of know¬ 
ledge is for saihnyasins and the way of action for others 
The purport of this verse, is, however, that salvation is attained 
by the purification of the heart resulting from the performance of 
works done with the notion that these are all for the sake of the Lord 
and dedicated to Him Works done in this spirit do not bind the soul 
According to Samkarananda, this verse is addressed to those 
who desire salvation, but cannot renounce the world 
The importance of work is stressed in this verse We must do 
works and not refrain from them Embodied man cannot refrain 
from action, he cannot escape the life imposed on him by his em¬ 
bodiment The way of true freedom is not abstention from action but 
conversion of spirit 

Wisdom is beautiful but barren without works St James. 'Faith, 
apart from works, is dead ’ II. 26. 

The author points out that action is not incompatible with 
wisdom There is a general tendency to regard contemplation as 
superior to action This judgment is not peculiar to India In the 
vnT " stament > Martha chose the good part and Mary the better 
What Martha chose, ministering to the hungry, the thirsty and the 
Homeless will pass away, but Mary chose to contemplate, see the 
vision of God and it shall not be taken away from her The Upanisad 
says that it is not necessary to withdraw* from active life to give 
tl* 1 i ^ con tcmplative Besides, no one can come to con¬ 
templation without having exercised the works of the active life 
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St Gregory says, *We ascend to the heights of contemplation by 
the steps of the active life ’ Morals on Job, XXXI 102 


THE DENYING SPIRITS 

3. asurya nama te loka andhern tamasa vrtdh 
tarns te pretyabhigacchanti ye ke cdtmaliano jandh 
3 Demoniac, verily, are those worlds enveloped m blinding 
darkness, and to them go after death, those people who are 
the slayers of the self 

asurya appertaining to the asuras, those who delight only in physical 
life (osm), those who are devoted to the nourishing of their lives, 
and addicted to sensual pleasures 
v asurya sunless 

Siddhanta-kaumudi gives two derivations for the word siirya 
saraty akdse suryah kartan hyap mpatanad n-tvamyaivd suprcrane 
tudddih siivati, karmam lokam prerayati kyapo rut 
He is the lord who makes men work From him are denved all 
incentives to work 

For S asuras are those who axe not the knowers of the Self The 
term includes all persons, from men to the highest gods, who have 
not the knowledge of the Supreme Self 
For Samkarananda those who desire riches are asuras as, by so 
doing they slay (forget) the all-pervading Self t 

andhern tamasa ignorance which consists in the inability to see one s 

self , . 

atmahano janah Those who neglect the spirit prakyia aviavamso 
land atmahana ucyante, tena hy alnia-hanana-dosena samsaranti te 
Such souls are destined for the joyless, demoniac regions, enveloped 
m dnrlmess. See B U IV 4 II A says that the reference is to 
those who do not know the Self and thus attribute to it agency, etc 


THE SUPREME IS IMMANENT AND TRANSCENDENT 

4 anejad chain manaso javiyo iiainad dcva apnuvan puma- 
marsat 

tad dhavato'nydn-atyeti Usiliat tasmvnn apo matarisoa 

dadhdti , 

a (The spurt) is unmovmg, one, swifter than tlic rama 
The senses do not reach It as It is ever ahead of them Though 
Itself standing still It outstrips those who run In It the au 
pervading air supports the activities of beings 
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deofih senses dyotmdd devak caksurddinindnydni S 
apah activities—karmdni £ 
matariSvan air, because it moves, ivasiti, in the sky, antankse. 
malariivd vdyuh, sarva-prdna-bhrt kriyatmakah, yad-asraydnt karya- 
karam-jatdni yasminn otam protani ca, yat sfttrasampmkam, sarvasya 
jagato vidhdrayitr sa matansvd § 

It is that whose activity sustains all life, on which all causes and 
cSects depend and m which all these inhere, which is called the 
thread which supports all the worlds {through which it runs) 

For Samkarananda, matansvan is sutratman. 

The whole world has the supreme Self as its basis sarvd hi 
karya-karanddi-vtknyd nityacaitanyatmasvarupe sarvaspadabhiite saiy 
eva bhavanh 5 

The Supreme is one essence but has two natures, an eternal 
immutability and an unceasing change. It is stillness and movement 
Immovable in Itself, all things are moved from It The unity and 
mamfoldness are both aspects of the life divine Unity is the truth 
and multiplicity is its manifestation The former is the truth, vtdyd, 
the latter ignorance, avidya. The latter is not false except when it is 
viewed m itself, cut off from the eternal unity Unity constitutes 
the base of multiplicity and upholds it but multiplicity does not 
constitute and uphold the unity 

5. iad ejati tan naijati tad dim tad vad antike 
tad antarasya sarvasya tad n sarvasyasya bShyatah. 

5 It moves and It moves not; It is far and It is near; It is 
within all this and It is also outside all this 

These apparently contradictory statements are not suggestive of 
the mental unbalance of the writer He is struggling to describe 
wh « he experiences through the limitations of human thought 
and language The Supreme is beyond the categories of thought 
i nought is symbolic and so cannot conceive of the Absolute except 
through negations, yet the Absolute is not a void It is all that is in 
time and yet is beyond tune 

It is far because it is not capable of attainment by the ignorant 

rr j- S Very near to knowing for it is their very self. 

J camita Ddtka quotes two verses to show the distance and 
ic intimacy of the Supreme to the undevout and the devout 
respectively 

paranmiikhanam govindc, visayasaklacctasdm 
iesam tat paramam brahma diirad duratare slhtam. 
tan-mayalvcna govindc yc nardnyasta~cetasah 
msaya-tyaeinas tesdm vijhcyam ca tad antike 
ve {! es indicate the two sides of the Divine, the one and 
man*, the unmovmg and the moving They do not deny the 
T 
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reality of either They see the one in the many. The one is the 
eternal truth of things; the many its mamfestatation The latter is 
not a figment of the mind It becomes so when it is divorced from the 
sense of its eternal background 

All things and beings are the manifestation of the One Supreme, 
which is described through paradoxes It is swifter than the mind, 
the senses cannot grasp It, It eludes their hold Standing, It out¬ 
strips all Rooted in It, all the cosmic forces energise the whole 
universe It moves and yet is motionless It is near, yet distant 
It is inside of all and outside of all 

6 yas tu sarvani bhtitam atmany evdnupaiyah 
sarvabhiitesu cdtmdnam tato na vijugupsate 

6 And he who sees all beings m his own self and his own 
self m all bemgs, he does not feel any revulsion by reason of 
such a view. 


See B G VI 30 

viwgupsate—v vicikttsate He has no doubts 
He shrinks from nothing as he knows that the One Self is mani¬ 
fested in the multiple forms atma-vyatinktam na paiyah S 
This verse speaks of the transformation of the soul, its absorption 
in God in whom is the whole universe It also points out how unity 
is the basis of multiplicity and upholds the multiplicity Therefore 
the essence of the Supreme is its simple Being. Multiplicity is its 
becoming Brahman is the one self of all and the many are the 
becomings of the one Being 

7. yasmm sarvdnt bhiitany dtmaivdbhiid vijanatah 
tatra ho mohah hah iokah ekatvam anupaiyatah 
7 When, to one' who knows, all beings have, verily, become 
one with his own self, then what delusion and what sorrow can 
be to him who has seen the oneness’ 


moha delusion or the veiling of the self, dvarana 

ioka sorrow due to viksepa or distraction m the manifestations 

When the unity is realised by the individual he becomes hbeiated 
from sorrow, which is the product of dualities When die sdf of Je 

perceiver becomes all things, there can + , be "° so ^ ce f 0 f f h ?SlfS 
or care The vision of all existences in the Self and of the Self man 
existences is the foundation of freedom and joy The ISa, the Lord 
Sunmanent in all that moves m this world There is no opposition 

be SrUpmiad“pens e S y the conception ofGod munanentin 
the world, asks us to see the creation in God and does not overlo 
the fact of a fundamental oneness, ekatvam which alone is B «g 
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Eckharf. 'Does the soul know God in the creatures, that is merely 
evening light’ Does she know creatures m God, that is morning 
light? But does the soul know God as He who alone is Being, that is 
die light of midday’’ Rudolf Otto: Mysticism• East and West (1932), 
p 5an. 

8. sa paryagac chukram, akdyam, avranam, asndviram, 
Suddham, apdpaviddham 

kavir mamsi, panbhuh, svayambhuh, ydthatathyato'rthdn. 
vyadadhdc chahatibhyas samdbhyah 
8. He has filled all; He is radiant, bodiless, invulnerable, 
devoid of sinews, pure, untouched by evil He, the seer, thinker, 
all-pervading, self-existent has duly distributed through endless 
years the objects according to their natures. 

kavth the seer He who knows the past, the present and the future 
kavth kranta-darii sarva-dfk §. He has intuitive wisdom, while 
manlsl is the thinker, manlsi manasa iiita. sarvapia iharah 
panbhRh • all-pervading As the cosmic soul He pervades the universe. 
S says that the omniscient Lord allotted different functions to the 
vanous and eternal prajd-patis known popularly as years 
samvatsarakhyebhyah praja-patibhyah §. See also B.U I. 5 14, 
Pra&al 9 


IGNORANCE AND KNOWLEDGE 


9 andham tamah praviSanti yo'vidyam updsate 
tato bhuya iva te tamo ya u vidydydm rata}} 

9. Into blinding darkness enter those who worship ignorance 
Mid those who delight in knowledge enter into still greater 
darkness, as it were 


See B.U IV 4-10 

r l n , ter P rets am fyd to mean ceremonial piety and vtdyd as knowledge 
01 the deities The former leads to the world of the manes and the 
Rir tt the ' VOr i dofgods Cp Vli y‘ a y d deva-lokah khrman&piir-lokah 
n t 16. S feels that vtdyd cannot refer to the knowledge of 
tJn u* u l 4 cannot lead t0 greater darkness. If we are lost in the 
ivona ot birth, becoming, we overlook our pure being. If we con- 
the ' at ter, we will also be onesided We must look upon 

T* te f\i he one and the man y. as both the stable and the 
moving It is both immanent and transcendent. 

*k° t0 dichotomy of work and wisdom and 
'\ U e thos f "; ho are lost in works without the wisdom 
to 1!^, e t nte J “I 4 ® darkness, those who are exclusively devoted 

Siss‘’■7"*“ ?* "■° rks - -to «S 

fc aier darkness Selfish seekers of spiritual wisdom miss their aim. 
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The Upamsad repudiates both schools of thought—those who hold 
that salvation is attained only by means of works and those who 
hold that it is to be attained by knowledge alone It supports 
Rumania who advocates a combination of knowledge and works 
Rumania says that even as a bird cannot fly in the heaven by one 
wing only but only by both the wings, even so man can gam salvation 
only by the combined pursuit of knowledge and works. Contemplative 
and active lives should go together ‘Faith without works is dead' 

It is also said that avidya applies to the selfish people who desire 
worldly possessions and vtdyd to those who say ‘I am Brahman’ 
without the actual realisation of this truth § 

The state of those who are lost in ignorance and cling to external 
props is pitiable indeed, but the state of those who are intellectually 
learned but spiritually poor is worse The darkness of intellectual 
conceit is worse than that of ignorance The writer is here dis¬ 
tinguishing between knowledge by description and knowledge by 
acquaintance or experience 

io. anyad evahur vidyaya anyad ahur avidyayd 
ih sidruma dhtrdnamye ms tad vtcacakstre 

10 Distinct, indeed, they say, is the result of knowledge and 
distinct, they say, is the result of ignorance Thus have we 
heard from those wise who have explained to us these. 

We cannot grasp the nature of ultimate Reality by either discursive 
knowledge or lack of it 

If knowledge and ignorance are both real, it is because con¬ 
sciousness of oneness and consciousness of multiphcrfy are different 
sides of the supreme self-awareness The one Brahman is the basis of 
numberless manifestations 

11 vulydm cdvidyam ca yas tad veddbhayam saha 
avidyayd mrtyum tirtvd mdyaydmrtam airnte 

II Knowledge and ignorance, he who knows the two 
together crosses death through ignorance and attains life eternal 
through knowledge +,AtV“ \«< ) ,rar’ 

See Maiin*VII 9 

Vidyd is equated with knowledge of deities and avidya with karma, 
vidyam cdvidyam ca devatdpmnam karma cety arthah S S makes 
out that by the performance of rites we overcome death and by the 
meditation on deities we attain immortality, which is becoming 
one with the deity meditated upon amjiatn devatmabhdvam 

Vedanta Desika quotes a verse where it is said that by austerity 
we destroy sms and by wisdom we attain Me eternal 
tape mdya ca viprasya mMrcyasa karatt tibhan 
tapasd kalmasam hanii vidyayamrtam aSnute 
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Kuxanarayana says, 'avidyaya vidyanga-rupaiaya cadifer.a Parmar .3 
vsfiyvm vidyotpatti-pratibandhaPa-bhutam punya-pdpa-ruparr. prSP.- 
tanans Parma tiriva niraoasesarr. ullar.gkya vtdyaya paramaitr.op 5 sar.a- 
rupaya atr.riam asr.tcie moksam prapr.ati. 

vbhayam saka: the two together. Works though they do not by 
themselves lead to salvation., are helpful in preparing our hearts 
for it If we imagine that we can attain the highest wisdom without 
such previous preparation, we are mistaken. If we give ourselves 
to what is not knowledge we are mistaken, if we delight altogether 
in knowledge despising work we are also mistaken. 1 

Av.dya is regarded as an essential prerequisite for spiritual life. 
Man cannot rise to spiritual enlightenment if he has not first through 
avidya become conscious of himself as a separate ego. In spiritual 
life we transcend this sense of separateness. To reach the higher self 
we must do battle with the lower. The endowment of intellectuality 
or avidya is justified on the ground that it creates the conditions for 
its own transformation. If we remain at the intellectual level, look 
upon it not only as a means but as the end in Itself, if we deny the 
reality of life eternal to which we have to rise, then we suffer from 
intellectual pride and spiritual blindness. The knowledge of discur¬ 
sive reason is essential, but it has to be transcended into the life of 
spirit Avidya must be transcended in Vidya. Avidya has its place. 
Without it there is no individual, no bondage, no liberation. 3 


THE MANIFEST AND THE UNMANIFEST 
12 andkam tamah pravisanii ye’sambhidim upasate- 
tato bhuya iva tc tamo ya u sambhutyam ratah. 

12 Into blinding darkness enter those who worship the 
unmanifest and into still greater darkness, as it were, those 
who delight in the manifest. 


asambhiitr the unmanifest, the undifferentiated praPrii. We get oar 
rewards according to our beliefs 

1 Augustine: Two virtues are set before the soul of man, the one 
Active, the other contemplative, the one whereby we journey, the other 
“fk-* we reach our journey’s end; the one whereby we toil that our 
-eart may be cleansed for the vision of God; the other wherebv we repose 

and cdrt iv * .. _ _ -l * 


puttie one tods, and the other reposes; for the former is in the purgation 
n..^Xi tae Jf ,tter,n **** bght (or illumination) of the purgation effected.’ 
yarned m Dom Cuthbm Buffer’s Western Mysi.cism (1922). 

m5a -ning the normal run of life based upon tae procreative 
1 °‘ snam ?S e 13 treated as a means of preventing physical 
r-r-tv. and vidyS meaning the leading of chaste lue, the practice 
„ entiss . an< * pursuit of higher knowledge as means of realising 
mmortahty of soul ’ B XI. Bazua. Ctyior. Lectures (1945), p 201 n. 
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asambhuti non-becoming Those who do not believe in re-birth may 
be referred to. 

sambhuti' the manifest, the lord of the phenomenal world, karya- 
brahma Hiranya-garbha S It is sometimes said that asambhuti means 
that the world has no creator, that it is produced, preserved and 
destroyed by its own nature Those who hold such a view are the 
naturalists See B G XVI 8, 9,20 
The Supreme is neither of these in the sense that he is not also 
the other. If we identify the Supreme with the manifest, it would be 
pantheism in the sense that the whole of the Divine nature finds 
expression in the manifested world, leaving nothing over, and it is 
a wrong view Again, if the world of becoming were not there, it 
would all disappear in what would seem a world of undifferenced 
abstraction Within the depths of the spirit there is unfolded before 
us the drama of God’s dealings with man and man's with God. 
Unity and multiplicity axe both aspects of the Supreme and there¬ 
fore the nature of the Supreme is said to be inconceivable 
ekatve salt nandtvam ndndtue salt caikata 
acmtyam brahmano rupam has tad. vedtium arhati 
quoted by R on MU I 3 

13. anyad evahuh sambhavad anyad ahwr asambhamt 
iti su&ruma dhirdndm ye nas tad vtcacaksire 
13 Distinct, indeed, they say, is what results from the 
manifest, and distinct, they say, is what results from the 
unmanifest Thus have we heard from those wise who have 
explained to us these 

Those who worship the Creator Hiranya-garbha obtain super¬ 
natural powers those who worship the Unmamfested principle of 
prakjtt get absorbed into it sambMtek karya-brahmopdsandt asam- 
bhiiteh avyakrtat S. quoting from the Puranas 


14 sambhiitvm ca vvnMam ca yas tad vedobhayam saha 
mndiena mrtyum tirtvd satnbhfityd amrtam ainute 
14. He who understands the manifest and the unmanifest 
both together, crosses death through the unmanifest and attains 
life eternal through the manifest 


S tells us that sambhuti here means asambhuti vtndsa is taken as 
effect and so sambhfiti. sambhiitim ca mnaiam cetyatrdvarncdopena 
ntrdeso drasfuvyah prakrti-laya-phala-srutyanurodhat 

Vedanta Destka and Kuranardyam dispute S' interpretation 
atra sambhiUi-mnaia-Sabdabhyam srsfi-prataya-mvaksayd karya-hiran- 
ya-garbhasya amakrta-pradhanasya copdsanam mdhlyata 1 It, tamhara- 
vyakhydnam anupapannam taihd salt nirtyu-taranamrtatva-prafti- 
rdpa-phala-vacananaitctiyaL 
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To be absorbed in the world around without turning to the 
principle at the base of it is one extreme, to be absorbed in the 
contemplation of the transcendent infinite indifferent to the events 
of the manifested world because they are likely to disturb inward 
serenity and self-complacency is another extreme This verse asks 
us to lead a life m the manifested world with a spirit of non¬ 
attachment, with the mind centred m the unmanifest We must live 
in this world without being choked by it We must centre our thoughts 
in the eternal remembering that the eternal is the soul of the temporal 


PRAYER FOR THE VISION OF GOD 

15. hiramnayena patrena saiyasydpihtiam mukham 
tat ivam ptisan apavrnu satyadharmaya drsiaye. 

15. The face of truth, is covered ■with a golden disc Unveil 
it, 0 Pusan, so that I who love the truth may see it. 

See B TJ V. 15 1-3 

16. ptisann ekar$e yama stirya prdjapatya vytiha ra&min 

sdmuha tejah. 

yat te rupam kalyatydamam- tat te paSydmi yo sav asau 
ptmtfah, so’ham asmi. 

16 0 Pusan, the sole seer, 0 Controller, 0 Sun, offspring 
of Praja-palt, spread forth your rays and gather up your radiant 
light that I may behold you of loveliest form. Whosoever is that 
person (yonder) that also am I. 

17. vdyur anilam amrtam athedam bhasmantam iariram 
awn krato smara krtam smara krato smara krtaih smara. 

17. May this life enter into the immortal breath; then may 
this body end in ashes 0 Intelligence, remember, remember 
what has been done Remember, 0 Intelligence, what has been 
done. Remember 

18 ague mya supalhd raye asman vthdni deva vaytmam 
vidvdn 

yuyodhyasmaj juhardmm eno bhiiyisihdm te nama-uktim 
vidhema. 

c\ r* P l ea d us, along the auspicious path to prosperity, 
vl God, who knowest all our deeds Take away from us deceitful 
sins We shall offer many prayers unto thee 

} erses 15-1S are uttered at the time of death Even to-day they 
‘ e UK0 °y the Hindus in their funeral rites We are required to 
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remember our past deeds as their results accompany the departing 
soul and determine the nature of the future life 
The Upamsad emphasises the unity of God and the world and 
the union of the two lives, the contemplative and the active We 
cannot have the contemplative life without the active We must 
cleanse our souls to ascend the heights of contemplation The seers 
of the Upanisads, the Buddha, Jesus have set an example not to 
neglect the work of the world through love of contemplation They 
are noted for then stability and poise Their calm was a vigilant 
one They act without selfishness and help without patronising. 



KENA UPANISAD 

The Upanisad derives its name from the first word Kena, by 
whom, and belongs to the Sama Veda. It is also known as the 
Talavakara, the name of the Brdhmana of the Sama Veda to 
which the Upanisad belongs. It has four sections, the first two 
in verse and the other two m prose The metrical portion deals 
with the Supreme Unqualified Brahman, the absolute principle 
underlying the world of phenomena and the prose part of the 
Upanisad deals with the Supreme as God, livara The know¬ 
ledge of the Absolute, para vidya, which secures immediate 
liberation ( sadyo-mukti) is possible only for those who are able 
to withdraw their thoughts from worldly objects and con¬ 
centrate on the ultimate fact of the universe. The knowledge of 
Uvara, apara vidya, puts one on the pathway that leads to 
deliverance eventually (krama-mukti) The worshipping soul 
gradually acquires the higher wisdom which results in the 
consciousness of the identity with the Supreme 



INVOCATION 

i. dpydyantu mamangani vdk prdnai caksuh irotram atho 
balam vndnyam ca sarvdm 

1 May my limbs grow vigorous, my speech, breath, eye, 
ear as also my strength and all my senses 

2 sarvam brahmopam$adam md'ham brahma mrdkurydm 
md ma brahma mrakarot anirdkaranam astu antrakaranam 
me'stu 

2 All is the Brahman of the Upamsads May I never discard 
Brahman May the Brahman never discard me May there 
be no discarding May there be no discarding of me 

3. tad atmani mrate ya upani$atsu dharmas te mayi santu. 
Aum sanhh, iantih, idntih 

3 Let those truths which are (set forth) in the Upanisads 
live in me dedicated to the self Aum, peace, peace, peace. 
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Section 1 

WHO IS THE REAL AGENT IN THE INDIVIDUAL? 

1 kmsitam patah presitam manah kern prdi^ah prathamah 
praiti yuktah 

fonesitam vacam imam vadanti. caksuh Srotram ha « devo 
yunakh. 

1. By whom willed and directed does the mind light on its 
objects 5 By whom commanded does hie the first, move? At 
whose will do (people) utter this speech 5 And what god is it 
that prompts the eye and the ear 5 

The questions put in this verse by the pupil imply that the 
passing things of experience are not all and they depend on a 
permanent reality The necessity of a ground for the existence of 
finite beings is assumed here The questions assume that there is 
a relation between reality and these phenomena, that the real 
governs the phenomenal. 


THE ALL-CONDITIONING YET INSCRUTABLE 
BRAHMAN IS THE AGENT 

2. bolrasya irotram manaso mano yad vdco ha vacam sa « 
pranasya pranah 

caksusas caksur atimucya dhirah, prely dsmal lokat amrta 
bhavanti. 

, 2 L ® ec ? use ft is that which is the ear of the ear, the mind 
fh h s P ee °ft» indeed of the speech, the breath of 

the breath, the eye of the eye, the wise, giving up (wrong 
notions of their self-sufficiency) and departing from this world, 
become immortal. 

fiiriveile 136 conta * ns ft® ans ' vers to the questions raised in the 

tar Of the car it means that the self directs the ear. 

{ho Vernal Reality behind the mind, life and the senses, 

qthioH-* nund, the life of the life. Brahman is not an object 
L ct t 0 'mind, speech and the senses He who knows it will gain 
in thr.*? u 1 no * the partial satisfactions of the earthly life Here 
whichT s P ace an( t tune we are always seeking the Beyond 
thai 1, abov f s P ace and time. There, we possess the consciousness 
K beyond space and time. 
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3 . fin tatra cak$ur gacchatt na vag gacchaii no manah 
na vtdmo na vtjanimo yaikaitad anuiisydt 

3 There the eye goes not, speech goes not, nor the mind: 
we know not, we understand not how one can teach this 

Katha VI. 12, M.U. Ill (x)-8, T.U II 4. 

The Supreme is not dependent on mind, life and senses for its 
being 

‘Knowledge of a thing anses through the senses or the mind and 
since Brahman is not reached by either of these, we do not know of 
what nature it is We are therefore unable to understand how anyone 
can explain that Brahman to a disciple Whatever is perceivable 
by the senses, that it is possible to indicate to others, by genus, 
quality, function or relationship, jah-guna-krtya-msesanath Brahman 
does not possess any of these differentiating characters Hence the 
difficulty in explaining its nature to disciples S 

4 anyad eva tad vidttad atho avidttad adht 

itt iuiruma piirve?dm ye ms tad vydcacakftre. 

See l£a 10,13 

4 Other, indeed, is it than the known, and also it is above 
the unknown. Thus have we heard from the ancients who have 
explained it to us 

It is above the known and the unknown, but it is not unknowable. 
Verse 6 says, tad eva brahma tvam viddht, 'that, venly, is Brahman, 
know thou,' implies that the Brahman is not beyond our appre¬ 
hension The writer suggests that this teaching has been trans¬ 
mitted by tradition We cannot know it by logic brahma caitanyam 
am/yopadesaparamparayaivadhigantavyam, na tarkatdh § 

'Those who know do not speak, Those who speak do not know 'Tao 
Te’Chtng 56 A Waley’s English translation The Way and the Power 

5 yad vdcd mbhyuditam yem vag abhyudyate 

tad eva brahma tvam viddht nedamyad tdam upasate. 

5 That which is not expressed through speech but that by 
which speech is expressed, that, verily, know thou, is Brahman, 
not what (people) here adore 

§ argues that the author lays stress on the distinction between the 
Absolute Brahman who is one with the deepest self in us and Iivara 
who is the object of worship 

Ihara as the indwelling spirit and not as an object who is external 
to us is what the Real is God must cease to be a conceived and 
apprehended God but become the inward power by which we live 
But this inward experience of God is felt only by the advanced 
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joints The simple, unrefiective child-mind seeks God who is above 
and not within The prayer of Solomon, ‘Hear thou m Heaven thy 


rntwhateople here adore —The pure Godhead which is beyond all 
conceptual determinations and differentiations, when viewed ( con¬ 
ceptually and concretely becomes, as Eckhart says, an idol Had 
I a God whom I could understand, I would no longer hold him for 
God 13 

Spirit cannot be objectified The revelation of Spirit is m the 
depths of one’s life and not m the objective world. However high 
our conception may be, so long as it is an objective attitude, it is 
a form of idolatry. When we are in bondage to the objective world, 
we look upon God as a great external force, a supernatural power 
who demands to be appeased God is life and can be revealed only 
m spiritual life The relation to the Supreme is an inward one 
revealing itself in the depths of spiritual life Spirit is freedom, life, 
the opposite of necessity, passivity, death This and the following 
verses affirm that Spirit must free itself from the yoke of necessity. 
The more completely we live m the divine the less do we reflect 
on him. 

Cp Eckhart When the soul beholds God purely, it takes all its 
being and its life and whatever it is from the depth of God, yet it 
knows no knowing, no loving, or anything else whatsoever. It rests 
utterly and completely within the being of God, and knows nothing 
but only to be with God So soon as it becomes conscious that it 
sees and loves and knows God, that is m itself a departure .’3 


6 . yan mavasd na manute yenahur maw matani 

tad eva brahma tvam vtddht nedamyad idam upasate. 

6 . That which is not thought by the mind but by which, 
they say, the mmd is thought (thinks); that, venly, know thou, 
is Brahman and not what (people) here adore 

Brahman is the pure subject and should not be confused with any 
object, however exalted 


7. yac caksu$ti na paiyati yena caksimst fasyah 
tad cva brahma tvam vtddht nedam yad tdam upasate 

7 That which is not seen by the eye but by which the eyes 
arc seen (see), that, venly, know thou, is Brahman and not 
what (people) here adore. 

8 yac cchrolmm na irunoti yem irolram idam irutam 
tad cva brahma tvam vtddht nedamyad idam upasate. 

1 I Kings, VIII 30. 

* Rudolf Otto Mysticism. East and West (1932). P* 2 5 - 

3 Ibid, p 134 
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8 That which is not heard by the ear but by which the ears 
are heard (hear), that, verily, know thou, is Brahman and not 
what (people) here adore 

9 yat prdnena prdnitt yena prdnah pramyate 

tad eva brahma tvam mddhi nedamyad idam upasate 

9 That which is not breathed by life, but by which life 
breathes, that, venly, know thou, is Brahman and not what 
(people) here adore 


Section 2 

THE PARADOX OF THE INSCRUTABILITY OF 
BRAHMAN 

I. yadi manyase suvedett dabhram evdpi nunaih tvam vettha 
brahmano rupam 

yadasya tvam yadasya devesu atha nu mitndmsyam eva te, 
manye vidttam. 

1. If you think that you have understood Brahman well, you 
know it but slightly, whether it refers to you (the individual 
self) or to the gods. So then is it to be investigated by you 
(the pupil) (even though) I think it is known 

dabhram, another reading is daharam Both mean alpam or small. 
Whatever is human or divine is limited by adjuncts and is thus not 
different from smallness or fimtude The Brahman which is free 
from adjuncts is not an object of knowledge The disciple is asked 
to ponder over this truth and he, through reasoning and intuitive 
experience, comes to a decision and approaches the teacher and 
says, 'I think that Brahman is now understood by me' 
evam acdryoktah sisya ekante upamsfah samahitassan, yathoktam 
acdryem agamam arthato vicarya tarkatai ca mrdkdrya, svdmbhdyam 
krtva, acarya-sakSiam upagamya, uvaca manye'ham atheddnim 
vidttam brahmeti 3 

2 ndham manye suvedett no na vedeti veda ca 
yo nas tad veda tad veda no na vedeti veda ca 

2. I do not think that I know it well; nor do I think that I 
N/ 'do not know it He who among us knows it, knows it and he, 

too, does not know that he does not know. 

‘It is neither that I know him not, nor is it that I know him’ is 
also an admissible rendering 

There is the knowledge that we obtain through 
processes but there is also another kind of knowledge 


philosophical 
The founder 
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and model of Egyptian monachism, St- Antony, according to Cassran 
(Coll IX. 31), delivered this judgment about prayer, ‘ inat prayer is 
not perfect jn -which the monk understands himself or his own 
prayer.' (See Encyclopaedic of Religions end Ethics, article on. Roman 
Catholic.) 

Cp Dionysius: ‘There is that most divine knowledge of God 
which takes place through ignorance, in the union which is above 
intelligence, when the intellect quitting all things that are, and then 
leaving itself also, is united to the supeducent rays, being Suminated 
thence and therein fay the unsearchable depth of wisdom.' Divine 
Nantes YD. 3 Louis of Blois observes: ‘Thesoul, having entered 
the vast solitude of the Godhead, happily loses itself; and enlightened 
by the brightness of most lucid darkness, becomes through know¬ 
ledge as if without knowledge, and dwells in a sort of wise ignorance.' 
Shritud Mirror, Ch. XI. 

3. yasydmaiam tasya malam matan yasya na reda sak 
avifnatam ufdmiam vijnafam aiijanaldn. 
v* 3- To whomsoever it is not known, to him it is known: to 
whomsoever it is known, he does not know. It is not understood 
by those who understand it; it is understood by those who do 
not understand it. 

This verse brings out how we struggle with the diSculties ofhuman 
expression, how we confess to ourselves the insumdencv of mental 
utterance. 

, The Supreme is not an object of ordinary knowledge but of 
ntaitive realisation. If we think that we know ‘Brahman and we can 
describe Him as an object perceived in nature or as the cause inferred 
from nature, we do not, in reality, know Hen, inose who feel that 
do not and cannot know Hun in this manner do have a know- 
rys 5 Him. Brahman cannot be comprehended as an object of 
teowiedge. He can be realised as the subject in all knowledge. £ says 
mat the true knowledge is int ui t i ve experience, saryeg-dersenen. 
-ClP cess distraction employed by philosophers gives us an 
““Stsact idea, but the intuitive apprehension by which the sen! is 
^tuec away above ah intelligence into a direct union with God is 
uxm intellectual abstraction and negation. 

^ara;clid:ka Sutra, f. 3S, XXVI: ‘Those who see me in any form 
ne k words, their way of thinking is false, they do not 
v . c i e ,. s h The Beneficent Ones are to be seen in the Law. theirs 

X* ' t ’ ns Buddha is rightly to he ocderstcod as being cf 

U pvtl" 2 Hre Law, he cannot be understood by any means.’ 

Dt br words, they have seen God and they co nr: 
3sET~ ' CQ: it is that they 1 see God sail and always and that 
—s as they see, they cannot tell themselves they have had the 
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vision, such reminiscence is for souls that have lost it' Erneads, 
IV 4 6 Nicolas of Cusa, De Vis. Dei, Ch XVI ‘What satisfies the 
intellect is not what it understands ’ 

Cp Dionysius, the Areopagite 'God is invisible from excess of 
light He who perceives God is himself in darkness God’s all- 
pervading darkness is hidden from every light and veils all recogni¬ 
tion And if anyone who sees God recognises and understands what 
he sees, then he himself hath not seen Him' 


THE VALUE OF THE KNOWLEDGE OF BRAHMAN 

4 pratibodha-wditam matam amrtatvam hi mndate 
atmana vwdate vlryarn vidyaya vindate amrtam 
4 When it is known through every state of cognition, it 
is rightly known, for (by such knowledge) one attains life 
eternal Through one’s own self one gams power and through 
wisdom one gams immortality 

pratibodha-wditam through every state of cognition, bodham bodham 
prah wditam £ The self is the witness of all states sarva-pralyaya- 
darh-cicchakti-svarupa-matrah To know it as such is right knowledge 
It is the absolute a priori, the certain foundation of all knowledge 
If pratibodha-wditam is interpreted as leading to an inferential 
apprehension of the self, then self becomes a substance possessing 
the faculty of knowing and not knowledge itself bodha-knya-iak- 
timan alma dravyam, na bodha-svarupa eva £ Knowledge appears 
and disappears When knowledge appears, the self is inferred, when 
knowledge disappears, the self becomes a mere unintelligent sub¬ 
stance tathd nasfabodho dravyamdtram nirmdesah £, The self is 
subject to changes 

If pratibodha-wditam means knowledge of self by self, the object 
known is the conditioned Brahman and not the unconditioned 
Reality ‘Pure spirituality is bound only to interior recollection and 
mental converse with God So although (one) may make use of (these 
interventions) this will be only for a tune, his spirit will at once 
come to rest in God and he will forget all things of sense '* 

‘Of all forms and manners of knowledge the soul must stop and 
void itself so that there may be left in it no kmd of impression of 
knowledge, nor trace of aught soever, but rather the soul must 
remain barren and bare, as if these forms had never passed througn 
it, and in total oblivion and suspension'» 

t St John of the Cross Ascent of Mount Carmel, Bk III, Ch XXXI 
* Ibid , Bk III, Ch II 
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5. iha ced avedid atha satyam asti na ced ihdvedin ntahati 
vmastth 

bhutesu bhutesu vicintya dhirah prdyasmdl lokdd amrtd 
bhavanti. 

5. If here (a person) knows it, then there is truth, and if 
here he knows it not, there is great loss Hence, seeing or 
(seeking) (the Real) in all beings, wise men become immortal 
on departing from this world. 

vicintya vipiaya, saksatkftya § v mcttya. 

The wise man sees the same Brahman in every creature 
here' If here on earth, in this physical body, we arrive at our true 
existence, and are no longer bound down to the process, to the 
becoming, we are saved If we do not find the truth, our loss is great, 
for we, then, are lost in the life of mind and body and do not nse 
above it to our supramental existence 


Section 3 

THE ALLEGORY OF THE VEDIC GODS' IGNORANCE 
OF BRAHMAN 

1. brahma ha devebhyo vtjtgye, tasya ha brahmano vijaye deva 
amhiyanta, ta aiksantasmakam evdyam mjayo’smdkam evayam 
mahmd itt. 

1 Brahman, it is said, conquered (once) for the gods, and 
the gods gloried in that conquest of Brahman They thought, 

indeed, is this victory and ours, indeed, is this greatness 
The incomprehensible Supreme is higher than all gods, and is the 
source of victory for the gods and defeat, for the demons Brahman 
as the Supreme livara vanquishes the enemies of the world and 
restores stability to it. 

We see m this allegory the supplanting of the Vedic gods by the 
one Supreme Brahman . 

SeeB.U.I 3.1-7. 

2 taid hatsdm vijajnau, iebhyo ha pradur babkuva, tan na 
vyajanata him idam yak$am iti. 

2. (Brahman) indeed knew this (conceit of theirs). He 
ppeared before them They did not know what spirit it was 

s P ln * j Pfyyam niahad VhUtam itt. 

1 T )n: - 5 - by His power appeared before the devas 
,) 0 £y-ma)!ahnya-ninmtcnatyadbhutena vismapaniycna riipena 
ocvanam mdnya-gocare pradurbabhnva. S. 
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3 te’gmm abruvan, jata-veda dad, vijdmkt km dad yaksam 
iti, tatheti. 

3 They said to Agm, '0 Jata-vedas, find this out, what this 
spirit is ' ‘Yes’ (said he} 

jata-vedas is said to be omniscient sarvajfia-kalpam £ jatam sarvam 
vetti iti jata-vedah It is the name given to Agm in the R V. 

4 tad abhyadravat, tarn abhyavadat ko’stti-, - agmr vd aham 
asmi ity abravit, jdta-vedd aham asmt iti 

4 He hastened towards it and it said to him, 'Who art 
thou?’ (Agm) replied, 'I am Agm indeed, I am Jata-vedas' 

5 tasmims tvayt kim wry am iti, aptdam sarvam dahcyam yad 
idam prthivyam iti 

5 He again asked, 'What power is there in thee?' Agm 
replied, ‘I can bum eveiything whatever there is on earth' 

6 tasmai imam mdadhau dad daha iti, tad upapreyaya 
sarva-javena, tan na iaiaka dagdhum, sa tata eva mvavrte, naitad 
aiakam vijhdtumyad dad yaksam iti 

6 (He) placed (a blade of) grass before him saying, ‘Bum 
this ' He went towards it with all speed but could not bum it 
He returned thence and said 'I have not been able to find out 
what this spirit is' 

sarva-javena with all speed sarvolsaha-krtena vegena § 

7 atha vdyum abruvan, vdyav dad vijdmhi km etadyak?arn 
iti, tatheti 

7 Then they said to Vayu (Air), '0 Vayu, find this out— 
■What this spirit is ’ 'Yes' (said he) 

8 tad abhyadravat, tarn abhyavadat ko'sitt, vdytir vd aham 
asmity abravin mdtan&vd aham asmiit 

8 He hastened towards it, and it said to him, ‘Who art 
thou?’ Vayu replied, ‘I am Vayu indeed, I am MatanSvan.' 
tnaian antankse SvayatUi mdtansva S. 

g tasmims tvayi km vlryam tit aptdam sarvam adadiyamyad 
tdam prthivyam iti 

9 (He asked Vayu) ‘What power is there in thee? (Vayu) 
replied, 'I can blow off everything whatever there is on earth 

io. tasmai trmrn mdadhau dad adatsveh, tad upapreyaya 
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sama-javena, tan na iaiakddatum, sa tata eva mvavrle, mitad 
aiakam vipiaiumyad etadyaksam \ti. 

xo He placed before Mm (a blade of) grass saying, 'Blow 
off ’ Vayu went towards it with all speed but could not blow 
it off He returned thence and said, ‘I have not been able to 
find out what this spirit is.' 

11. athendram airman, maghavan, etad vijanihi ktm etad 
yaksam th, tatheti, tad ahhyadravat; tasmdt tirodadhe. 

11. Then they said to Indra, '0 Maghavan, find this out 
what this spirit is' ‘Yes’ (said he). He hastened towards it (but) 
it disappeared from before him. 


12 sa tasminn evakaie striyam ajagama lahu-iobhamdnam 
timam haimavatim tarn hovaca kim etadyaksam iti. 

12. When m the same region of the shy, he (Indra) came 
across a lady, most beautiful, Uma, the daughter of Himavat, 
and said to her, ‘What is this spirit?’ 

bahu-iobhamanam umatn' most beautiful, Uma. Uma is wisdom 
personified 

Uma the name is said to be derived from » md, do not practise 
austerities which is the exclamation addressed to Parvatl by her 
mother. 


,^ us legend that Uma, the daughter of the Himalayas revealed 
tne mystic idealism of the Upanisads to the gods is an imaginative 
expression of the truth that the thought of the Upanisads was 
eveloped by the forest dwellers in the mountain fastnesses of the 
Himalayas 

hwnavalim' the daughter of Himavat Holy men live there and 
“ wr ® 35 f° r many centuries the striving of the human 
j been Rented towards these mountain ranges 
son - on J 18 m P st beautiful of all beautiful things. 

17 £°bhatnananam iobhanatama wdyd. £ mrupo'pi vtdydvdn 
» sobhale Beauty is the expression of inward punty. Sms leave a 
j._, on T ^ or otherwise disfigure it Uma is the Wisdom that 
jspeis indra s ignorance Mere knowledge untouched by divine 
an«.? +j, ni ? ^°’ tb e hves of saints we find that the sight of an 
unparte ^ vo ^ ce ® oods the seer with a new power and 

wi!ld« e it is said that the Mother of the universe 

arp j ■? eartb or assume incarnations whenever disturbances 
e caused b y beings of a demoniacal nature. 


itlham yada yada badhd ddnavottha bhavisyah, 
taad tadavaiiryaham kansyamy ari-samksayam 

Markandeya Parana, Devi Saptasali II. 55 
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6. ta&Z hatad-vanam ndma, tai-vanam tty updsitavyam, saya 
etad evamvedabhi hatnam sarvam bhutdm samvdnchatUt * 

„ ob]ect of 111 desur e, th at, venly, is what is 

«JIed the dearest of all It is to be meditated upon as such 
(tadvanam). Whoever knows it thus, him, all beings seek. 

tad-vanam- dearest of all tasya pram-jdtasya pratyag-dtmd-bhutatvad 
ladvanam l i am °^ aniyam **** tadvanam n * ma P^hydlam brahma 
vahchanh seek, yearn, prarthayanti. S. 


7. vpamsadatn bho bruht — iti, uktd upamsat, brahtnim vdvata 
ttpantsadatn abruma, iti 

7 (The pupd) 'Sir, teach (me) the secret (Upamsad).' (The 
teacher) • 'The secret has been taught to thee; we have taught 
thee the secret relating to Brahman .' 


8. tasyattapo-dama-karmehpratisfha, veddh sarvangant, salyatn 
ayatanam. 

8 Austerities, self-control and work are its support, the 
Vedas are all its units, truth is its abode 


tafiah- austerity It is denved from the root tap to bum It signifies 
warmth. The saints are represented as undergoing austerities for 
years to attain supernatural powers The Supreme is said to have 
endured austerities m order to create 
Tapas is training in spiritual life Negatively, it is cleansing our 
soul of all that is sinful and imperfect, positively, it is building up 
of all that is good and holy In the history of religion, the practice of 
bodily austerities has been looked upon as the chief means for attaining 
spiritual ends The privations of food and dnnk, of sleep and clothing, 
of exposure to heat and cold are labours undertaken to wear down the 
body In the story of asceticism, Hindu or Christian, excesses of 
bodily suffering play a large part such as the use of chainlets, spikes 
and pricks and scourgmgs 


9 yo va etam evam vedapahatya papmdnam ante svarge loke 
jyeye pratiti$thati, prahtisthati 

9 Whoever knows this, he, indeed, overcoming sm, m the 
end, is firmly established in the Supreme world of heaven, yes, 
he is firmly established 

ante, in the end v anante, infinite, which is taken to qualify svarga 
or heaven In that case svarga is not paradise but infinite bhss from 
which there is no return to earthly embodiments na punas samsaram 
apadyata tty abhtprdyah. 5 . 



KATHA UPANISAD 

Kaiha Upanisad, also called Kathakopamsad which belongs to 
the Taittiriya school of the Yajur Veda, uses the setting of 
a story found m ancient Sanskrit literature 1 A poor and pious 
Brahmam, Vajasravasa, performs a sacrifice and gives as pre¬ 
sents to the priests a few old and feeble cows His son, Naciketas, 
feeling disturbed by the unreality of his father's observance 
of the sacrifice, proposes that he himself may be offered as 
offering {daksma) to a priest When he persisted in his request, 
his father in rage said, ‘Unto Yama, I give thee ’ Naciketas 
goes to the abode of Yama and finding him absent, waits there 
for three days and nights unfed Yama, on his return, offers 
three gifts in recompense for the delay and discomfort caused 
to Naciketas For the first, Naciketas asked, 'Let me return 
alive to my father.’ For the second, ‘Tell me how my good 
works ( ista-purta ) may not be exhausted'; and for the third, 
'Tell me the way to conquer re-death (punar mriyu )' 

In the Upanisad, the third request is one for enlightenment 
on ttie 'great transition' which is called death 

it e ^P amsa< l consists of two chapters, each of which has 
three Vallis or sections 

There are some passages common to the Gita and the 
Kama U 

Tb Brahmana III, x 8, see also M B Anuiasana Parvu 106. 

.. e mention of the story is m the R V (X 135) where we read how 

„ Naciketas was sent hy his father to Yama (Death), but was 

wed to get back on account of his great faith, iraddha 



INVOCATION 

sa ha ndv avatu, saha nau bhunaktu, saha vtryam karavdvahai 
tejasvt ndv adhitam astu. md vtdvtsdvahat; aunt sdntih, iantih , 
Sdntih 

May He protect us both, may He be pleased with us both, 
may we work together with vigour; may our study make us 
illumined, may there be no dislike between us Ami, peace, 
peace, peace 

See also T U. II and III. The teacher and the pupil pray for 
harmonious co-operation in keen and vigorous study 
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CHAPTER I 

Section x 

NACIKETAS AND HIS FATHER 

X. titan ha vai vajasravasah sarva-vedasam dadaw 
iasya ha naciketd nama putra dsa 

1. Desirous (of the fruit of the Vilvajit sacrifice) Vajalravasa, 
they say, gave away all that he possessed He had a son by 
name Naciketas 

titan desirous Evidently, at the tune of the Upanisad, the 
sacrificial religion of the Brahmanas was popular Desire for earthly 
and heavenly gam was the prominent motive The Upanisad 
leads us to a higher goal. 'He who is free from desire beholds him' 
II 20. 

titan, is sometimes said to be the offspring of Vajairamsa 1 
gave away all that he possessed. He is represented as making a volun¬ 
tary surrender of all that he possessed, samnydsa, in order to secure 
his spiritual interests 

Naciketas one who does not know* and therefore seeks to know. 

The author attempts to distinguish between Vajalravasa, the 
protagonist of an external ceremonialism, and Naciketas, the seeker 
of spintual wisdom Vajairavasa represents orthodox religion and is 
devoted to its outer forms He performs the sacrifice and makes 
gifts which are unworthy The formalism and the hypocrisy of the 
father hurt the son 

2 . tani ha kumarath santam daksmasu myamandsu iraddhd- 
vivesa, so'manyata 

2 As the gifts were being taken to the priests, faith entered 
nun, although but a (mere) boy, he thought 

by the desire to do real good to his father, the boy 
trailer tbs nature of the presents 

thl , R is not blind belief but the faith which asks whether 

outer performance without the living spirit is enough 

3 pitodaka jagdha-irna dngdha-doha mrindnyah 
nJiaHiftt nama ie lokds tan sa gacchata td dadat 

flip ** wa * er < brank, their grass eaten, their milk milked, 
^ strength spent, joyless, verily, are those worlds, to which 
• 'no presents such (cows) goes 

! Q™ n ™'*'>yairavasa'patyam Bhattabhaskaia Milra. 
wariyai akcta knowledge of the god have I, a mortal' nSham devasya 
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ninndriydh: without the strength to breed, a-prajamna-samarthah. 
arnndah * ananandah, asukhah, joyless. Ifa 3, BU IV. 4 11. The 
cows which are presented are no longer able to drink, eat, give milk 
or calve. 

Naciketas reveals here, with the enthusiasm of youth, the utter 
inadequacy of a formal soulless ritualism. The idea of complete 
surrender (sarva-vedasam dadaii) in the first verse should be properly 
interpreted as utter dedication or complete self-giving 

True prayer and sacrifice are intended to bring the mind and will 
of the human being into harmony with the great universal purpose 
of God 


4 sa hovdca pitaram, tata kasmai mam ddsyastir, 
dmiiyam irttyam ; iam hovdca: mrtyave tvd daddmtti 
4 He said to his father, '0 Sire, to whom wilt thou give 
me 5 ’ For a second and a third time (he repeated) (when the 
father) said to him, 'Unto Death shall I give thee' 


Dr Rawson suggests that a mere boy should be so impertinent 
as to interfere with his doings, the father m anger said, ‘Go to hell.' 

The boy earnestly wishes to make himself an offering and thus 
purify his father's sacrifice He does not discard the old tradition 
but attempts to quicken it There can be no quickening of the spirit 
until the body die 

Cp St Paul 'Thou fool, that which thou sowest is not quickened 
except it die ’ , , _ 

mrtyave: unto Death Mrtyu or Yama is the lord of death When 
Vajairavasa gives away all his goods, Naciketas feels that this 
mvolves the giving away of the son also and so wishes to know 
about himself When the father replies that he will give him to Yama, 
it may mean that, as a true samnyasm, personal relations and claims 
have henceforward no meaning for him Naciketas takes his fathers 
words literally He in the course of his teaching points out that the 
psychophysical vehicles animated by the spirit are determined by 
the law of karma and subject to death He who knows himself as 
the spirit, and not as the psychophysical vehicle is free and immortal 


5 bahundm emi prathamah, bahundm emi madhyamah, 
him svid yamasya kartavyam yan mayadya kansyati 
5 Naciketas, 'Of many (sons or disciples) I go as the fast, 
of many, I go as the middling What duty towards Yama that 
(my father has to accomplish) today, does he accomplish 
through me 5 ’ 


emi. gacchdmi, I go 

madhyamah. middling, mrianam madhye 


Among many who are 
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dead I am in the middle I am not the last Many others will still 

Mow me and there is no need for lamentation 

Naciketas in sadness reflects as to what help he has to render to 

Yama 

Anticipating the teacher's or the parents' wishes and carrying 
them out is the way of the best pupils or sons, promptly attending 
to what is ordered is the next best, neglecting the orders is the worst 
form of conduct of pupils or sons Naciketas belonged to the first 
type, at worst to the second, he was never negligent of his duty to 
his father. 

yalhavasaram jnaiva iubusane pravftti-rupd; apiddwaSena iusrusane 
pravrlh-rUpd, gurofidibhth kopitassan iu&rusakarane pravrlh-rupd 
Samkarananda and A 


6 . ampaiya yathd piirve prattpaiya tathapare, 
sasyam voa martyah pacyate sasyam ivajayale punah. 

6. ‘Consider how it was with the forefathers, behold how it 
is with the later (men), a mortal ripens like com, and like 
com is bom again' 


§ makes out that Naciketas, startled by his father’s words, 
reflected and told his father who was now in a repentant mood that 
he was much better than many sons, and there was nothing to be 
gained by going back on one’s word Naciketas reminds his father 
that neither his ancestors nor his contemporaries who are decent 
ever broke their word. After all, human hfe is at best transitory. 

blade of grass man dies and is bom again Death is not all, 
rebirth is a law of nature The life of vegetation on which all other 
ie depends passes through the seasonal round of birth, growth, 
atunty, decay, death and rebirth The unity of all life suggests 
me application of this course to human beings also This perpetual 
18 not an escape from the wheel of becoming into a deathless 
enuty. Even if we do not gam life eternal, survival is inescapable 

, s ° n persuades his father to keep his word and send him 
to Yama's abode. 

Naciketas wished to know what happened to his ancestors 
uiat will happen to his contemporaries after death 
e doctnne of rebirth is assumed here. 


naciketas in the house of death 

7 wtsvamrah pravisaly atithir brahmano grhan 
„ idnltm kurvanh, hara vatvasvatodakam. 

fthp n S a , v , ei 7 a Brahmana guest enters into houses and 
of the Su 1 30 ^ lm t ^ s P eace '°fferuig; bnng water, 0 Son 
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In the Brahmana account, Nadketas goes to Yama’s house, at 
the command of a divine voice He waits for three nights before 
Death returns and shows him hospitality due to a guest 

S says 'Thus addressed, the father sent his son to Yama, in order 
to keep his word And going to Yama's abode, he waited for three 
nights as Yama had gone out When he returned his attendants, or 
perhaps his wife said to him as follows informing him (of what had 
taken place in his absence)' 

As fire is appeased by water, so is a guest to be entertained 
with hospitality The word for fire used here is Vatsvanara, the 
universal fire, which affirms the unity of all life The guest comes as 
the embodiment of the fundamental oneness of all beings 

8 d&d-praUk$e samgatam siinrtam cestapurte putra-paSumi ca 
sarvan 

etad vmkte puru$asydlpamedhaso yasydnasnan vasati brah- 
mano grhe 

8 Hope and expectation, friendship and joy, sacrifices and 
good works, sons, cattle and all are taken away from a person 
of little understanding m whose house aBrahmana remains unfed 

BU VI 4 12 

sanjia joy m Vedic Sanskrit, 'kindly speech' in Jama and later 

Brdhmanical works 

istapurte sacrifices and good works 

tsfam fruit produced by sacrifice, purtam fruit resulting from such 
works as planting gardens, etc isfam ydgajam phalam purtam, 
dramddi-knydjamphalam S Cp RV X 14 
satn gacchasva pitjbhih, sam yamena tsfdpurtena parame 
'Unite thou with the fathers and with Yama with the reward of thy 
camfirps and good works in highest heaven ’ 

vdpl-kftpa-tafdkddi-devaidyatandm ca 
annapradanam drdmah purtam tty abhidhiyate 


YAMA'S ADDRESS TO NACIKETAS 

tisro ratrir ydd avatsir grhe me’nainan brahman atitthir 

namasyah _ . 

namaste’stu, brahman., svastime'stu, tasmdtprati trm varan 

vrnisva * , 

„ 'Since thou, a venerable guest, hast stayed m my house 
without food for three nights, I make obeisance to thee, 
S 1 Brahmana May it be well with me Therefore, m return, 
choose thou three gifts 


9 
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*When the disciple is ready, the Master appears ’ 
lasmaV in order to remove the evil effects of that, tasya pratikaraya. 


NACIKETAS'S FIRST WISH 


10 idnia-samkalpah sumand yatha sydd vUa-tnanyur gautamo 
mdbh mrtyo, 

tvat-prasrstam mabhivadelpratita, etat traydndm prathaniam 
varam vrne. 

10 That Gautama (my father) with allayed anxiety, with 
anger gone, may be gracious to me, 0 Death, and recognising 
me, greet me, when set free by you and this, I choose as the 
first gift of the three 

surnnah. gracious prasanna-mandh S. 

praiita recognising It means ‘recollected, recognising that this is 
my own son come back again' pratito labdha-smjith, sa eva ayam 
pulro samdgaiah ity evam pratyabhijdnan tty arthah. S. 


11 yatha purastdd bhavitd prattta auddalakir arumr mat- 
prasrstah 

sukham ratrli iayitd vliamanyus tvam dadrhvan mrtyu- 
mukJtdt pmmuktam. 

11 (Yama said) * 'As of old will he, recognising thee (thy 
father) Auddalaki, the son of Aruna, through my favour will 
he sleep peacefully through nights, his anger gone, seeing thee 
released from the jaws of death' 


auddalakir arumr. Uddalaka, the son of Aruna The father of 
Svetaketu is also called Arum CU VI 1 1 
mat-prasrstah’ through my favour, mayd anujndtah & anujilatah, 
a ™%™ha-sampanmh Gopalayatindra It may apply to the first or 

In the previous verse lvat~prasrsiam is taken to mean 'set free 
y° u > so m this verse mat-prasfstah should mean ‘set free by me ’ 
t is in the nominative case m apposition to Auddalaki Arum, the 
subject which is incorrect So S gives a different meaning, which is, 
to ever, not the obvious meaning of the phrase If we alter it to 
rendering will be, 'As of old will he (thy father) 
Oualaki Arum, recognising thee, set free by me' 

A 6 j?-i nret inns the original reading but gives a different rendering. 
Auddalaki Arum will be just as before Happy will he be, released 
me (from his words). 

*^01 identifies Nadketas with Auddalaki Arum He 

renders the verse thus 

of old he will be full of joy, since the son of Uddalaka Arum 
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nfT&S? b T Iet Io °? e by me ' So too, Hillebrandt ‘Arum son 
pp U 20 5 223‘ 15 released by me ’ ^ianAnh q u^ m 


NACIKETAS’S SECOND WISH 


12 


^bibhett m bkayam hm Ca nSstt m taim ivam »«jarayd 

ubhe tirtva aiandyd pipdse sokatigo modate svarga-loke 
, , ( Naci ketas said) In the world of heaven there is no fear 
whatever; thou art not there, nor does one fear old age 
Crossing over both hunger and thirst, leaving sorrow behind, 
one rejoices m the world of heaven. 


12 . 


■wLSL? 3, E -*• 

leaving sorrow behind iokatn atitya gacchali 


13 sa ivam agmm svargyam adhyesi mrtyo, prabruhi tarn 
sraddaddndya mahyam 

svarga-lokd amrtatvam bhajanta , etad dvitiyena vme varena 
13 pou knowest, 0 Death, that fire (sacrifice which is) the 
aid to heaven. Describe it to me, full of faith, how the dwellers 
in heaven gain immortality. This I choose, as my second boon 

svarga-lokah svargo loko yesdm te param-pada-prdpiah 
ampatvam immortality In svarga which is a part of the manifested 
universe, the immortality may be endlessness but not eternity 
Whatever is manifest will sooner or later enter into that from which 
it emerged Yet as the duration in svarga-loka is incalculable, the 
dwellers m it are said to be immortal They may continue as long 
as the manifested world does 


14 pra te bravimi tad « me mbodha svargyam agnim naciketah 
prajanan 

anantalokdptim atho pratiflhdm viddhi, ivam etam nihilani 
guhaydm 

14 (Yama said) Knowing well as I do, that fire (which is) 
the aid to heaven, I shall descnbe it to thee—learn it of me, 
0 Naciketas Know that fire to be the means of attaining the 
boundless world, as the support (of the universe) and as abiding 
m the secret place (of the heart) 

militant guhaydm abiding in the secret place (of the heart) It 
means literally, hidden in the cave , The cave or the hiding-place is 
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said to be in the centre of the body guhd yam sarlrasya madhye: 
Tatllmya Brahmana I 2 I 3 vidusdm buddhau mvisfam S 
The central purpose of the passage is to indicate that the ultimate 
power of the universe is also the deepest part of our being See also 
I 2.12 It is one of the assumptions of the Upamsad writers that 
deep below the plane of our empirical life of imagination, will and 
feeling is the ultimate being of man, his true centre which rem ains 
unmoved and unchanged, even when on the surface we have the 
fleeting play of thoughts and emotions, hopes and desires When we 
withdraw from the play of outward faculties, pass the divisions of 
discursive thought, we retreat into the soul, the witness spirit 
within 


15 lokddm agnim tarn uvdca tasmai, yd tstakd,ydvailr vd.yaiha 
vd. 


sa cdpi tat pratyavadat yathoktam, athdsya mrtyuh punar 
evdha tustah 

15. (Yama) described to him that fire (sacrifice which is) 
the beginning of the world (as also) what kind of bricks (are 
to be used m building the sacrificial altar), how many and in 
what manner And he (Naciketas) repeated all that just as it 
had been told, then, pleased with him, Death spoke again. 

iokadt the beginning of the world In the R V , Agm is identified 
with Prajd-pah, the Creator, and so may be regarded as the source 
or origin of the world. In II 2. 9 we are told that the one Fire, 
having entered the universe, assumed all forms B U. I 2 7 makes 
out that 'this fire is the arka, the worlds are its embodiment ’ 

S, however, interprets lokddi as first of the worlds, as the first 
embodied existence prathama-Sarinlvad Cp. C U where it is said 
that all other things evolved from fire [iejas) which was itself the 
first product of essential being (saf). VI 8 4 


16 tam abravit pnyamdno mahatma varam tavehddya daddmi 
bhuyah, 

tavaiva namnd bhavitayam agmh, sriikdm cemam ane- 
ka-rupdm grhana. 

at ,'^ le soul (Yama) extremely delighted, said to him 
(ftaciketas) I give thee here today another boon. By thine 
°wn name will this fire become (known) Take also this many¬ 
shaped chain. 

_ The word occurs again m I. 2. 3 , where it means 
_ ac5 Wika vitta-mayi, the road that leads to wealth § gives two 
oh If 1 ?! 3 raina ~ m(i ytm mdlam, a necklace of precious stones, (u) 
Dr _/' °! n karma-mayim, the straight way of works which is 
ctive of many fruits kartna-vijnanam an eka-phala-hdulvdl. 
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aneka-riipam many-shaped While the ignorant are limited to one 
form, the wise, who have attained unity with the higher self, can 
assume many forms 


17 trifidciketas tnbhtr etya sandhim tnkarma-krt tarati 
janma-mrtyu 

brahmajajham devam idyam viditvd mcayye’mdm sdntm 
atyantam eh 

17 He who has ht the Naciketa fire thrice, associating with 
the three, performs the three acts, crosses over birth and death 
Knowing the son of Brahma, the omniscient, resplendent and 
adorable and realising him, one obtains this everlasting peace, ; 


tn-nacikctah one who has lit the Naciketa fire thnce £ suggests an ' 
alternative One who knows about him, studies about him and 
practises what he has learnt tad-vijnanas tad-adhyayanas tad-anus- 
thanavdn 

tnbhtr etya sandhim associating with the three S mentions father, 
mother and teacher,’ or alternatively 'Veda, smjii and good men ’ 
tn-karma three acts S suggests 'sacrifice, study and alms-givmg,’yye 
adhyayana ddna 

brahtnajapla, the knower of the universe bom of Brahma, Agm, « 
who is known as jdta-vedas or all-knower 5 , however, takes it as , 
refer ring to Htranya-garbha For Ramanuja, the individual ]iva 
is Brahma-bom He who knows him and rules his behaviour is 
Itoara Madhva says brahmano htranya-garbha 7 jdtah brahmajah, 
brahmajai ca asau jha§ ca brahma]ajiiah, sarvajhah 
mcdyya, realising in one’s own personal experience tam mtm s 
idstratah, mcdyya drsfvd cdtmabhavena S t ; 

imam idntim this peace It is the peace which is felt in one s own 
experience sva-buddhi-pratyaksdm idntim S . 

Two tendencies which characterise the thought of the Upanisads ■ 
appear here, loyalty to tradition and the spirit of reform We must y 
repeat the rites and formulas in the way in which they were originally ; 
instituted These rules which denve their authority from their < 
antiquity dominated men’s minds Innovations m the spirit are 
gradually introduced 


18 tnnaciketas trayam etad mdtiva ya eoam vidvdmi cinute , 

naciketam, * 

mrtyurpdidn puratah pranodya Sokdtigo modate svarga-me . 

18 The wise man who has sacrificed thnce to Naciketas and u 
who knows this three, and so knowing, performs meditation ^ 
on fire throwing off first the bonds of death and overcoming j 
sorrow, rejoices in the world of heaven V 


sr 
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naaketam meditation on fire agm-Sabdena lad-visayaka-pianam 
itcyate Gopalayatindra 

19 esa te’gmr naciketas svargyo yam avrmthdh dvittyena 
varena 

etam agmm tavaiva pravaksyanh jandsas, trliyam varam 
naciketo vrnlsoa . 1 

19 This is thy fire (sacrifice) 0 Naciketas, which leading 
to heaven, which thou hast chosen for thy second boon. This 
fire (sacrifice) people will call by thy name only. Choose now, 
0 Naciketas, the third boon 

Whoever sacrifices to Naciketas fire, knowing its nature as the 
fire bom of Brahma, becomes verily of that nature and is not bom 
again 


NACIKETAS'S THIRD WISH 


20 yeyani preie vicikitsd mamisye ’silly eke ndyam astlti caike; 
elal vidydm amdistas ivayaham, vardndm esa varas 
trilyah 

20. There is this doubt in regard to a man who has departed, 
some (holding) that he is and some that he is not I would be 
instructed by thee m this knowledge Of the boons, this is the 
third boon 


preie departed Naciketas has no doubt about survival He has 
already said ‘A mortal ripens like com and like com is bom again* 
I 6 His problem, is about the condition of the liberated soul, 
muklatma-svarfipa, Madhva says that preie means mukte. 
nosh, he is not Doubts about the future of the liberated being 
are not peculiar to our age In the B.U. Yajfiavalkya says, the 
liberated soul, having passed beyond (prelya) has no more separate 
consciousness { samjiid ) He is dissolved m the Absolute consciousness 
as a lump of salt is dissolved in water He justifies the absence of 
separate consciousness to his bewildered wife Maitreyi 'Where 
everything has become the one self, when and by what should we 


1 There is a verse on which S has not commented but Rancaramanuia 
mentions it J 

yo v SpyctSm brahma-jajiWtnta-bhuiantcUim mdtlvammlcnanhetam. 
cva bhiitva brahma-jajnutma-bhutah hatch lad-ycna fiunar m 
jByatc 

Whcwicr concedes the sacrificial structure of bncks as the body of 
the Firo bom 0 f Brahma and kindles on it the sacrificial fire called 
Aaciketa, he becomes one with the Fire bom of Brahma and performs 
the sacrifice by which he is not bom again. 



604 The Principal Upamsads I i. 23 

see, hear or think 5 ’ He who is liberated from the limitations of name 
and form, who has become one with the all, cannot be said to exist 
in the ordinary sense He is not limited to a particular consciousness, 
nor can he be said to be non-existent, for he has attained to real 
being (II 4 12-14) The question repeatedly put to the Buddha is, 
'Does the Tathagata survive after death or does he not survive 5 ’ 
The Buddha refused to answer this question, holding that to say 
that he contmues to exist would give rise to one kind of misunder¬ 
standing while to deny it would lead to others 

21 devair atrdpi makitsitam pura, na hi stmjheyam, annr e?a 
dharmah, 

anyam varam naciketo vniipua, via moparotstr ati md 
srjamam 

21 (Yama said) Even the gods of old had doubt on this 
point It is not, indeed, easy to understand; (so) subtle is this 
truth Choose another boon, 0 Naciketas Do not press me 
Release me from this 


22. devair atrdpi vicikitsitam kila, tvam ca mrtyo yan na 
sumjheyam attha, 

vaktd easy a tvddrg-anyona labhyah, nanyo varas tidy a etasya 
kasctt. 

22. (Naciketas said ) Even the gods had doubt, indeed, as 
to this, and thou, 0 Death, sayest that it is not easy to under¬ 
stand (Instruct me) for another teacher of it, like thee, is not 
to be got No other boon is comparable to this at all 

Gods cannot have any doubts about survival; it is about the 
exact nature of the state of liberation which transcends the empirical 
state that there is uncertainty 


23 iatayusah putra-pautran vrmsva, bahiin paiun hasti-hran- 
yam a&vdn , 

bhiimer mahad-dyatanam vrniyoa svayam ca jiva taraao 

ydvad tcchasi „ 

23, (Yama said ) Choose sons and grandsons that shall live 
a hundred years, cattle in plenty, elephants, gold and horses 
Choose vast expanses of land and life for thyself as many y 
as thou wilt 

mohai-dvatanam vast expanses 6 suggests sovereignty over vast 
dom^is of eSth bhmeh Prthivyd rmhai nstirnan ayatanam 
airayam mandalam rdjyam. 
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24, dal tulyam yadi manyase, varam vrmsoa, vittaih cira~jtvi~ 
Mm ca, 

maha-bhumau naciketas Ivam edhi, kdmdndm tva kdma- 
bhajam haromi 

24. If thou deemest (any) boon like unto this, choose (that)' 
as also wealth and long life. 0 Naciketas, prosper then on this 
vast earth I will make thee the enjoyer of thy desires. 

edhi prosper. Be thou king raja bhava. £. 


25. ye ye kdtna durlabha martya-loke sarvan kdmdnd chandatah 
prarthayasva . 

imd ramah, sarathah saluryah, na hidrid lainbhamyd 
manusyaih. 

abhtr mat^pratldbhih paricarayasva, itaciketo, maranam 
mdmpraksih . 

25. Whatever desires are hard to attain in this world of 
mortals, ask for all those desires at thy will Here are noble 
maidens with chariots and musical instruments" the like of 
them cannot be won by men Be served by these whom I give 
to thee. 0 Naciketas, (pray) ask not about death. 

The story of the temptation by Mrtyu occurs for the first time 
m the Upamsad and not in the account m the Taittiriya Bralimana. 
The temptation of Naciketas has points of similarity with that 
related of Gautama the Buddha 

Cp also the temptation of Jesus 

Naciketas is unmoved by the promises of transient pleasures and 
obtains from the god of death the secret of the knowledge of Brahman 
which carries with it the blessing of life eternal Gautama the Buddha 
also rejects the offers of Mara in order to obtain true wisdom 
There is this difference, however, that while Yama, when once his 
reluctance is overcome, himself reveals the liberating truth to 
Naciketas, Mara is the evil one, the tempter. 


26 svo-bhdva marlyasya yad anlakaitat sarjendriyandm jara- 
yanli fejah 

api saroam jivilam alpam cva tavaiva vdhas tava nrlya-sile 
J nv Mket f saM ') Transient (are these) and they wear 
out, u 1 ama, the vigour of all the senses of men All life (a full 

me), moreover, is brief Thine be the chariots, thine the dance 
an a song. 


AoM Svah transient, existing till tomorrow, so things of a dav 

^ ^ " man ° f thi * e thinjlch d S 
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27. ?;« mttenaiarpaniyo manuiyah, lapsydmahe vittam adrdks- 
via cet tva 

pvisyamo yavad iitsyasi fvam varastu me varamyali sa eva 
27. Man is not to be contented with wealth Shall we enjoy 
wealth when we have seen thee? Shall we live as long as thou 
art in power That alone is (still) the boon chosen by me 

Man is not to be contented with wealth The material guarantees 
of human security are fragile It is an earth-bound philosophy that 
makes man the end and aim of life, that recognises no value of a 
transcendental character What is the value of wealth or life, as 
they axe impermanent? So long as death is in power we cannot enjoy 
wealth or life for the fear of death destroys the zest for living So 
Naciketas asks for self-knowledge, atma-viinanam, which is beyond 
the power of death 

Naciketas says that ‘We shall live, so long as Yama endures ’ 
In other words, he is certain of our continuance in this cosmic 
cycle presided over by Yama 

permanence till the dissolution of the primal elements is called 
immortality Sbhiitasamplavam sthdnam amjiatvam hi bhasyate, 
quoted in Vacaspati’s Blmmati I 1 1 
What Naciketas is doubtful about, what Yama says, even the 
gods have doubts about, is m regard to the state of liberation 


28 ajiryatam amrtanam upetya pryan martyah kvadhasthah 
prajdnan 

abhidhyayan varnaratipramoddn, atidirghe pvite ho rameta 
28 Having approached the undecaymg imm ortality, what 
decaying mortal on this earth below who (now) knows (and 
meditates on) the pleasures of beauty and love, will delight in 
an over-long life? 


Anyone who knows here below the joys of immortal life cannot 
be attracted by an earthly life of passion'and speed No one who 
has a foretaste of that which perishes not or changes would find 
pleasure in earthly delights 
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29 yasnnnn idam vtctkitsantt mjiyo yat sampardya mahati 
bruhi nos iat, 

yo’yam varo gudham anupravisto nanyam tasman nadketd 
vrnlte 

29 Tell us that about which they doubt, 0 Death, what 
there is in the great passing-on. This boon which penetrates 
the mystery, no other than that does Naciketas choose. 

sampardya. passing-on What is the great beyond’ What is there 
after liberation’ These questions lead naturally to others What is 
the nature of eternal reality’ What is man’s relation to it’ How can 
he reach it’ , 

Naciketas has already attained svarga-lofta and is not raising the 
question of the post-mortal state He is asking about the great 
departure, mahan sampardya, from which there is no return, which 
is nirupadhiiesa nirvana according to Itmittaka 44 Majjhtma 
Nikdya II opposes sampardyika attha to the diUha-dhammtka altha 
Knowledge of life after death is regarded as of the utmost impor¬ 
tance See C U. V 3, x-4 where Svetaketu is told that he is not well 
instructed as he does not know about where the creatures go to 
from this world 


Section 2 


THE TWO WAYS 


1. anyac chrtyo anyad utaiva preyaste ubhe ndndrthe purusam 
siniiah: 

tayoh srcya adaddnasya sddhtt bhavati, hiyate ’rthad ya « 
prcyo vrnTtc. 

. i ( Y , ama said ) : different is the good, and different, indeed, 
“P 3easant ; These two > different purposes, bind a man. 
Of these two, it is well for him who takes hold of the good - but 
he who chooses the pleasant, fails of his aim. 


After testing Naciketas and knowing his fitness for receiving 
brahma-knowledge, Yama explains the great secret to him 

s Th0 h,ete ‘ ^ " ”” “ "»* 
iAf B S te2V, *^ JwI V 6 tamS Sata>1 ca asataii ™ hoh 

W tT‘’ r r. tray am yanti santo saggapardyand 

d °, the pa * h f, ? f the e ood and the evil of this world 
heaven ^ ^ g ° t0 hd bUt the fmal dcstlnatl on of the good is 
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In Samyutta Nikaya V. 4 5 2 instead of sagga-parayam, we read 
nibbdna-para.ya.nam 

In N. P Chakravarb's edition of L’Uddrn (Sanskrit), Pans, ig3o, 
p 63, we read osantoi catva santas ca nana yank tv itas cyutdh, 
asanto narakamyanti, santah svarga-pardyandh 

Cp Plato ‘In every one of us there are two ruling and directing 
principles, whose guidance we follow wherever they may lead, the 
one being an innate device of pleasure, the other an acquired judg¬ 
ment which aspires after excellence Now these two principles at 
one tune maintain harmony, while at another they are at feud 
within us, and now one and now the other obtains mastery’— 
Phaedrus. 

2. ireyai ca preyad ca manusyam etas tau samparliya vmnakti 
dhirah. 

ireyo hi dhiro'bhipreyaso vmite, preyo mando yoga-kqemad 
vrniie A,- 

2 Both the good and,the pleasant approach_a man The 
wise marif p^^enn^'over them, discnr&h'ates. The wise 
w chooses the good in preference to the pleasant The simple- 
minded, for the sake of worldly well-being, prefers the pleasant 

numdah the simple-minded Cf Heraclitus 'Oxen are happy when 
they have peas to eat' Fr 4 'For the best men choose one thing 
above all else, immortal glory above transient things ’ Fr 29 
yoga-ksema worldly well-being 1 He adopts a materialist view 01 
life The indispensable condition of spiritual wisdom is a pure heart 

<S distinguishes between the elimination of faults and the acquisi¬ 
tion of virtues which are the results of Karma and the contemplation 
of the divine which is Jnana. Cassian divides spiritual knowledge 
into practical and theoretic and argues that we cannot strive lor 
the vision of God if we do not shun the stains of sm Illumination 
and union follow purgation or the process of self-disciphne 


3 sa tvam pnydn pnyarupami ca kdmdn abhtdhyayan 
naciketo, tyasrdksih, 

naitdm srnkam mttamayim avdpto yasyam majjanli banavo 
manusyah 

1 ianrady-upacaya-rahsanammtUam for the sake of 

Cf B G IX 22 Dr. A Coomaraswamy makes out that the simple- 

minded prefers Mama or well-being to yoga or 

ca taking his stand on Suita Nipata 2 20 Unlike and. wi y 

Shoufal^ofeg? gM 

Antiquary, Vol X, pp 85-86 
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3. (But) thou, 0 Naciketas,*Kast rejeked (after) examining, 
the desires that are pleasant and seem to be pleasing. Thou hast 
not taken to the way of wealth, where many mortals sink 
(to rum). *'•>'». ■** 5 * 

srnka see I. 16 If spika means chain, then tnajjanti should read 
sajjantt The meaning then is ‘Thou hast not taken to the chain of 
wealth in which many mortals are entangled.' The Buddha refused 
the wheel-jewel, cakka-raianam, the recognised symbol of temporal 
power Naciketas, by refusing all these temptations, makes out that 
his kingdom is not of this world. He hungers and thirsts for the 
eternal, in which alone he can find real satisfaction. 


4 duram etc viparite visuct, avtdya yd ca vidyetijMta. 
vtdydbhipstnam naciketasam manye, na tod kdma bahavo 
lolupantah. 

4 Widely apart and leading to divergent ends are these, 
ignorance and what is known as wisdom. I know (thee) Nacike¬ 
tas, to be eager for wisdom for (even) many desires did not 
distract thee. 

$ suggests that avtdya or ignorance is concerned with the pleasant 
and vidyd or wisdom with the good avtdya preyo-vtsayd, vidyd sreyo- 
msaya, 

avtdya kdma-kamatmtkd vidyd vairdgya-tattva-jiidna-mayi R 

5 avtdydydm aniare vartamdndh, svayan'i dhirdh panditam 

manyamanah 

datidramyamandh pariyanH miidhah, andhemiva niyamdnd 
yathdndhdh 

5. Abiding in the midst of ignorance, wise in their own 
esteem, thinking themselves to be learned, fools treading a 
tortuous path go about like blind men led by one who is himself 
blind 


See also M.U. 1 .2-S; Maltri VII 9 

drtch^XV^* 11 thC blmd lead 1116 bbnd> both sbaU fali “to the 
dar.dramyamdndh • v dandravyamanah, visaya-kamagnind dria-citldk 

u j llc:r 0lai Their ignorance is serenely ignorant of 
iLelf and so assumes the appearance of wisdom 


6. m samparayah pratibhdti balatn pramddyar.tam vitla- 
mohcr.a mudham: 

ayam hko vash para tit tttdm, punah pur.ar vaiam dpadyaie 
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6 What lies beyond shines not to the simple-minded, careless, 
(who is) deluded by the glamour of wealth Thinking 'this 
world exists, there is no other,' he falls again and again into 
my power 

tnani thinking, tnanana-Silo mini § 

He who is filled with selfish desires and attracted by worldly 
possessions becomes subject to the law of Karma which leads him 
from birth to birth and so he is under the control of Yama 


7 sravanayapi bahubhtr yo na labhyah, trnvanto’pi bahavo 
yam na vidyuh 

dscaryo vaktd kusalo’sya labdhd, aicaryo jndtd kulalam- 
itstah 

7 He who cannot even be heard of by many, whom many, 
even hearing, do not know, wondrous is he who can teach (Hun) 
and skilful is he who finds (Him) and wondrous is he who knows, 
even when instructed by the wise 


See B G VII 3 

instructed by the wise mpunena acaryena anuhstah son 
Naciketas is complimented by Yama as the seeker of final bliss 
is rare among men The task is very difficult for subtle is the nature 
of the Self The hidden depths of being are conceived as a great 
mystery Not many have the earnest purpose not many are able to 
find a proper teacher 

8 na narendv arena prohtd esa suvijheyo bahudhd cintyumandh. 
ananyar-prokte gatir air a nasty antydn hy atarkyam anupra- 

mdiidt , . . , 

8 Taught by an inferior man He cannot be truly understooa, 
as He is thought of m many ways Unless taught by one who 
knows Hun as himself, there is no going thither for it is incon¬ 
ceivable, being subtler than the subtle 


bahudhd cintyamdnah thought of in many ways, or it may mean 
'much meditated upon’ or ‘conceived of as a plurality while tne 
dtman is an absolute oneness 

ananya-prokte taught by one who knows Him as himself ims is 
§’s rendering. He must be taught by one who is non-chfferent, 
ananya, i e who has realised his oneness with Brahman 1 He alone 
cm teach with the serene confidence of conviction As a man vnth 
experience, he is lifted above sectarian disputes It may also mean 

1 Cp Eckhart 'Some there are so simple as to think of God as ^ 
dwelt there, and of themselves as being here It is not so God and 
one ’ Pfeiffer’s edition, p 206 
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'taught by one other than an inferior person/1 e. a superior person 
■who knows the truth or ‘taught by another than oneself/ i e. some 
teacher. 

For Ramanuja, the understanding, avagahk, which a person gets 
about the self when taught by one who has realised Brahman is 
impossible of attainment when taught by a person of inferior 
capacity Madhva means by it that it is inferior teaching when 
taught by a learned but unin telligent person for it has been variously 
understood and so is not easy of understanding. But when taught by 
one who sees no difference at all, there is no knowledge, not even 
of an inferior kind. It is subtler than an atom and so cannot be 
perceived It is not to be understood by reasoning 
galtr alra nasty without access to a teacher there is no way to it 
'There is no going thither' may mean either there is nothing beyond 
the knowledge of BraJsman or there is no way back from samsara 
or worldly becoming, samsdra-galth 

atarhyany inconceivable, unreachable by argument The Supreme 
Self is unknowable by argument, as It is subtle, beyond the reach 
of the senses and the understanding based on sense data. It can be 
immediately apprehended by intuition 

9. naisa iarkena matir dpaneyd, proktanyenaiva sujMnaya 
preslha' 

yam ivam dpas satyadhntir batasi; tvddrii no bhiiyan 
nacikeiah prastd 

9 Not by reasoning is this apprehension attainable, but 
dearest, taught by another, is it well understood. Thou hast 
obtained it, holding fast to truth. May we find, Naciketas, an 
inquirer like thee 

Mere reason unassisted by faith cannot lead to illumination. 

May vc find an inquirer like thee It is not only the pupil who is 
m search of the teacher, but the teacher is also in search of the pupil. 

THE SUPERIORITY OF WISDOM TO WEALTH, 
EARTHLY AS WELL AS HEAVENLY 

10 jammy aham sevadhir tty amtyam, na hy adhruvaih 

prapyatc hi dhruvam tat 

iato mayd r.acikeias cito’gnir anityair dravyaih prdptavdn 
crswti mtyam. 

10 I know that wealth is impermanent Not through the 
transient thmp is that abiding (one) reached; yet bv me is laid 
the Naciketa fire and by impermanent means have I reached 
the everlasting 

r* 
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The Principal Upamsads 


I. 2 II 


attoed™* m **“ Samfice 811 tanaeat tbm SS is the eternal 

Tr £ om + e translators (eg Max Muller and Hume) attribute this 

saenfire ? ut sureIy Jkotetas has not yet performed the 

sacrifice called by his name § attributes these words to Yama 
who makes out that through the sacrificial fire, he has obtained the 
enduring sovereignty of heaven But this sovere 7 gnS “ onlv 
relatively permanent Through the ephemeral means of Karma 
including sacrifices, nothing truly permanent can be achieved The 
performer of the Naciketa fire will endure as long as the cosmos lasts 
but such endurance is not eternity, since the cosmos with all that 
contains will be absorbed into the eternal at the end of the cosmic 

By impermanent means have I reached the everlasting' What 
Yama has attained is thus stated by Gopala-yatlhdra adfnkardpanno, 
aharmadharmaphakiyoh, praddnena yantundm niyantjivam dparnah 
if by the symbolic worship of so unstable a thing as fire we can 
attain an endunng state, then the view reminds us of a verse m 
Blake s Auguries of Innocence 1 

We have to use the means of the empirical world to cross it and attain 
to the trans-empirical . . . brahma-prapti-sadhana-yndnoddetena 
amtyair_ tstakadi-dravyair ndakdo’gmS citah, tasmadd hetor mtya- 
phala-sadhanatn jiidnam prdplavdn astni. R 


ii kamasyaptim jagatah pratistham krator dnantyam abha- 
yasya par am 

stoma-mahad urugayam pratistham dr$tvd dhrtyd dhiro 
naciketo’tyasrdk$ih 

ii. (Having seen) the fulfilment of (all) desire, the support 
of the world, the endless fruit of rites, the other shore where 
there is no fear, the greatness of fame, the far-stretching, the 
foundation, 0 wise Naciketas, thou hast steadfastly let (them) 

go 

Before his eyes were spread out all the allurements of the world, 
including the position of Hiranya~garbha the highest state in the 
phenomenal world, obtained by those who worship the Supreme by 
sacrifice and meditation, according to S, and he has rejected them 
all Here perhaps is suggested the contrast between the Veche ideal 
of heaven and the XJpanisad ideal of life eternal The world to which 
the righteous go is the Brahma world In svarga-loka or heaven there 

1 To see a world in a grain of sand, 

And a heaven m a wild flower, 

Hold infinity in the palm of your hand, 

And eternity m an hour 
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is no fear See Katha I. 12 When we pass beyond fear we pass 
beyond duality. BUI 4-2 

The fulfilment of dll desire can apply to the immortal Brahman. It is 
the support of the world, the ultimate. M U. III. 2 1. If this is the 
way we take these words, then the reference cannot be to the Vedic 
heaven but to eternal life or moksa. 

atyasrakslh * this refers not to the rejection of eternal life but to the 
rejection of a false view of the objects described in this verse 
kralu rite or worship 
updsanaydh fihalam ananlyam § 


APPREHENSION OF THE SUPREME 
THROUGH ADHYATMA-YOGA 

12. tam durdarsam giidham anupravistam guhdhitam gahva- 
restham puranam 

adhyatma-yogadhigamcna deream maiva dkiro harsa-iokau 
jahdti 

12 Realising through self-contemplation that primal God, 
difficult to be seen, deeply hidden, set in the cave (of the heart), 
dwelling m the deep, the wise man leaves behind both joy and 
sorrorv 


gudham • deeply hidden It is hidden because we have to get behind 
the senses, mind and understanding. It is the very ground of the 
soul_ The Buddhists look upon every creature as an embryo of the 
tathagala, talhagala-garhlia Every creature has the possibility of 
becoming a Buddha When w r e get into the inner being of the spirit, 
we are in immediate relationship with the Eternal This basic prin¬ 
ciple which we recognise by immediate experience or continued 
contemplation is the basis of human freedom It is the principle 
of indeterminacy, the possibilities of determinations which are not 
yet If we identify ourselves with what is determinate, we are 
subject to the law of determinism 'If ye are led by the spirit ve 
are not under the law ’ r • j 


adkyahna-yoga self-contemplation visayebhyah pratisamhrlya cela- 
salmant samddhanam S. adhyahna means pertaining to the self as 
distinct from adhibhitta, pertaining to the material elements and 
amdaiva, pertaining to the deities Adhyalma-yoga JS yokine with 
one s essential self. It is the practice of meditation, a quiet, solitary 
sustained effort to apprehend truth which is different from the 
ordinary process of cerebration 

Yama answers Naaketas's question raised in I 29, about the 

(KniT hld< JcnJiehind the phenomenal world, in 

the depths of one s own being, which is difficult of access by ordinary 
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means and yet is open to spiritual contemplation Yama, in different 
ways and phrases, brings out the impenetrable mystery of the 
inmost reality which is the object of search If the Brahma world is 
the fulfilment of all desires, this eternal bliss is obtained by the 
renunciation of all desires, while brahma-loka is the highest place 
of the manifested cosmos, its farthest limit, there is the eternal 
beyond it 

decam God See S U. I 3,MaitriVI 23 


13 etac chrutvd sampangrliya martyah pravrhya dhamyam 
anwn etam dpya 

so- modate modanlyam In labdhvd vivrtam sadma nactkc- 
tasam ntanye 

13 Hearing this and comprehending (it), a mortal, extracting 
the essence and reaching the subtle, rejoices, having attained 
the source of joy. I know that such an abode is wide open 
unto Naciketas 

dharmyam the essence We must extract its essential nature, discern 

its real character 

anum subtle siiksmam 5 

modanlyam the source of joy The deepest being is the highest value 
To attain Him is to gam supreme, abiding bliss It is not merging 
in a characterless absolute, where all feeling fades out 
vivrtam sadma- the abode is wide open 
Naciketas can get released from his house of life, body and mind 
Cp the words of the Buddha 'Never again shalt thou, 0 builder ot 
houses, make a house for me, broken are all thy beams, thy ridge¬ 
pole shattered' 

Yama says that Naciketas is fit for salvation, mohsarham b 
It is suggested that the three steps of sravana [initva), tnanana 
(sampangrhya) and mdidhyasana [pravrhya ) are mentioned m tn 
verse and these lead to dtma-darlana or ahna-saksat-kara [apya] 

14. anyatra dhanndd anyatradharmad anyatrasmat kriakdai 
anyatra hhutdc ca bhavyac ca yat tat palyasi tad vada. 

14 (Naciketas asks ) Tell me that which thou seest beyond 
right and wrong, beyond what is done or not done, beyonu 

''past and future 


what is done or not done 

§ says effect and cause krtam Mryam, akrtam haranam. 

Cp TU where it is said that the knower is not vexed with 

thought 'why have I not done the good ? why have I done the evi 
llymd past and future the eternal is a 'now* without duration 
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Naciketas asks for an account of that deepest reality nd of all 
extraneous externalities, the real which is deeper than all the 
happenings of time yad idfiam vastu sarva-vyavahara-gocaraiitam 
jandsi lad vada tnahyam S 


THE MYSTIC WORD AUM 


15 sarvc vcdd yat padam dmanaiiii, tapdmsi sarvdm ca yad 
vadanti, 

yad tcchanto brakmacaryam caranli, tat ic padam samgra- 
hcna bravmiu atm ity etat 

15 (Yama says ) That word which all the Vedas declare, 
which all the austerities proclaim, desiring which (people) live 
the life of a religious student, that word, to thee, I shall tell in 
brief That is Atm 


See S U. IV g-.BG.VIII 11 

f>ada word S means by it goal Padanlyam, gamamyam The Supreme 
is the goal of all revelation, of all religious practices and austenties. 
amananti avtbhagcna prahpddnyatilt 

brahmacarya' the life of a religious student It is referred to in 
R V X 109 and described m Atharva Veda XI 5 It lasts for twelve 
jeans but may be longer Svetaketu was a brahimcdrtn from 12 to 
24 The student is expected to live in the house of his teacher, 
wait on him, tend his house and cattle, beg for his own and his 
master’s food, look after the sacrificial fires and study the Veda 
Detailed rules for brahmacarya arc given m the Grhya Sutra 
Ai\ alii, ana says that a brahmaeartn is required to be chaste, 
obedient, to dnnk only water and not sleep m the daytime I 22,1 2. 
Brahmacarya has come to mean continence and self-restraint 
Atm is the pranava, which, by the time of the Upamsads, is charged 
with the significance of the entire unn erse Deussen is certainly 
incorrect when he observes: ‘Essentially it was the unknowableness 
of the first principle of the universe, the Brahman, and the impos- 
iibility of expressing it by word or illustration, which compelled 
tfi' 1 choice of something so entirely meaningless as the symbol Aim 
<xs a symbol of Brahman ' The word first occurs in the Tmthriya 
i of the Black Yajur Veda, III 206, where it is called the 
. 'an :t a and indicates, accordingto Keith, the prolongation of the last 
7 Ii '' Wr of ‘be offering verse uttered bv the Loir. In the Briilimanas 
p c 7 n ! rf nl0rc frequently as a response bv the adlnaryu to each 
* vorc< ' uttered by the lcl r , meaning, ‘yes/ so be it, answering 
tn tl-c <- hrv-tnn ‘Amen ‘ ° 

In th* .h'wi Brahmin* V. 32, a-m is treated as a mvstic 
c representing the essence of the Vedas and the universe 
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It is the symbol of the manifested Brahman (waking, dream and 
dreamless sleep) as well as the unmamfested beyond See MaU. 
IV 32 

16. etadd hy evdksaram brahma, etadd ky evdksaram param. 
etadd hy evdksaram pidlva, yo yad tcchalt tasya hat 

16 This syllable is, venly, the everlasting spirit This 
syllable, indeed, is the highest end, knowing this very syllable, 
whatever anyone desires will, indeed, be his 

S makes out that Brahma is the lower Brahman and param, the 
higher. Whatever one may desire, the lower or the higher Brahman, 
his desire will be fulfilled 

17 etad alambanam irestham etad alambanam param 
dad alambanam jhatva brahma-loke mahiyafe 

17 This support is the best (of all). This support is the 
highest; knowing this support, one becomes great m the world 
of Brahma 

He attains Brahman, the higher, brahma eva lokah, or the world 
of Brahman, the lower, brakmanah lokah 


THE ETERNAL SELF 


18 na jdyate mnyate vd vtpaicin nayam kutaictn na babhuva 
kaictt 

ajo mtyah iaivato’yam purdno na hanyate hanyamane 
iarire. 

18 The knowing self is never bom; nor does he die at any 
time He sprang from nothing and nothing sprang from him 
He is unborn, eternal, abiding and primeval He is not slain 
when the body is slam 


The^J&ifha vtpaScti becomes in the Gita, kadacti medhamn Sayana 

R The self constitutes the inner reality of each individual It is 
without a cause and is changeless When it knows itself as the sprat 
and ceases to know of itself as bound up with any name or form 
(mma-riipa) it realises its true nature . -j 

purdnah primeval, new even in old times, pura apt navah, or devoid 

of growth, vrddht-mvarjttah 


iq hantd cen manyate hantum hatal cen many ate hatam, 
ubhatt tan na vijdnito nayam hantt na hanyate 
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19 If the slayer thinks that he slays or if the slain think 
that he is slain, both of them do not understand He neither 
slays nor is he slain 

SeeBG II 19 

Here is the answer to the question of Naaketas about the mystery 
of death The self is eternal and death does not refer to it 


20 anor antydtt mahato mahiyan, atmdsya jantor nthilo 
guhayam • 

tarn akrakth paiyatt vtta-ioko dhatu-prasaddn vtahimanam 
atmanah 

20 Smaller than the small, greater than the great, the self 
is set in the heart of every creature The unstriving man beholds 
Him, freed from sorrow Through tranquillity of the mind and 
the senses (he sees) the greatness of the self 


ar.or antyan. .smaller than the small, smaller than the minute atom 
IVhen the self is thought of as a psychical principle, its smallness is 
emphasised See also II 2 3 where it is said to be 'the dwarf and 
II 1. 12 where it is described as 'thumb-sized ’ In these cases, the 
old animistic language is used When it is thought of as cosmic, its 
vastness is emphasised » 

a-haluh unstrivmg man He who is free from desire for external 
objects, earthly or heavenly, which distract the soul and distort its 
vision S adopts this view. He will, however, have the desire for 
sanation, mumuksutva. The Upamsad insists on the absence of 
strife or anxiety and refers to the man whose will is at peace * 
ahalu-prasadal through the tranquillity of the mind and the senses. 


9 u (JU 14 3) where it is said to be greater than the earth, 
pvatcr than the sky, ^greater than all these worlds Cp Dionysius, De 
i- r.om IX i 3 ‘Now God is called great in his peculiar Greatness 
_ 5 ‘' et “ °* itself to all things that are great and is poured upon all 
u “ e from outside and stretches far beyond it This Greatness is 
t site without quantity and without number’ 

He Smallness °r Ranty is attributed to God’s nature because 

let e- s °bdity and distance and penetrates all things without 
t* r r -e.? m 1 i nC ° This smallness is without quantity or quality, it 
J, ressil> e ’ “finite, unlimited, and while comprehending all things, 
'/’comprehensible ‘ Quoted by Ananda Coomaraswamy in New 
> r Vol I, P 07. 

r-j.tv ^'Raw-son ’Christian ciaraxia, the untroubled peace of true 
u'.i ‘ J/ ust ' w h ,c h leads to vision is taught very emphatically by 
, Passage in John XTV beginning "Let not your hearts be 
arW* e- ,n “ c Fcrmon on the Mount with its repeated warning 
/ ■," i5c,ous stmmg as a hindrance m the way of entrance into 
*• P-o*n of Heaven.' Kcfhx Upanifad (1934), p "107. 
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V dhatuh prasaddt, through the grace of the Creator The vision 
comes through the tranquillity of the senses and the mind according 
to the reading adopted by S According to the other reading, the 
vision is reached by the grace or self-revelation of the Creator God. 
If the second reading is adopted it will be a dear statement of the 
doctrine of Divine grace, which was developed in the § U III 20 
There the reading is 

'tarn akratum pasyati vltasoko dhatuh i>rasdddn malnmdnam 
tiam 

(dhatuh prasaddt. jagato vidhatd paramesvarah lasya prasado 
‘nugrahah Vidyaranya) 

It does not, however, seem to be the intention of the writer here 
vlia-iokah He who is freed from sorrow vigata-iokah . . anyatha 
dunnjheyo'yam alma kamibhih prakrtaih purusaih 5 
akratum samkalpa-rahitam. 

See also Mahdnardyana U VIII 3 


THE OPPOSITE CHARACTERISTICS OF THE 
SUPREME 

21. a&ino durum vrajatt, iaydnoydti sarvatah 

kastam maddmadam devam mad anyo jMtum arhati. 

21. Sitting, he moves far, lying he goes everywhere Who, 
save myself, is fit to know that god who rejoices and rejoices 
not? 

See l£a 4 and 5 

By these contradictory predicates, the impossibility of con¬ 
ceiving Brahman through empirical determination^ is brought out. 
mruddha-dharmavan. S Brahman has both the sides of peaceful 
stability and active energising In the former aspect He is Brahman ; 
in the latter Isvara The latter is an active manifestation of the 
absolute Brahman, and not an illusory one as some later Advaita 
Vedantins suggest 

22. aiariram sanresu, anavasthesv anasthitam, 
mahantam vtbhum dtmdnam mated dhiro 11a iocati 

22 Knowing the self who is the bodiless among bodies, the 
stable among the unstable, the great, the all-pervading, the 
wise man does not grieve 

The wise man who knows that his self, though now embodied and 
' subject to change, is one with the imperishable omnipresent Self, has 
no cause for gnef He goes beyond all fear and sorrow. 
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Cp St Paul: “Work out your own salvation with fear and 
trembling; for it is God which worketh in you both to will and to do 
of His good pleasure' Epistle to the Phiippians 2 12-13 Cp 'If 
thou askest how may these things be, interrogate grace and not 
doctnne, desire and not knowledge, the groaning of prayer rather 
than study, the spouse rather than the teacher, God and not man, 
mist rather than clarity, not light but fire all aflame and bearing 
on to God by devotion and glowing affection ’ St Bonaventura. 
Itinerary of the Mind, quoted from H 0 Taylor’s Mediaeval Mind, 
3rded,Vol II,pp 448 

5, however, gives a different interpretation by an ingenious 
wn^esis ‘Hun alone whom he chooses by that same self is his own 
self obtainable' The self reveals its true character to one that seeks 
it exclusively. 

yarn eva svatmanam eva sadhako vrnute prdrthayate tenaivatmna 
varitra svayam altna labhyah jhdyata evam tty etat ntskamai cdlmanam 
eva prdrthayate, atmanaiva atmd labyate tty arthah 


24. navirato duicantan ndSanto ndsamdhitah 

ndsdnta-mdnaso vd.pt prajndnenainam dpnuydt 
24 Not he who has not desisted from evil ways, not he who 
is not tranquil, not he who has not a concentrated mind, not 
even he whose mind is not composed can reach this (self) 
through right knowledge. 


Saving wisdom cannot be obtained without the moral qualifica¬ 
tions here mentioned No one can realise the truth without illumina¬ 
tion, and no one can have illumination without a thorough cleansing 
of one’s moral being See also M 17 . III. 1 5 / HI 1 8; Cp B U IV. 
4 23 So long as we are indulgent to our vices, so long as we pine 
away with hatred and ill-will to others, we cannot get at true 
knowledge The classical division of spiritual life into purgation, 
illumination and union gives the first place to ethical preparation, 
which is essential for the higher degrees of spiritual life Morw 
disorder prevents us from fixing our gaze on the Supreme until 
our mind and heart are effectively puiged, we can have no clear 
vision of God It follows that man’s effort is essential to grasp grace 
33 profit by it Grace is not irresistible It is open to us to accept 
or reject it Election by God referred to m the previous verse is no 
to be interpreted as fostering fatalism or predestination, ‘hough 
the religious seer feels that even m the first movement of thejul 
towards wisdom, the effort at purgation, the prime mover is God 
This verse gives the lie direct to the suggestion sometimes madc 
that the spiritual and the ethical are not organically connectcd 
If we wish to attain the spiritual, we cannot bypass the ethica 
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25, yasya brahma ca ksatram ca vbhe bkavata odanaJt 
mrtyur yasyopasecanam ka itihd veda yatra sah 

25 He for whom priesthood and nobility both are as food 
and death is as a sauce, who really knows where he is? 

Cp RV. XI 129 Who knows for certain? Who shall here 
declare it? Whence it was bom and whence come this creation? 

Anyone lacking the qualifications mentioned in the previous verse 
cannot understand the nature of the Supreme which contains the 
whole world Death leads to the reabsorption into the Supreme of 
the entire world in which the Brahmanas and the Ksatriyas hold the 
highest place 

oianah food for the body. 

Even Death is absorbed in the Eternal. B U. 1 2 1 
upasmnam sauce. 

We cannot know where the Omnipresent Spirit is any more than 
we can know where the liberated individual is, for they are not m any 
one place. 


Section 3 
TWO SELVES 

I. rtam pibantau sukrtasya lake guhdm pravistau paramo 
parardhe, 

ckdya-tapau brahma-vido vadanti, pancdgnayo ye ca tri-ndci~ 
ketdh 

t There are two selves that drink the fruit of Karma in 
the world of good deeds. Both are lodged in the secret place 
(of the heart), the chief seat of the Supreme. The knowers 
of Brahman speak of them as shade and light as also (the 
householders) who maintain the five sacrificial fires and those 
too who perform the triple Naciketas fire. 

It has been said already that the Eternal Reality which is greater 
man anything this world or the celestial offers can be reached by 
meditation on one's own inner self and not by ordinary empirical 
owledge This section continues the account of the way m which 
ne supreme Self may be known This verse makes out that medita- 
uon on the inner self leads to the knowledge of the Supreme because 
e latter dwells in dose fellowship with the individual self m the 
°;, me human intelligence R 'There are two drinking,' etc. 

, >a s the object of devout meditation and the devotee 
e together, meditation is easily performed ’ R.B. I 4 6. 
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flam: Karma. Sta signifies the divinely established order of the 
universe, both natural and moral It here refers to the divine order 
connecting deeds with their results § means by it 'the truth because 
it is the inescapable fruit of action ’ jiam satyam avasyam bhavtival 
harmapludam S. 

sufcriasya, of good deeds: of their own deeds, sva-kftasya 
The two referred to here are the individual soul and the Supreme 
sell Cp. M.U. III. i. io, S.U. IV. 6 and 7, which go back to R V. 
1.164.20. Sayana, commenting on this verse, says that the reference 
is to the two forms of the atman, the individual soul (jivaiman) and 
file universal {paramfitman). But how can the self which is represented 
as looking on without eating, be treated as experiencing the rewards 
of deeds? 5 R, and Srinivasa in his commentary on Nimbarka 
argue that it is loose usage of chattri-nydya. When two men walk 
under an umbrella, we say there go the umbrella-bearers Madhva 
is more to the point when he quotes Brhat Samhitd and says, ‘The 
Lord Hari dwells in the heart of beings and accepts the pure 
pleasure arising from their good works ’ The Supreme in its cosmic 
aspect is subject to the chances and changes of times Isvara as 
distinct from Brdhtnan participates in the processes of the world 
Madhva finds support in tins verse for his doctime of the entire 
disparateness of the individual and the universal souls 
parame pardrdhe * the chief seat of the Supreme The Kingdom of 
Heaven is within us It is in the deepest reaches of the soul that the 
human soul holds fellowship with God. 
chdyd-lapau: shade and light, shadow and glowing or light 
pafwagnayah * those who maintain the five sacrificial fires 
All this indicates that while meditation is the way to saving 
knowledge, due performance of the ordained sacrifices gives us a 
measure of spiritual understanding 

2. yas setur Zjandndm aksaram brahma yai param, 
abhayam iitZrscddm pdram naciketam sdkemahi 
2. That bridge for those who sacrifice, and which is the 
highest imperishable Brahman for those who wish to cross over 
to the farther fearless shore, that Naciketa fire, may we master 

setw bndge Cp C U. VIII. 4 4. B.U. IV. 4 22. aja alma esaseltih 

M.U II. 2 .3 It is that by which we pass from tune to eternity. In the 

beginning, it is said that the sky and earth were one They became 
separated by an intervening river or sea of time and space, samsara- 
sagara . Barb one of ns, here on earth, wishes to find his way to the 
farther shore by a ladder or a bridge If we think of a ladder, tbeway 
{pantha) is upward { Srdhvem), if we think of a bridge, the way is 
prmgg That which takes us across to the other shore is the immanent 
spiritual self which is at once the way and the goal The bndge holds 
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the worlds apart and also unites them SeeB.U IV. 4 22, VIII. 4 1. 

In Buddhist texts, the way from the vortex of existence, saihsara 
to the extinction of life's fires, nirvana is the eightfold path ‘I am 
the way,' John XIV 6. He who calls himself the way appeared to 
St Catherine of Siena 'in the form of a bridge extending from 
Heaven to Earth over which all mankind had to pass ’ See Dona 
Luisa Coomaraswamy The Perilous Bridge Harvard Journal of 
Asiatic Studies, August 1944 

Two ways of crossing the river of saihsara are indicated, the 
performance of the Vedic sacrifices, which leads to the heaven of 
the gods and the knowledge of Brahman The first prepares the 
way for the second, on the path of gradual liberation of krama-mukti. 
B,U IV 4 22 


THE PARABLE OF THE CHARIOT 


3 aimdnam rathinam viddhi, sanram ratham eva Ur 
buddhim tu sdradhim viddhi, manah pragraham eva ca 
3 Enow the Self as the lord of the chariot and the body 
as, venly, the chanot, know the intellect as the charioteer and 
the mind as, venly, the reins 


The idea of the self riding in the chanot which is the psycho¬ 
physical vehicle is a familiar one See also Jataka VI. 242. The 
chanot with its sensitive steeds represents the psycho-physical 
vehicle in which the self ndes In Maitri IV. 4, the embodied self 
is spoken of as rathita or 'carted' and thus subjected to the conditions 
of mortality Mind holds the reins It may either control or be dragged 
?y Jfchpi of the senses Rum! in his Mathnawi says: 'The heart 
has puUed the reins of the five senses' (I. 3275) The conception of 
xoga derived from the root yuj to yoke, to harness, to join is 
rt 6Cted symbohsm of the chariot and the team. Yoga 

c °®plete control of the different elements of our nature. 
Physical and harnessing them to the highest end. 

Phaedo 24-28, Pkaedrus 246! In spite of difference in 
se ’ ,? Up. and Plato agree m looking upon intelligence 
rr_ ? r ™ n §_ power of the soul (called buddht or vijhdna by the 
riiffor* * n<nis hy Plato) and aiming at the integration of the 
iust ™ ele , ments of hmman nature. Cp. Republic (IV. 433): 'The 
at no-. 311 or< i er his own inner bfe, and is his own master and 
Dnrnr.nf ^ v himself, and when he has bound together the three 
and ? a “ lm h“B (i-e reason, emotion and the sensual appetites) 
DerfwH,? ?Jany but has become one entirely temperate and 
act na ^ ure . then be will proceed to act, if be has to 

- ■ mer in state affairs or in private business of his own' 
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4 indnydm hayan ahur visayams tesu gocardn, 
dtmendnya-mano-yuktam bhoktety dhur mamstnah 

4 The senses, they say, are the horses, the objects of sense 
the paths (they range over), (the self) associated with the 
body, the senses and the mind—wise men declare—is the 
enjoyer. 

The atman (self) is compared to the owner of a chariot (rathin), 
the body being the chanot (rathd), buddht or intellect is the driver 
(sdrathi), the horses are said to he the senses [tndnyani), manas is 
the rein (pragraha) by which the intellect controls the senses 

5 yas tv amjmnavdn bhavaty ayuktena manasd sadd, 
tasyendnyany avaiyam dustasvd voa sdratheh 

5 He who has no understanding, whose mind is always 
unrestrained, his senses are out of control, as wicked horses 
are for a charioteer 

6 yas tu vtjMnavdn bhavait, yuktena manasd sadd, 
tasyendnydm vasydm sadabd voa sdratheh 

6 . He, however, who has understanding, whose mind is 
always restrained, his senses are under control, as good horses 
are for a charioteer 


sad good, well-trained 


7. yas tv ampidnavdn bhavaty amanaskas sada’Sucth 
na sa tat padam apnoti samsdram cadhigacchati. 

7. He, however, who has no understanding, who has no 
control over his mind (and is) ever impure, readier not that 
goal but comes back into mundane life 

samsdram mundane life, the world of becoming characterised by 
life and death janma-maram-laksanam S 

8 yas tu vijndnavdn bhavati samanaskas sadd iucih 
sa tu tat padam apnoti yasmdt bhiiyo na jay ate 
8 He, however, who has understanding, who has control 
over his mind and (is) ever pure, reaches that goal from whicn 
he is not bom again 



ana controls uic iwu 

journey, that supreme abode of the all-pervading. 
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visntr all-pervading, tad visnoh vyapana-silasya brdhmanah paramat- 
mano vasttdevdkhyasya S The name is used for the Supreme Self. 
The development of this idea is taken up in the B.G. and the later 
Bhagavata religion. See RV I 154, 5; I 22 20, where Visnu, a 
deity of the solar group, is conceived as the giver of light and life 


THE ORDER OF PROGRESSION TO THE SUPREME 

10 indriyebhyah para liy arthd, arfkebhyas ca param manah, 
manasas ca para buddhir bnddher atma maJtan parah. 

10. Beyond the senses are the objects (of the senses) and 
beyond the objects is the mind; beyond the mind is the under¬ 
standing and beyond the understanding is the great self. 

almdmahdn the great self 

S means by it the great" soul of the universe said to be the first¬ 
born of avyakta, the unmanifest. According to the R V (X 121) 
in the beginning was the chaos of waters, floating on which appeared 
Hiranya-garbha, the golden germ, the first bom of creation and the 
creator of all other human beings Hiranya-garbha is the soul of the 
universe RV.X. 129 2. 

When the golden light of ptirusa is cast on all the rich content of 
ptakfti, we have the manifestations from crude matter to the 
divinities in paradise.* 

For R, mahiin atma is the individual self kartr, which is indwelt 
by the highest self. R B. I. 4. x. 

11 mahatah param avyaktam, avyaktat purusah parah 
puritan na param kiiicit: sa kastha, sa para, gatth. 

n Beyond the great self is the unmanifest; beyond the 
5“ttanifest is the spirit. Beyond the spirit there is nothing. 
That is the end (of the journey), that is the final goal. 

avyakta' unmamfest It is beyond mahat, it is prakrti, the universal 
mother from out of which by the influence of Hie light of purtisa, all 
tonn and all content emerge mto manifestation. 

S calls avyakta, may a, avidya. While purusa, subject, and prakrti, 
object, are co-ordinate principles at the stage of cosmic creation, 

j Cp Deussen ‘We know that the entire objective universe is possible 
msofar as it is sustained by a knowing subject This subject as 
sustainer of the objective universe is manifested m all individual 
'? u *' 15 by no means identical with them. For the individual 
■vntvf* Bf 55 awa y» but the objective universe continues to exist 
IHi r* *b ere emsts therefore the eternal knowing subject 

Upan '^ad * a ®ko by whom it is sustained * The Philosophy of the 
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while their inter-action is essential for all manifestation, purusa is 
considered to be higher as he is the source of light and his unity 
appears nearer to the ultimate one than the multiplicity of prakrti, 
strictly speaking, however, the Pure Self is beyond the descriptions 
of unity, duality and multiplicity 

For Ramanuja, avyakta is the body or the chanot It is called 
avyakta because the subtle body and not the gross body is referred to 
While there is agreement between S and Ramanuja, on the point, 
S proceeds to say that the subtle body has avtdya or ignorance for 
its cause and therefore belongs to the world of maya 'Maya is 
properly called undeveloped or non-mamfested since it cannot be 
defined as that which is or that which is not.'SB I 43 By avyakta, 
§ means not the prakrti of the Samkhya but the mSya-Sakh which is 
responsible for the whole world including the personal God For 
Ramanuja, avyakta denotes Brahman in its causal phase, when 
names and forms are not yet distinguished It is a real mode, prakara 
or development, pannama of Brahman through which the universe 
is evolved R B I 4 23-27 

Madhva observes that 'the word avyakta which primarily denotes 
the Supreme Lord alone also denotes the other (matter), for it is 
dependent on Him and like unto a body of the Lord' Sutra Bhasya 
I 4 1 

partisan na param kincit beyond the Spirit there is nothing 

The form purusa goes back to the Purusa Siikta (R V X go) 
and is distinctly personal in significance 

Purusa is the subject side of that within which are both subject 
and object, the light of unity and the darkness of multiplicity We 
do not reach it, until the end of the cosmic day So we can say that 


there is nothing beyond the purusa 
In these two verses we find a hierarchy of principles or beings 
which have later acquired highly technical significations We are 
acted to pass from outward nature to the one world-ground, awww# 
and from it to the spirit behind Between the two,purusa an&pram.a 
certain priority is given to purusa, for it is the light of pumas 
consciousness that is reflected on all objects of the manifested 
universe high or low, gross or subtle From the sense world where 
the senses reveal their objects, we pass to the dream worid where 
manas or mind operates independent of the senses From this latt 
we pass to the world of dreamless sleep where the unmanifcst 
Prakrit becomes the divine mother Those who arejibsorbed in 
Prakrit, those who have attained to the state of pr«W-kyalme 
the bbss and freedom of dreamless sleep, but it is not the illuminated 
freedom that we seek For that we must get to the purusa, who is 


^Cp 0 Pseudo Dionysius 'Do thou, in the intent practice oi mystic 
contemplation, leave behind the senses and the operations c th 
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intellect, and all things that the senses or the intellect can perceive, 
and all thin gs which are not and things which are, and strain upwards 
in unknowing as far as may be towards the union with Him who 
is above all being and knowledge. For by unceasing and absolute 
withdrawal from thyself and all things in purity, abandoning all 
and set free from all, thou wilt be borne up to the ray of the Divine 
Darkness that surpasseth all being.’ Mystical Theology, I. 

Mahal, avyakta and purusa are terms used by the Samkhya 
philosophy Avyakta is the prakrh oxpradhana. When its equilibrium 
is disturbed by the influence of purusa, the evolution or srsti or the 
manifest world starts, and this evolution consists of twenty-three 
principles Mdhat, the great principle, buddhi or intelligence, 
ahamkdra self-sense, principle of individuation from which issue 
mams, the central, co-ordinatory sense-organ, 5-9, five buddhindnyas 
or sense organs, 10-14, ^ ve karmendnyas or organs of action, 15-19, 
five ianmalras, or subtle elements, 20-24, five sthiila-bhuias or gross 
elements Purusa, the twenty-fifth, is totally distinct in nature from 
all others, neither producing nor produced, though by its influence 
on prakftt, it causes the evolution of the manifest world. 

The account in the Katha Up. is different from the classical 
Samkhya m many respects; there is no mention of aham-kara or 
self-sense, though it is true that the distinction between buddhi and 
aham-kara, intellect and individuation is not a material one. 

White the Samkhya identifies buddhi and mahat, the Upamsad 
distinguishes them 

The purusa of the dualistic Samkhya is not beyond the avyakta 
or prahjii but is a co-ordinate principle 

is doubtful whether avyakta refers to ihvfirakrii of the Samkhya. 
see S.B I 4.1 The Upanisad account gives certain Samkhya ideas 
in a theistic setting. 


THE METHOD OF YOGA 

13 sarvesu bhutesu gudho’tma »a prakdsafe, 

jfrsyafe ivagryaya buddhya sitksmaya suksma-darsibhih. 

, it though hidden in all beings, does not shine 

° but can be seen by those subtle seers, through their shar p 
and subtle intelligence. 

r t ^. e direct a serene and straight look at the Divine object. 

? l y a S~d aTSana which is quite different from occult visions or 
Physical ecstasies 

*3 yacched van manasi prajiias tad yacchej jhana-aimani 
pianam atmani mahati niyacchet, tadyacchecchdnta-dtmani. 
3 ine wise man should restrain speech in min d - the latter 
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CHAPTER 11 

Section x 

THE SELF IS NOT TO BE SOUGHT THROUGH THE 

SENSES 


I paraiici hham vyatrnat svayambhus tasmdt pardn pasyati 
nantardtman 

kas ctd dhirahpratyag-dtmamm aiksad dvrtta-caksur amrlal- 
vain icchan 

1 The Self is not to be sought through the senses The Self- 
caused pierced the openings (of the senses) outward, therefore 
one looks outward and not within oneself Some wise man, 
however, seeking life eternal, with his eyes turned inward, saw 
the self 


vyatrnat pierced The Self-caused has so set the openings of the 
soul that they open outwards and men look outward into the appear¬ 
ances of things but the rare soul npe for spiritual wisdom withdraws 
his attention from the world, turns his eye inward, sees the Self and 
attains immortality S makes out that he cursed or injured them by 
turning them outward, himstlavdn hananam krtavan Such obser¬ 
vations which are disparaging to the legitimate use of die senses 
give the impression of the unworldly character of much of our best 
effort S’s opinion is opposed to the view set forth in the previous 
section that senses are like horses, which will take us to our goal, 
if properly guided The Upanisad calls for the control and not the 
suppression of the senses Spiritual search has an inward movement 
leading to the revelation of the Divine in the inmost soul It is this 
aspect which is stressed in this verse * We generally lead outward 
lives, to have a vision of truth we must turn our gaze inward Sec 
S U III 18, we must bring about an inversion of the natural 


orientation of our consciousness 

svayambMh self-caused Cp causa sui of Neoplatonism mar 
which causes itself or produces itself is different from the unproduced, 
the uncaused It is the Creator God and not the uncaused Brahman 
See Salapatlia Brahmam I 9 3 10, Taiiltriya Brahmna III 12 

3 1 B U II 6. 3, IV 6 3. VI 5 4 . - 

dvrtla-cdksuh eyes turned inward We close our eyes to the phe¬ 
nomenal variety and turn them inward to the noumenal rcamy 


* It were a vain endeavour 
Though I should gaze for ever 
On that green light which lingers m the west, 

I may not hope from outward forms to win 
The passion and the life whose fountains are witlnn 
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The soul is like an eye When the eye rests on the perishing things of 
the world, it does not know the truth of things When it turns 
inward and rests on truth and being, it perceives truth 
Plato speaks of the object of education as a ‘turning around of 
the soul ’ In the famous simile of the cave Plato compares those 
who are destitute of philosophic wisdom to prisoners in a cave 
who are able only to look in one direction. They are bound and have 
a fire behind them and a wall in front. They see shadows of them* 
selves and of objects behind them cast on the wall by the bght of 
the fire They regard these shadows as real and have no notion of 
the objects to which they are due At last some wise man succeeds 
in escaping from the cave to the light of the sun He sees real things 
and becomes aware that he had hitherto been deceived by shadows 
Cp. Phaedo 'The soul, when using the body as an instrument of 
perception, that is to say, when using the sense of sight or hearing 
or some other sense... is then dragged by the body into the region 
of the changeable and wanders and is confused. But when returning 
into herself she reflects, then she passes into the other world, the 
region of purity and eternity and immortality, and unchangeableness 
which are her kindred and with them she ever lives, when she is 
by herself and is not let or hindered, then she ceases from her erring 
ways and being in communion with the unchanging is unchanging 
Ana this state of the soul is called wisdom.’ 

Descartes points to the necessity of turning away from external 
appearances and rising to the spiritual realities which self-knowledge 
reveals. Only while the author of the Upanisad requires us to rise 
above intellection into insight when we will be imbued with the 
truth already present in the soul, Descartes asks us to strive to 
™2 W the truth through reason.. 

The Upanisad points out that God is more manifest in the soul 
man than in the world outside It, therefore, demands a con¬ 
version of the spirit on itself. 


2 paracah kaman anuyanti balds te mrtyor yanh mtatasya 
pdsam, 

alha Ahlrd amrtatmm viditvd dhruvam adhruvesv iha na 
prdrthayante. 

mir! f? 6 sma tt-minded go after outward pleasures They walk 
1 , snare °* widespread death. The wise, however, recog- 
® hfe eternal do not seek the stable among things which 
we unstable here. 1 

1 Cp the Christian hymn. 

Swift to its close ebbs out life’s little day- 
earth’s joys grow dim, its glories pass away. 

Change and decay in all around I see, 

O Thou Who changest not, abide with me. 
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3 yena riipam rasam gandham iabdan spariamS ca matfhundn, 
etenaiva vijanah, kim atra paribsyate etad vat tat 

3 That by which (one perceives) form, taste, smell, sounds 
and touches of love, by that alone one perceives. What is there 
that remains (unknown to it) ? This, verily, is that 

Everything is known by the Self and there is nothing which is 
unknowable to it sarvam evalvdtmand vtpieyam, yasydlmano' 
vtjheyam na kihat paribsyate, sa alma, sarvajhah S Though the 
Self is not manifest as an object, it is ever present in all expenence 
as the subject It is the ground of every possibility of thought, of 
every act of knowledge As S says, it is self-proven, svastddha, 
for even he who denies it presupposes it 

4 svapndntam jagantdntam cobhau yenanupasyatt, 
mahantam vibhum atmdnam matva dhiro na iocati 

4. That by which one perceives both dream states and 
waking states, having known (that as) the great, omnipresent 
Self, the wise man does not gneve 


svapndntam dream states Literally dream-end It is sometimes 
suggested that at the end of a dream, before it is waking or sleeping 
we catch the self which is the pure subject It is the state when we 
dream that we dream 



THE INDIVIDUAL SOUL, ETC, 


ARE ONE WITH THE 


UNIVERSAL 


5 ya imam madhvadam veda atmdnam jivam antikdt, 
isanam bhuta-bhavyasya, na tato mjugupsate etad vat tat 

5. He who knows this Self, the expenencer as the living spint 
close at hand as the lord of the past and the future—one does 
not shrink away from Him This, verily, is that 

madhv-ada expenencer Literally, honey-eater, 'the enjoyer of the 
fruit of action ' karma-phala-bhujam S 


6. yah piirvam tapaso jatatn adbhyah purvam ajayata, 

guhdm praviiya tisthantam yo bhutebhtr vyapaiyata am 

vat tat , ij 

6 He who was born of old from austenty, was bom of 01a 
from the waters, who stands, having entered the secret place 
(of the heart) and looked forth through beings This, veniy, 


is that 

The text refers to Htranya-garbha, who is mentioned in severe 
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Upanisads There is no suggestion here of the unreality of the 
cosmic evolution 

adbhyah: the waters which refer to the mUlaprakfti, the aspect 
of the Supreme Spirit which remains when the light of purusa is 
withdrawn into itself Cp CU VII 10. 1, B.U V. 5, AU 1 .1-3; 
KU I 7 ' 

7. yd pranena sambhavaty aditir devatamayi, 

guhdmpravisya tisthanti, yd bhftiebhir vyajayata: etad vai tat. 
7 She who arises with life, Aditi, the soul of the gods, who 
stands, having entered the secret place (of the heart), who was 
bom with the beings. This, verily, is that. 

Adttt ( a-diti , not bound, boundless) is said to be the mother of 
the gods, sarva-devatd-mayi sarva-devatmika S. The term is used here 
in the sense of mother-nature, 1 prakfh, the source of all objectivity. 
£ derives it from root ad 'to eat’ and makes adih the eater or expert- 
encer of all objects ‘Bom from the highest Brahman as prana, 

1 e in the fonn of Rtranya-garbha' hiranya-garbhasya eva vtsesan- 
dniaram aha. A 


8 aranyor nihtto jata-vedd garbha iva snbhrto garbhinibhih: 
dive diva Zdyo yagrvadbhr havi$madbhir manusyebhir agnih: 
etad vai tat. 

8 Agni, the aU-knower, hidden in the fire-sticks, like the 
embryo well borne by pregnant women, should be daily adored 
by the watchful men with oblations. This, verily, is that. 

This verse is quoted from Sdma Veda I 1. 8. 7, see also R.V III 
29.2. 

Both purusa and prakfli, the subject and the object are identified 
with the Supreme Reality as they are two movements of His being. 
aranyoh • between the upper and the lower fire-sticks: utiarddhar- 
aranyoh, Madhva, 
nihtah. hidden, ntiardm sthi-ah. 

9 yatai f codeli suryo astam yaira ca gacchalt, 

tarn devas sarve’rpitas tadu natyeti kai cana: etad vai tat 

9 Whence the sun rises and where it goes to rest; in it are 
*th t f ° Unded and n0 one ever S oes heyond that This verily 


See Atharva Veda X 18 16, BU I 5.23 
The ancient Vedic gods are recognised by the Upanisads but 
* R V, (I. 89.10) 'Aditi is the sky, Aditi the air Adrh mnn.™ 
W ‘ h ° EOdS ^ thefivC ***** Adltl 15 whatever 
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tiiey arc all said to derive their being from the One Supreme Reaktv 
id vases 5-7 the living soul, the soul of the universe infinite 
we identified with Brahman ; in verses 8 and 9, Fire and Sunare 
sikHo have their reality in Brahman • sane Stmam prahslhtt 


FAILURE TO COMPREHEND THE ESSENTIAL UNITY 
OF BEING IS THE CAUSE OF RE-BIRTH 


10. yad eveha tad amulra, yad amuira tad anwha, 
mrtyos sa mrtyum apnoti ya tha naneva pasyati 
to. Whatever is here, that (is) there. Whatever is there, that, 
too, is here Whoever perceives anything like manyness here 
goes from death to death. 


xx. manasaivedam aptavyaih neha nanasti kin cana: 

mrtyos sa mrtyum gacchait ya iha naneva paiyati 

II. By mind alone is this to be obtained There is nothing 
of variety here Whoever perceives anything like variety here, 
goes from death to death. 

In these two verses, the Supreme is declared to be devoid oi any 
difference The multiplicity of the world does not touch the unity 
of the Supreme 


THE ETERNAL LORD ABIDES IN ONE’S SELF 

12. ahgustha-matrah puruso madhya atmani tisthaii' 

i&ano bhiita-bhavyasya na tato vijigupsate etai vai tot, 
iz. The person of the size of a thumb resides m the middle 
of the body. After knowing him who is the lord of the past 
and the future, one does not shrink (from Him) This, venly, 
is that. 

angustha-matra-purusa" the person of the size of a thumb Taittnlyo 
Aranyaka X. 38.1, § U III. 13, V. 8, Maitri VI 38 
In the story of Savitn, it is said that Yama, with his grim for* 
extracted out of the body of Satyavan a person of the size of a 
thumb, bound m his snare and brought in his -control 1 See B.U 
I. 5 2 3 . Revelation I 8. 

' talah salyavalah kSyat patabaddkam vaiam gatam 
angustha-matram purusam micakarsa yamo balat 

—M B, Vara Pane 
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13. angustha-matrah purmo jyotir tvddhumakah' 

isano bhiita-bhavyasya six evddya sa u ssah: etad vai tat. 

13. The person of the size of a thumb resides in the middle 
of the body, like a flame without smoke. He is the lord of the 
past and the future He is the same today and the same 
tomorrow. This, venly is that. 

The lord of the past and the future is not a tuneless Absolute but 
the ruler of the time order. 

3 discusses this passage m his Sidra Bhasya (I. 3 24 and 25) 
and argues that the soul which is said to be of the size of a thumb 
is in reality Brahman Ramanuja and Nimbarka agree and hold 
that the highest self is called 'thumb-sized* since it dwells in the 
heart of the worshipper In B U the self is said to be 'as small as a 
grain of nee or barley and yet it is the ruler of all and lord of all,’ 

V 5 x In C U ,it is said to be of the measure of a span, pradesa-malra, 

V 18 1 Maitri states all the news of the size of the soul It tells us 
that a man ‘reaches the supreme state by meditating on the soul, 
which is smaller than an atom or else of the size of the thumb, or 
of a span, or of the whole body ’VI 38. 


THE RESULTS OF SEEING VARIETY AND UNITY 

14 yathodakam durge vrstam parvatesu vidhavah, 
evaih dham&n prthak paiyaths tan evammdhdvah. 

* 4 - As water rained upon a height flows down m various 
ways among the hills, so he who views things as varied runs 
after them (distractedly). 

He who perceives differentiation of dkarmas is condemned to the 
restless flowing he perceives 

15 yathodakam suddhe suddham dsiktam tadrg eva bhavati, 
evam miner vijanata atmei bhavati gautama. 

15 * As pure water poured forth into pure becomes the very 
same, so the self, 0 Gautama, of the seer who has understanding 
becomes (one with the Supreme). 

very same Literally just such S affirms metaphysical 
raentrty between the indmdual soul and the Supreme Self, 
wamanuja and Nimbarka hold that the individual soul is non- 
nterait, le not separate from the Supreme Self, It attains 
TO th the Supreme See MU III. 2 8 manana-iilasya 
r.ap j param~alma~indncna vtiuddhas san vduddhena pamm-almana 
samna bhavait R. 

P the observations of the Christian mystics. Bernard of Clair- 
x 
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vaux says ‘As a drop of water poured into Wine loses itself and takes 
the colour and savour of wme, so in the saints all human affections 
melt away, by some unspeakable transmutation into the will of 
God For how could God be all in all if anything merely human 
remained in man? The substance will endure, but in another beauty, 
a higher power, a greater glory'St Theresa says 'Spiritual marriage 
is like ram falling from the sky into a nver, becoming one and the 
same liquid, so that the nver water and the ram cannot be divided; 
or it resembles a streamlet flowing into the ocean which cannot 
afterward be dissevered from it ’ 


Section 2 

THE INDIVIDUAL SELF 

x. puram ehddaia-dvdram ajasyavakra-cetasah, 

anusihaya na iocati vimuktasca wmucyate' dad vat tat. 

1. (There is) a city of eleven gates (belonging to) the unborn, 
uncrooked intelligence By ruling it one does not gneve and 
being freed is freed indeed. This, verily is that. 

ekada&a-dvaram eleven-gated B.G (V. 13) mentions nine gates 1 which 
are the two eyes, two ears, two nostnls, mouth, anus and generating 
organ 1 Here two others are mentioned to make up eleven and they 
are the navel and the saggital suture, the opening at the top of 
the skull (A U. Ill 12), through which the liberated soul is said to 
escape at death 

a-vakra-cetasah whose thoughts are not crooked avakram akuftlam. 
anusihaya ruling (the city) 5 takes it to mean ‘contemplating,’ 
dhyalva. When the soul controls the gates and lives in peace it is free 
from sorrow. It is freedom which begins here {pvan^miMi) and 
leads after death to complete release (videha-mukti). 

2 hamsas £uci?at, vasur antank$asat hota vedisat, atithir 
duronasat, 

nr$at, varasat, rtasat, vyamasat , abja, gojd, rtaja, adrtja, 
rtam brhat. 

2 He is the swan (sun) in the sky, the pervader in the space 
(between earth and heaven), the pnest at the altar, the guest 
in the sacrificial jar (house). He dwells in men, in gods, in the 
right and in the sky. He is (all that is) bom of water, sprung 

1 Btrayan in his Holy War describes the human soul as living in a 
city with five gates which are the five senses. 
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from the earth, bom of right, bom of mountain. He is the true 
and the great. 

This hamavati mantra whose seer is Vama-deva is a prayer to 
the sun who illumines the world and dispels the darkness of men 

SeeRV IV 40.5; Vdjasaneyi Samhila X 24, XII 14, Taittiriya 
Samhita III 2 10 1, Satapatha Brahmana VI 7 3 II 
vastf the pervading vasayati sarvdn § 

hota pnest ‘Fire’according to S hotagmh, agnir vai hota ity sruteh 

In the Satapatha Brahmana, the triune Agm is identified with 
the sun in heaven, the air in the space between earth and heaven 
and with the priest or the guest on earth Here, Agni, the Supreme 
energy is identified with Brahman or the Atman The verse affirms 
that the whole universe is non-different from the Supreme Brahman, 
etat sarvam aparicchinnasatya-rupa-brahmdtmakam R 

3. iirdhvam pranam unnayaty apanam pratyag asyati, 
madhye vdmanam asinani viive dead upasate. 

3. He leads the out-breath upward, he casts inwards the 
in-breath, the dwarf who is seated m the middle, all the gods 
adore. 

Originally prana meant breath and was used for the Supreme 
Being In the early Upanisads, all the vital powers (le, speech, 
breath, eye, ear and manas) are called pranah. B U. I. 5. 3, T U. 
I 7. These are looked upon as varieties of breath or as powers 
presiding over different parts of the body. Prana and apdna stand 
for breaths in expiration and inspiration respectively. 
vdmanam- the dwarf (another name for the thumb-sized person, 
angusiha-mdtra purusa) 

'Worthy to be served,’ vananiyam sambha rniiyam § 
vtsve devdJi: all the gods S interprets as 'the senses and the vital 
powers which are subject to the person within, who is their Lord 
wnom they worship by their uninterrupted activity 

4. nsya visravtsamdnasya iarTrasthasya dehmah, 

dchiid mmucyamanasya km atra panSisyate: elad vat tat 

4 - When the embodied self that dwells within the body slips 
off and is released from the body, what is there that remains? 
this, venly, is that. 

What remains is the Universal Soul 

5 . »a prdncna napancna martyo jwatt kai cana 
liarcna tu pvcinh, yasminn etdv upasrttan 

5 . Not by any outbreath or inbreath does any mortal what- 
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ever live But by another do they live on which these (life- 
breaths) both depend 

This verse repudiates the materialist doctnne that the soul is 
just an assemblage of parts It makes out that as the house and the 
dweller are separate, the destruction of the house does not mean 
the destruction of the dweller The loss of the body does not mean 
the dissolution of the soul, while desertion of the body by the soul 
would mean the disintegration of the body 


REBIRTH 


6 hanla ta tdam pravaksydmi guhyam brahma sanatanam 
yaihd ca maranam prapya atma bhavatt gauiama 
6 Look (here) I shall explain to you the mystery olBrahman, 
the eternal, and also how the soul fares, after reaching death, 
O Gautama 


7. yontm anye prapadyante ianratvaya dehtnah, 

sthdnum anye'msamyanti, yatha karma, yathd Srutam. 

7. Some souls enter into a womb for embodiment; others 
enter stationary objects according to their deeds and according 
to their thoughts 


While the Upanisads insist on the independent reality of the 
Supreme Self they also affirm the reality of the individual soul 

Here the law of Karma that we are bom according to our deeds 
is pggnmed yatha irutarn yadrsam ca vtjMnam nparptam tad 
anttrupam eva sariram pratipadyanta ill S 

8 ya esa suptesujagarti kamam kamam puruso mrmmdnah 
tad eva stikram fad brahma tad evdmrtam ucyaie 
tasmm lokdh intah sarve, tad u natyeti kai cana etad vai tat. 

8 That person, who is awake m those that sleep, shaping 
desire after desire, that, indeed, is the pure That is Brahman, 
that, indeed, is called the immortal In it all the worlds rest 
and no one ever goes beyond it This, venly, is that. 


kamam kamam desire after desire, really objects of desire Even 
dream objects like objects of waking consciousness are due to me 
Supreme Person Even dream consciousness is a proof of the existence 

^o^o^ever^eFblyoiid it cp Eckhart 'On reaching God all 
progress ends ’’ 

i Quoted in New Indian Antiquary, Vol I, p 20 5 
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Kaiha Upantsad 

THE INNER SELF IS BOTH IMMANENT AND 
TRANSCENDENT 

9 agnir yathmko bhuvanam pravisto rupam rupam praii-rupo 
babhuva, 

ekas taiha saroa-bhutdntar-dtmd rupam rupam praii-rupo 
bahti ca 

9 As fire which is one, entering this world becomes varied 
m shape according to the object (it bums), so also the one Self 
within all beings becomes varied according to whatever (it 
enters) and also exists outside (them all). 

Cp. RV. where India, in his conflict with the demons, is said 
to have assumed many forms through his magic powers, becoming 
the counterform of every form 

rupam rupam prati-riipo babhuva 
xndro tnayabhih pururupa iyate VI 47 18 
bahti outside While the Self assumes many forms, it is yet outside 
the manifested world in its own unmodified nature svena avikrtena 
rtlpena dkaiavat. § This verse teaches the immanence as well as 
the transcendence of the Supreme Self Cp R V X 90, where all 
beings are said to be a quarter of th apurttsa while three-quarters are 
immortal in heaven, inpad asydmrlam divi RV X 90, 3, SU 
III 9 and 10 


10. vdyur yathaiko bhuvanam pravisto rupam rupam praii-rupo 
babhuva, 

ekas taiha sarva-bhutdntar-dtmd rupam rupam praii-rupo 
balni ca 

10. As air which is one, entering this world becomes varied 
m shape according to the object (it enters), so also the one Self 
within all beings becomes varied according to whatever (it 
enters) and also exists outside (them all) 1 


11 siiryo yathd saroa-lokasya caksur na lipyale cak$usair 
bahya-dosaih 

ekas tathd sarva-bhuidnlar-dtmd na lipyale loka-dulikena 
bahyah. " * 

ii Just as the sun, the eye of the whole world, is not defiled 
oy the external faults seen by the eye, even so, the One within 
ail beings is not tainted by the sorrow of the world, as He is 
outside (the world), ' 

Die verse admits the reality of the pain of the world but denies 
that ,t touches the Supreme Self which is our mner being. The foSS 
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whit* the Supreme assumes are not its modifications but are the 
^ I ss * iIl ^ es Supreme Self is unaffected 
SkT® ?, f ?- 3 ? dl ^ al sdves because the pain of the individual 
¥ j. u ® , t0 T lts beatifying itself with its psycho-physical vehicle 
The mdividual ego makes a confusion between the seif and what is 
not the self. The Supreme, on the other hand, does not suffo 
because it is not subject to ignorance (avidyd) and it does not identify 
itself with any of the accidents to which its various psycho-physicd 
vehicles are subject. ^ 


12. eko vast sana-lhutdntar-atmd ekarn bijarn bahudkd yah 
karoli, 

tarn atmastham ye’nupasyanh dhlras tesam sukhatii iasva- 
tam netaresam. 

12. The one, controller (of all), the inner self of all things, 
who makes his one form manifold, to the wise who perceive 
him as abiding in the soul, to them is eternal bliss—to no others 

vast: controller See B U. IV. 4 22, S U. VI. 12 

atmastham * abiding in the soul The Supreme dwells in the inmost 

part of our being 

sva-sarira-hrdaydkase bnddhau caitanyakdrenabhivyaklam § Cp 
I John IV. 13 'Hereby know we that we abide in Him and He in us, 
because He hath given us of His spirit' 

who makes hts one form manifold It is one in the unmanifested 
condition It becomes manifold in the manifested condition eki-bhit- 
taoibhagavaslhamUwto-laksanambijammahadadi bahu-vidha-prapaiica- 
rUpena yah karoti tam R 

13 ntlyo'mlydndm cetanas cetandnam eko bahunamyo vtdad- 
hdti kdman, 

tain dtmaslham yenupasyanti dhtrdh; tesam lantis sdivati, 
netaresam. 

13. The one eternal amid the transient, the conscious amid 
the conscious, the one amid many, who grants their desires, 
to the wise who perceive Him as abiding in the soul, to them 
is eternal peace and to no others 

SeeSU. VI 13 

nUyo'mlydnam, sometimes mtyo mtydnam the one eternal among 
the eternal. 

The Supreme grants the desires of many. We may see here the 
doctrine of Divine providence 

14. tad. etad ih manyanie ’ mrdesyam paramam sttkham, 
katham «w tad vtjdniydm kimn bhdlt vibhdti vd 
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14. This is that and thus they recognise, the ineffable 
Supreme bliss How then may I come to know this? Does it 
shine (of itself) or does it shine (in reflection)? 

Does the Supreme shine in Himself (see III. 1. 3. 12) or does He 
shine in His expression? 

15. na tatra suryo bhati, na candra-tarakam, mmd vidyuto 

bhdnii,-hito’yam agnih: 

tarn eva bkantam anubhati sarvam tasya bhasd sarvam idath 
vibhdti. 

15. The sun shines not there, nor the moon and the stars, 
these lightnings shine not, where then could this fire be? 
Everything shines only after that shining light. His shining 
illumines all this world. 

The Supreme who is the source of all light, 'the master light of 
all our seeing’ 1 cannot be known by any earthly light Our knowledge 
cannot find him out 

See MU II. 2 10; SU. VI 14; BG. XV. 12 The symbol of light 
is the most natural and universal Plato in his Seventh letter com¬ 
pares the sudden inspiration of the mystic to a 'leaping spark.’ 
In the myth of the cave, the real world is a realm of light outside the 
cave The Old Testament and the Zoroastrian religion speak of the 
antagonism between darkness and light In the First Epistle of 
John, we read, 'God is light and in him is no darkness at all.’ 


Section 3 


THE WORLD-TREE ROOTED IN BRAHMAN 


X. firdhva-mfilo'vak-Sakha e$o’svatthas sandlanah, 
tad eva Sukram tad brahma, tad evamrtam ucyaie. 
tasnnn lokah Sritdh sarve tad « natyeti kai cana: etad vai tat. 
x. With the root above and the branches below (stands) this 
ancient fig tree. That (indeed) is the pure; that is Brahman. 
that, indeed, is called immortal In it all the worlds rest and 
no one ever goes beyond it This, verily, is that. 


lad eva • that indeed, 1 e the root of this tree The description here 
mythology’' 16 m the descn P tion o{ ttie tree Igdrasil in Scandinavian 


1 Revelation XX 1 23. 
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The tree of life has its unseen roots in Brahman The tree, roots 
and branches represent Brahman m its manifested form While the 
tree of life is said to be imperishable Brahman, B G, which uses 
this illustration, asks us to cut off the tree of existence by the potent 
weapon of non-attachment XV 1 3 The tree grows upside down 
It has its roots above and branches below See S U III 9, Maitii 
VI 4 The branches below are for Madhva the lower gods avamcah 
adhamdh devah sakhdh yasya asau 

THE GREAT FEAR 

2. yad idam kiii ca jagat sarvam prana ejaii mhsrtam 

mahad bhayam vajram ndyaiam, ya etad vidw amrias te 
bhavantt 

2. The whole world, whatever here exists, springs from and 
moves m life (It is) the great fear (like) the upraised thunder¬ 
bolt. They that know that become immortal 

The whole world trembles m Brahman parasmtn brahmam saty 
ejait kampatc § 

3. bhayad asyagnis tapait, bliayat tapati shryah • 
bhaydd tndrai ca vayui ca, mrtynr dhavati pancamah, 

3 Through fear of him, fire bums, through fear (of him) the 
v sun gives heat; through fear both Indra (the lord of the gods) 
^ and wind and Death, the fifth, speed on their way. 

See T.U II 8 1 

The source and sustaining power of the universe is Brahman 
Evolution is not a mechanical process It is controlled by Brahman, 
who is here represented as prana, the life-giving power jagalo miilam 
pruna-pad-a-laksyam prana-pravritir api heintvdt A 


PERCEPTION OF THE SELF 


4 iha ced aiakad boddhum prdk sanrasya visrasah, 
tatah sargesu lokesu sanratvaya kalpate 

4. If one is able to perceive (Him) before the body falls away 
(one would be freed from misery), (if not) he becomes fit for 
embodiment in the created worlds 


asakat able It is sometimes split up into na i,* 

if 0 ne fails to know it The simplest meaning would be If one is not 
able to know (the Supreme) before the body faffs away, onebecomes 
fit for embodiment m the created worlds ’ S interprets the verse 
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thus 'If here in this life, a man is able to know the awe-inspiring 
Brahman before the falling of the body, he is freed from the bond 
of samsara; if he is not able to know, then for lack of knowledge, 
he tak es embodiment in earth and other created worlds.' 
sargesu lokesu created worlds V sarvesu kalesti, at all times 
The verse teaches that it is possible for us to attain the saving 
wisdom here and now. 

5. yatkadarse tathatmani, yaihd svapne tathd pitr-Ioke, 

yathapsu parlva dadrse, tathd gandharoa-loke chdyd-tapayor 
iva brahma-loke. 

5 As in a mirror, so (is it seen) in the soul, as in a dream, 
so in the world of the manes, as (an object) is seen in water, 
so in the world of the gandharvas; as shade and light in the 
world of Brahma. 

He can be seen in this life as in a glass, if his mind is pure and 
clear In the region of the departed, he can be seen only as a reminis¬ 
cence, a remembrance of dreams In the world of the gandharvas, 
he can be seen as a reflection in trembling waters In the world of 
Brahma he can be seen clearly as shade and light. 
gandharvas * angels who live in the fathomless spaces of air. E.V. 
VTII. 65 5; see also B.U. IV 3 33 

6. indnyandm prthag-bkdvam udaydstamayau ca yat, 
prihag uipadyamdndnam matvd dhlro na iocati. 

6. Knowing the separate nature of the senses, which spring 
separately (from the various subtle elements) and (knowing 
also) that their rising and setting (are separate), the wise man 
does not gneve. 

The discrimination of the Self from the sense organism is here 
insisted on. When the wise man knows, that the material senses 
do not come from the Self, that their rise and fall belong to their 
own nature, he grieves no more 

7 1 ndnyebhyah param mam manasas sattvam uttamam, 
sattvad adhi mahdn dtma, mahato’vyaktam uttamam 

7. Beyond the senses is the mind; above the mind is its 
essence (intelligence); beyond the intelligence is the great self; 
beyond the great (self) is the unmanifest 

saliva essence Intelligence constitutes the essence of the mind. 

See notes on I. 3 10 and 11 

8. avyaktdt iu parah puruso vyapako'liiiga eva ca, 
yam p.dlvd mucyatc janlur amrtatvam ca gacchaii, 

x* 
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8. Beyond the unmanifest is the person, all-pervading and 
without any mark whatever. By knowing whom, a man is 
liberated and goes to life eternal 

alinga without any mark See M U, III 2 4, Maitri V 31, 35; 
VII 2. ‘Without any empirical attributes.’ sarva-samdra-ihama- 
varplah 6 Ltnga is a distinctive mark or sign. In logic, it is an 
invariable sign which constitutes the basis of inference Ltnga refers 
to hnga-sama siiksma-hrira, the entity consisting of buddhi, aham- 
kara, manas, winy am, tanmairdni S U VI 9, Maitri VI 10 19 
If ltnga is taken in this sense, it means that the Supreme needs no 
subtle body as it is not subject to death and re-birth 


9. na samdr&e titfhati riipam asya, na caksu$d pasyali 
kalcanawanr 

Jtrdd manisd manasabhiklpto ya etai vidur amrtas te 
bhavanti. 

9. Not within the field of vision stands this form No one 
soever sees Him with the eye By heart, by thought, by mind 
apprehended, they who know Him become immortal. 


The first half points out that we cannot form a visual image of 
the Supreme Person and the second half urges that we can still 
apprehend Him by heart, by thought and by mind The Supreme 
Reality is to be apprehended through the concentrated direction of 


all mental powers . 

manisd (reflective) thought vikcdpa-varpta ouddht 
manas mind, true insight m the form of meditation manana-rttpena 
samyag-darSana S. When the mind becomes dear and the heart 
pure. God-vision arises Cp RV I 61 2 lirdd manasd mantsa 
We must seek God in our hearts and our souls The process is called 
introversion, the solitary communing of the soul with God, the 
thought of the alone to the Alone, as Plotinus described it Cp 
Cassian- ‘The mind will come to that incorruptible prayer which is 
not engaged m looking on any image, and is not articulate by the 
utterance of any voice or words, but with the mtentness of me 
mind aglow, it is produced by an ineffable transport of the heait^by 
some insatiable keenness of spirit, and the mind being placed beyond 
all senses and visible matter, pours it forth to God with groanmgs 

S/M^lto.-^pprehend^ 6 ^ the concept of God is formed by our 
mental nature, it cannot be identical lor all This attitude develops 
chantv open-mmdedness, disinclination to force one s views on other 
peoples attention If the Hindu does not feel tbat he belongs to the 

. Collation X ix quoted in Dom Cuthbert Butler. Benedictine 
Monachtsm, 2nd Ed (i<? 2 4 )> P 79 
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chosen race, if he is relatively free from a provincial self-nghteousness, 
it is to no small extent due to the recognition that the concepts 
of God are relative to our traditions and training 


10 yadd pancavahsthante jnanani nianasa saha, 

bnddhis ca na vicestati, tarn ahiih paramam galim. _ 

10 When the five (senses) knowledges together with the mind 
cease (from their normal activities) and the intellect itself does 
not stir, that, they say, is the highest state. 

Cp Boehme - 'When thou standest still from the thinking of self 
and the willing of self; when both thy intellect and veil are quiet 
and passive to the expressions of the eternal world and spint, and 
when thy soul is winged up and above that which is temporal, the 
outward senses and the imagination being locked up by holy 
abstraction, then the Eternal Hearing, Seeing and Speaking wih be 
revealed in thee, and so God heareth and seeth through thee, being 
the organ of this spirit and so God appeareth in thee and whispereth 
to thy spirit Blessed art thou, therefore, if thou canst stand still 
from thy self-thinking and self-willing and canst stop the wheel of 
thy imagination and senses * 


II. (dm yogam iti manyante sthiram tndriya-dharanam 
apramattas tadd bhavati, yogo hi prabhavdpyaym. 
u. This, they consider to be Yoga, the steady control of 
the senses. Then one becomes undistracted for Yoga comes 
and goes 


apramattah undistracted pramada-varjttah samddhdnamprali-nityam 
prayatnavan S See also CXJ I. 3 12 and II. 22 2, M U. II 2. 4 
In Buddhism all virtues are said to be centred in apramada (Pali 
appamado). Keenness is the way of eternal life and slackness the way 
of death appamado amatapadam, pamado maccuno padam Dhamrna- 
paia 21. 

prabhavapyayatr comes and goes 

Vigilant keenness is necessary in Yoga, as it comes and goes. 
jananapdya-dharmakah S. prakksanapdya&alitaya avadhanam 
apeksttam R If we are careful we null acquire it; if we are 
careless we will lose it Mind is liable to fluctuation and therefore we 
should be extremely careful 

, It is sometimes interpreted as 'beginning and end' ‘The world 
sinks down in Yoga and again is created afresh/ says Deussen. This 
is later Pataiijala Yoga. 
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The Prtnetpal Upanifads 

THE SELF AS EXISTENT 

12, naiva vdcd na manasa prdptum iakyo na caksusd, 
astiti bruvato'nyatra katham tad upalabhyate 
12. Not by speech, not by mind, not by sight can he be 
apprehended How can he be comprehended except by him 
who says, 'He is' ? 


He can be comprehended only by those who affirm that 'He is ’ 
The self as the knowing subject can never become an object. 
It can be realised through Yoga While He transcends the ordinary 
means of apprehension, He can be immediately experienced through 
Yoga, and for such apprehension faith m His existence is an indis¬ 
pensable condition The conviction of the reality of that which is 
sought is the prerequisite 

Commenting on this verse, S argues that the Supreme Brahman 
who is conceived as the source of the universe must be regarded as 
existent We cannot conceive of the world as produced from nothing 
The world effect must have an existent cause 
We can at least reasonably say of God that He is Cp Epistle to 
the Hebrews 'He that cometh to God must believe that He is 
Cp St Bernard 'Who ts God* I can think of no better answer than, 
He who is Nothing is more appropriate to the eternity which God is 
If you call God good, or great or blessed, or wise or anything else 
of this sort, it is included m these words, namely. He is ’ 

r3 asttty evopalabdhavyas iattva-bhdvem cobhayoh, 
astity evopalabdhasya taUva-bhdvah prasidati 
13 He should be apprehended only as existent and then m 
Ins real nature—m both ways When He is apprehended as 
existent, his real nature becomes clear (later on) 


The primary assertion that can be made of the Self is the declaration 

^bhayoh^in both ways In*the conditioned and the unconditioned 

’ Tjaf gMfSSi.rf Bnimm tad. « * JjntaJ 
experience in which His nature is revealed to and understood by the 

TrTthis section the author speaks to us of the discipline of Yoga 
by w£ m2 whole being ^ unified and cmrtjMl on the 
realization of the highest Being who is also the inner and real self 

14 vadd sarve pramucyanU Mmd ye’sya hrdt s«feA, 

„tha martvo'mrto bhaoaty atra brahma samasnute 
14 When alLdesires that dwell within the human heart are 
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cast away, then a mortal becomes immortal and (even) here 
he attameth to Brahman. 

When self-seeking desire, ignorance and doubt disappear, the 
vision of God is attained. The Upanisad treats fellowship with God 
as the consummation of spiritual experience 

15 yadd same prdbhidyante hrdayasyeha granthayah, 
aiha martyo’ mjto bhavaty etdvad anusdsanam. 

15. When all the knots that fetter here the heart are cut 
asunder, then a mortal becomes immortal. Thus far is the 
teaching. 

elavad anuiasananr thus far is the teaching. The original Upanisad, 
it was felt, ended with 1.3 17 These words seem to mark the end of 
the enlarged Upanisad. The remaining verses seem to be a still 
later addition. 

16 satam caikd ca hrdayasya nadyas tasdm murdhdnam 

abhmihsriaikd. 

layordhvam dyann amrtatvam eh, visvann anyd utkramane 
bhavanh, 

16 A hundred and one are the artenes of the heart; one 
of them leads up to the crown of the head. Going upward 
through that, one becomes immortal, the others serve for going 
m various other directions 

See C.U. VIII 6 6, where it is said, that if a man has lived the 
“®P® c d life of a student and so 'found the self,’ then at the time 
of death, his soul, dwelling in the heart, will pass upward by an 
artery known as susunmd (Maitri VI 21), to an aperture m the 
crown of the skull known as the brahma-randhra or vtdfh, by which 
at the beginning of life it first entered For there the soul rises by the 
sun s rays to the sun which is a door-way to the Brahma world to 
those who know and a stopping-place for those who do not know 
s e other ways lead the unliberated to re-embodiment 

17 angmthamdtrah purvso'ntaraimd sadd jandnam hrdaye 

sannwistah 

tout svdc charirat pravrhen niunjdd ivesikam dhairyena' 
tom vtdyac chukram amrtam tom vidydc chukram amrlam 
th. 

person of the size of a thumb, the inner self, abides 
hear ts of men. Him one should draw out with 
ness, from the body, as (one may do) the wind from the 
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reed Him one should know as the pure, the immortal, yea. 
Him one should know as the pure, the immortal 

dhairyena with firmness, apramadena § with courage, with intel¬ 
lectual strength, piana-kausakna. R 

18 mrtyu-proktam naciketo'tha labdhvd vidyarn etdm yoga- 
mdhtm ca krtsnam, 

brahmaprdpfo vtrajo 'bhiid vimrtyur anyopy evam yo vtd 
adhydlmam eva 

18 Then Naciketas, having gained this knowledge declared 
by Death and the whole rule of Yoga, attained Brahman and 
became freed from passion and from death. And so may any 
other who knows tins in regard to the self. 



PRASNA up an is ad 

The Prasm Upamsad belongs to the Atharva Veda and has 
sue sections dealing with six questions put to a sage by his 
disciples who were intent on knowing the nature of the ultimate 
cause, the power of aum, the relation of the Supreme to the 
constituents of the world The Upanisad is so called as it deals 
with pra&na or question. 



INVOCATION 

1. bhadram kamebJnh srmmydma devdh, bhadram pasyemak- 

sabhir yajalrah, 

sthirair angais tustuvdmsas tanubhih, vyasema deva-hitam 
yad ayah 

1 Awn. May we, O gods, hear what is auspicious with our 
ears Oh ye, who are worthy of worship, may we see with our 
eyes what is auspicious May we enjoy the life allotted to us 
by the gods, offering praise, with our bodies strong of limb 

2 smash na indro vrddha-sravah, svasti nah pusa visoa-veddh, 
svasti nas tdrksyo ansia-nemth, svasti no bfhaspatir dadhatu, 
Aum ianhh, sdntih, sdntih 

2. May India, of increasing glory, bestow prosperity on us, 
may Pu§an, the knower of all, bestow prosperity on us, may 
Tarksya, of unobstructed path, bestow prosperity on us May 
Brhaspati bestow prosperity on us Awn, peace, peace, peace 



1,4. Praina Upanisad 651 

Question 1 

SIX QUESTIONERS SEEK BRAHMA-KNOWLEDGE 
FROM A TEACHER 

1 sukesd ca bharadvdjah, saibyas ca satya-kdmah, saurydyani 
ca gdrgyah, kausalyas cdsvalayano bhargavo vaidarbhih, kabandhi 
kdtydyanah, te haite brahna-pardh, brahma-nisthdh, param brah- 
mdnvesamand, esa ha vai tat saruam vaksyatih, te ha samit-panayo 
bhagavantam pippalddam upasanndh. 

1, Sukeia son of Bharadvaja, Satya-kama son of Sibi, 
Gargya grandson of Surya, Kausalya son of Asvala, Bhargava 
of fte Vidarbha country, Kabandhi son of Katya, these, 
indeed, devoted to Brahman, intent on Brahman, seeking the 
highest Brahman, approached the revered Pippalada with 
sacrificial fuel in their hands, thinking that he would explain 
all to them 

2. tan ha sa rsir uvdca, bhuya eva tapasd brahmacaryena 
Sraddhayd samvalsaram samvatsyatha, yatha-kdmam prasn&n 
prcchalha, yadi viplasydmah saruam ha vo vaksydma tti 

2. To them that seer said; live with me another year with 
austenty, chastity and faith. Then ask us questions according 
to your desire and if we know, we shall, indeed, tell you all that. 

tapasd with austenty sense restraint tndnya-satnyamemi S. 
brahmacaryena with chastity yositsmarana-kirtana-kehpreksatia 
guhyabhSsana-samkalpddhyavasdyaknyd-mrvrtlt-laksandstavidhanmt- 
huna-varjanarupa-brahmacaryena. R. 

QUESTION CONCERNING THE SOURCE OF CREATURES 
ON EARTH 

3 atha kabandhi kdtyayana upetya papraccha, bhagavan, kuto 
ha vd midh prajdh prajdyante iti. 

3 Then Kabandhi, son of Katya, approached him and asked, 
venerable Sir, whence, venly, are all these creatures bom? 

atha then, i e after a year 

THE LORD OF CREATION CREATED MATTER AND 

LIFE 

hw»ia» sa Jtovdcaprajd-kdmo vai prajdpatih, sa tapo'tapyata, 
apas taptvd sa mithunam utpddayate, rayitn ca pranam ca, 
y ctau me bahudhd prajah kansyata iti. 
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4 ; To him he said, Prajdjati (the lord of creation), venly, 
was desirous of offspring He performed austerity. Having 
performed austerity, he produced the pair, matter and life 
thinking that they would produce creatures for him variously 


rayy matter, feminine 

prana' life, masculine These two are inteipreted also as food and 
its eater Here we have a duality of primary existences answering 
to matter and form of Anstotle The application of this duality in 
the following verses is somewhat strange 


THE SUN IDENTIFIED WITH LIFE 

5 adityo ha_ vat prdndh, rayir eva candramah, raytr vd elat 
sarvam yan tnuriath cdmittiam ca, fasmdt miirttr eva rayih 

5 The sun, indeed, is life Matter itself is the moon Matter 
is, venly, all this, whatever is formed and formless Therefore, 
whatever is formed is itself matter. 

Matter and life interact and produce the whole creation Every¬ 
thing, gross and subtle, is matter In the cosmic process or becoming, 
there is always the element of matter Rayi is the material medium 
in which all forms are expressed 
rayir evdnnam S. 
sarvam api hhutajalam rayih . R. 

6. athdditya ttdayan yat praam disam praviiati, tern praeyan 
prandn rabnisu sanmdhatte yad ddksindm yat pratMm yad 
itdicim yad adho yad urdhvam yad antard dtio yat sarvam 
prakdiayatt, tern sarvdn prandn rainnsu sannidhatte 

6. Now the sun, after using, enters the eastern side By that, 
he bathes in his rays all life that is in the east. When he 
illumines all the other sides of the south, the west, the north, 
below, above and in between, by that he bathes m his rays all 
living beings 

7. sa e$a vatsvdmro vUva-rupah praito’gmr udayate, lad dad 
rcabhyuUam 

This is he, the Varfvanara fire, assuming every form, life 
and fire who rises (every day) This very doctrine is declared 
in a verse of the Rg Veda 

The sun which is life in its infinite variety rises as fire 
Vat&vanara is said to be the essence of all living beings, while 
Vtsva-rUpa is sai d to be the essence of the whole cosmos, according 

to A 
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naralt fivah vtsve ca te naras ca visvanarah, sa eva vmhanarah $arva~ 
fivatmakah, viSva-rupah sarva-prapaiicdtmakah tit bhedah. 

8 vi&ua-rupam hartnam jata-vedasam pardyaiiam jyotir ekam 
tapantam, 

sahasra-rasmih satadhd vartamanal} prdnah prajandm 
udayaiy esa suryah 

8. Who has all forms, the golden one, the aU-knowing, the 
goal (of all), the sole light, the giver of heat, possessing a 
thousand rays, existing in a hundred forms—thus rises the 
sun, the life of all creation. 

SeeMaitriVI 8. 

The Sun, in many systems of ancient times, is regarded as the 
infinite life of all beings. 


THE YEAR IS IDENTIFIED WITH THE LORD OF 
CREATION 

THE TWO ROUTES 

9 saiiivatsaro vat frajd-patih, tasyayane daksinam coltaram ca, 
tad ye ha vat tad istd-purte krtamity upasate, te candramasam eva 
lokam abhijayante, ta eva punar avartante, tasmad eter§ayah 
praja-kdtna daksinam pratipadyante, esa ha vat rayir yah 
pdrydnah. ‘ 

9 The year, verily, is the lord of creation; of it (there are) 
two paths, the southern and the' northern Now those, verily, 
who worship, thinking ‘sacrifice and pious acts are our work/ 
they win only the human world They certainly return again 
the sages, desirous of offspring, take the southern 
route This, which is called the path of ancestors, is verily 
matter ( rayt ) 17 

J? 18 southern route is the material path where we perform acts 
Thn, desires These acts are of two lands tsta and pUrta. 
nii 1 e i re ^ es t° acts of ceremonial piety, observances of Vcdtc 

uai, the latter to acts of social service and public good 
agnthotram iapas satyam vedanam ttpalambhanam, 
attthyam vatsvadevam ca tsfam ity abhidhiyate; 
vapi-hiipa-tatdkaii devaldyalanani ca 
anna-pradamm dramah piirlam ity abhidhiyate 

? 0 rthottarcna iapasd brahmacaryena sraddhayd, vidyayat- 
taiii anvisyddilyam abhijayante, ctad vai pran&ndm ayatanam. 
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dad, amrtam abhaya.ni, dot pardyanam, etasmdn na punar 
dvartante , ity esa mrodhah, tad esa Mokah: 

10. But those who seek for the Self by austerity, chastity, 
faith and knowledge, they, by the northern route, gam the 
sun That, verily, is the support of life breaths That is eternal, 
the fearless That is the final goal From that they do not 
return That is the stopping (of rebirth) About that, there is 
this verse. 


Conventional piety and altruism are distinguished from ethical 
and spiritual development. The former do not save us horn sub¬ 
jection to time, the latter do 

tapas is bodily control, bordering on mortification Brabmacaiya 
is sexual continence Sraddhd is faith in the Divine Atma-vidyd is 
self-knowledge kdya-Mdddi-laksanena tapasa, stri-sanga-rdhttya-lak- 
sanena bralimacaryena, asUhya-buddhi-laksanaya sraddhayd pralyag - 
atma-vidyayd .. R 

Through the Sun they attain to Brahman brahma-prdptt-dvdra- 
bhiilam ddtlyam. Ibid 

11 paiica-padam pitaram dvddasdkrtim diva dhuk pare ardhe 
punsinam 

atheme anya u pare vicaksanam sapta-cakre ?adara ahur 
arpitam 

11. They speak of him as the father, having five feet, and 
twelve forms, seated in the higher half of the heavens, full of 
water. And others, again, speak of him as the omniscient set 
on (a chariot of) seven wheels and six spokes 


paiica-padam- having five feet, i e five seasons 
Cp R.V. 1.164 12 ,. ,. , 

5 says that liemanta and sisira seasons are combined into one 
pitaram- father. Time is the father of all things sarvasya jarn- 
ydrtvat pitftvam § 

dvddaldkrtm- twelve forms, twelve months 
Time is ever on the move in the form of seven horses and six 

seasons 

12 mdso vai prajd-paiih, tasya krsna-paksa eva rayih, luUah 

prdnah, tasmdd eta 7 sayah iuUa tslimkurvanli, tiara darasmm 

r 12. The month, verily, is the lord of creation Of this the 
dark half is matter, the bright half is hfe Therefore, the seers 
perform sacrifices in the bright half, others m the other half 

The distinction between matter and form is stressed 
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13. aho-rdtro vat praja-patih, tasydhar eva prdno rdtrir eva 
rayih; prdnath vd ete praskandanti ye diva ratyd samyujyam te 
brahmacaryam eva tad yad rdtrau ratyd samyujyante. 

13 Day and night are, verily, the lord of creation Of this, 
day indeed is life and the night venly is matter They who join 
in sexual intercourse by day spill their life, that they join m 
sexual intercourse by night is chastity indeed. 

It is clear from this verse that brahmacarya or chastity is not 
sexual abstinence but sex control. With afl their exaltation of 
celibacy the Upamsads recognise the value of mamed life. 

14 annath vai prajapattfy, tato ha vaitad retail, tasmdd tmdh 
prajdh prajayante 

14 Food, indeed, is the lord of creation; from this, venly, 
is semen. From this creatures here are born 

15. tad ye ha vai tat praja-pati vratam caranti te mtihunam 
utpddayante, 

tesdm evatsa brahma loko yesam tapo brahmacaryam yesn 
salyam prattsthitam, 

15. Thus, those who practise this rule of the lord of creation, 
produce couples To them alone is this brahma world, m whom 
austerity, chastity and truth are established 

The seers of the Upamsads were not blind to the natural innocence 
and beauty of sex life and parental love 

16 tesdm asau mrajo brahma-loko na yesujihmam, anrtam, 11a 
vtdyd ceh, 

. To them is that stainless brahma world, in whom there 
is no crookedness, falsehood or tnckery 

mdya- trickery, the art of saying one thmg and doing another. 
maya nama balm anyathatmanam prakdsya’nyatlmva karyam karoli 
samayd vnlliydcara-rupd § 

This use of the word may a, has led to the view that the world is 
deceptive m character. 


Question 2 

CONCERNING THE SUPPORTING AND ILLUMINING 
POWERS 

kahi a ^ >a J la ™ a,n bhargavo vaidarblnh papraccha, bhagavan, 
devSl P ra i & ™ vidharayante, katara etat prakdsayante, 
Mipunar esdm varhiha Ui, 
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1. Then Bhargava of the Vidarbha country asked him 

(Pippalada) Venerable sir, how many powers support the 
created world? How many illumine this? And who, again 
among them is the greatest? ' 

2. tasmai sa hovdca, Skoda ha va esa devo vayur agnir dpah 
prthivi van monad caksuh drotram ca, ie prakddyabhivadanti, 
vayam etad banam avaslabhya vtdhdraydmah 

2 To him, he said ‘ether venly is such a power—wind, fire, 
water, earth, speech, mind, eye and ear too They, having 
illumined it, declare, “we sustain and support this body ” ’ 

barn body darira, kdrya-karana-savtghata S 

LIFE THE GREATEST OF THEM 

3 tan vanslhah prana uvaca, ma mokam apadyatha, aham 
evaitat paficadhatmanam pravibhajyaitad banam avaslabhya 
vidhdraydmi iti 

3 Life, the greatest of them, said to them • ‘Do not cherish 
this delusion, I, alone, dividing myself fivefold, sustain and 
support this body ’ 

pahcadha fivefold, the five forms of breath 

4 fe’draddadkdnd babhiimh, so'bhimandd urdhvam uikra - 
mala iva, tasmmn utkramaty yathetare sarva evotkrdmante, 
tasmimd ca prahsthamdne sarva eva pratisihante, tad yathd 
maksika madhu-kara-rajanam utkrdmantam sarva evotkrdmante 
tasmimd ca pratisthamdne sarva eva pratisihante, evam van manas 
caksuh drotram ca, te pritah prdnam stunvanti 

4 They believed him not Through pnde, he seemed to go 
upward (from the body) When he went up, all the others also 
went up When he settled down, all others too settled down 
This, as all the bees go up when the long bee goes up and as 
they settle down when die long bee settles down, even so, 
speech, mind, sight and hearing They, being satisfied, praise 
life 

5 eso’gms tapaty esa siirya e$aparjanyo maghavan esa vayuh 
esa prthivi rayir devah sad-asac cdmrtam ca yat 

5. As fire, he bums, he is the sun He is the bountiful rain- 
god; He is the wind. He is the earth, matter, god He is being 
and non-being and what is immortal 

sad-asat the formed and the unformed, sat mfirtam, asat aMtirtam 6 
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6 ara iva ratha-n&bJiau prane saroam pratisthitam, 
rco yajiimsi sdmdm yajilah ksatram brahma ca 

6 As spokes in the centre of a wheel, everything is estab¬ 
lished in life; the Eg (verses), the Yajus (formulas) and the 
sdmans (chants) as also sacrifice, valour and wisdom. 

7 prajd-patis carasi garbhe team eva pratijdyase, 

tubhyam prana prajdstv imd bahm haranti yah prdnaih 
pratitisthasi. 

7 As the lord of creatures, thou movest in the womb, it is 
then thyself that art bom again. O life, creatures—here bring 
offering to thee who dwellest with the vital breaths. 

Praja-pati moves in the form of the seed in the father and the son 
m the mother pint? garbhe reto-rupena motor garbhe putra-riipena. A. 
This verse reveals the state of scientific knowledge in those days 

8 Hevdndm asi vahnitamah pitrndm prathamd svadhd, 
piham cantam satyam atharvangirasdm asi. 

8 Thou art the chief bearer (of offerings) to the gods; thou 
art the first offering to the fathers, thou art the true practice 
of the seers, descendants of Atharvan and Angiras. 

9 mdras tvam pratjta, tejasd, mdro’si pariraksttd, 
tvam antankse carasi siiryas tvam jyotisdm patih. 

9 - Indra art thou, 0 Life, by thy valour; Rudxa art thou as 
a protector. Thou movest in the atmosphere as the sun, the 
lord of the lights 

10 yadd tvam abhivarsasy athenidh prdnate prajah, 
dnandarupds tisihanti kdmaydnnam bhavisyatiti 

10 When thou pourest down rain, then these creatures 
breathe (and) live m a state of bliss (thinking) that there will 
be food according to their desire 

11. vralyas tvam prana, ekarsir atfd visvasya satpahh 
Tjoyaw adyasya ddtarah, pita tvam mdtarisva, nah. 

Jj 1 , * a** ev er pure, 0 Life, the one seer, the eater, the 
ora of all. We are the givers of what is to be eaten 0 , 
^-pervading Air, thou art our father. 

CVer P ure ® e ’ n g the first bom and so having no one else to 
nature ^° U ’ ^ ou <5 are um mtiated The meaning is that you are by 
® prathamajatvad anyasya samskartuh abhavad 
'rolva r ° vrat y as ivam , saabhavata eva suddha ity abhiprayah Later 
nre?mk?’ na to mean °ue who lost caste by non-observance of 
• Tioea ceremonies or otherwise satnskara-hinah. See A and R. 
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12. yd te tanur vaci pratisthitd yd srotre yd ca cak$usi 
yd ca manasi santatd stvam tarn hum motkramih 
12 pat form of thine which is well-established m the speech 
or in the ear and m the eye, which exists continuously in the 
mind, make that auspicious, do not get away 

swam auspicious or restful sdntam S sobhanam R 


13 prdnasyedatn vaie sarvam tn-dive yat pratisthitam 
mdteva putrdn raksasva, bis caprapwn ca vidhehi nah iti 
13 All this is under the control of life, which is well estab¬ 
lished in the three worlds Protect us as a mother her sons 
Grant to us prosperity and wisdom 


For a controversy between prana or life principle and the organs of 
sense, see CU V 1 6-15 

as a mother to her sons In the Devi Bhagavata, the devotee prays 
0 noble Goddess, may this relationship of mother and son prevail 
unbroken between thee and me, now and for ever more 1 
esa vayor avirata kila devi bhiiyat 
vyaplth sadawa janani sutayor 11wye. 


Question 3 

THE LIFE OF A PERSON 

I atha hamam kausalyai cahaldyanah papraccha, bhagavan, 
kuta esa prdno jdyate, katham dydiy asmim charire, dhndnam 
va pravibhajya katham pratisthate, kenotkramate, katham bdhyam 
abhidhatte, katham adhydtmam iti 

1 Then Kausalya, the son of ASvala, asked him (Pippalada). 
Venerable Sir, whence is this life bom? How does it come into 
this body? And how does it distribute itself and estabhsh itself’ 
In what way does it depart? How does it support what is 
external? How (does it support) what relates to the self? 

2 tasmai sa hovdca, ahpra&nanprcchasi, brahmi§tho’siti tasmal 
te'ham bravimt 

2 To him, he then said You are asking questions which 
are (highly) transcendental Because (I think) you are most 
devoted to Brahman, I will tell you 

altprasnan questions of a transcendental character such as the origin 
of the world, janmadttvam 5 Subtle questions, sUksma-pralnam A. 
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3 dtmandesaprdnojdyate,yathaisdpuruse chdyattasminn etad 
atatam, manokrtemyaty asmin sanre. 

3 This life is bom of the self As in the case of a person 
there is this shadow, so is this (life) connected (with the self). 
It comes into this body by the activity of the mind 

A person’s life in this body is the appropriate result of his activities 
in the previous existence As the shadow of former lives a new life 
arises 

4 yaihd samrddevddhikrtan mmyunkte, etdn grdmdn elan 
grdtndn adhitislhasveh, evam evaisa prdnali ilardn prdndn prihak 
prthag eva sannidhatte 

4 As a sovereign commands his officers, saying, 'you super¬ 
intend such and such villages,' even so does this life allot the 
other vital breaths to their respective places 

5. payupasthe'pdnam, caksuh srotre inukha-nasikdbkydm 
prdn ah svayatn pratisthate, madliye In samanah esa hy etadd 
hulam anttath samam nayati , tasmad etdh sapiarciso bhavanli 
3 The out-breath is m the organs of excretion and generation, 
the life breath as such is in the eye and ear as also m the mouth 
and nose In the middle is the equalising breath It is this that 
equalises whatever is offered as food From this anse the seven 
flames 

6 hrdy hy e?a aimd, atraiiad ekasaiam nddindm, tasdm satam 
satam ekaikasyam dvdsaptalir dvdsaptattk pratiidkhd nddi-sahas- 
rdni bhavanti, dsn vyanas carah 
6 In the heart is this self. Here are these hundred and one 
artenes To each one of these belong a hundred smaller arteries 
10 each of these belong seventy-two thousand branching 
arteries Within them moves the diffused breath 

SeeCU VIII 6-6.BU II x-19 

and A Se ^ W ^ lc ^ 1S m heart is the fivdtman or the lingatman 6 

rth&ikayordhva uddnah, pnnyena punyalokam nayati, 
papcna pdpam, ubhdbhydm eva manusya-lokam 
• 7 ^ ow > nsing upward through one of these the up-breath 
ads, m consequence of good (work) to the good world, in 
onsequence of evil to the evil world, m consequence of both 
to the world of men. 

8. ddityo ha vai bdhyah prana udayati, esa hy enam caksusam 
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prSnam anugrhnanah, prthivyamyd dcvata sai$a puru$asyapdmm 
avatfabhydntard yad ak&Sas sa samdno, vayur vyanah 

8 The sun, verily, nses as the external life for it is that 
which helps the life breath m the eye. The divinity which is m 
the earth supports a person’s outbreath What is between (the 
sun and the earth) is the equalising breath Air is the diffused 
breath. 

9. iejo ha vai itddnah, lasmad upaiantatejah pmar-bhavam 
indriyatr tnanast sampadyamdmih 

9. Fire, verily, is the upbreath Therefore, he whose fire (of 
life) has ceased, goes to rebirth, with his senses sunk in mind 

xo yat ciltas tamsa pranam aydli, pranas lejasd yuklah 
sahatmana yatha samkalptlam lokam nayalt 

10. Whatever is one’s thinking, therewith one enters into 
life. His life combined with fire along with the self leads to 
whatever world has been fashioned (in thought) 

11. ya evam vidvan pranam veda na hdsya prajd hiyate, amrto 
bhavati, tad e?a ilokal}: 

11. The wise one who knows life thus, to him there shall 
be no lack of offspring He becomes immortal As to this, there 
is this verse 

12, utpattim dyatim sthdnam vibhutvam caiva pancadhd, 
adhyaimam caiva prdnasya vtjiidyanifiatn ainitte, vijiia- 
ydmrtam ainuta th 

12. The birth, the entrance, the abode, the fivefold over- 
lordship and the relation to self of the life, knowing these one 
obtains immortality, knowing these one obtains immortality 

Anyone who knows the birth of life, its entrance into the body, 
how it abides there in its fivefold division and knows its relation 
to the inner spirit enjoys eternal life 


Question 4 

CONCERNING SLEEP AND THE ULTIMATE BASIS 
OF THINGS 


1 atha hainam saiirydyani gdrgyah papraccha, 6/«rgflW». 
etasmm pnrm kdm svapanti, kmy asmm fagratt, Mara e?a 
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devah svapndn pasyati, kasyaitat sukham bhavati, kasmm nu 
same sampratisthiid bhavanti iti 

i. Then Gargya, the grandson of Surya, asked him (Pippa- 
lada) Venerable Sir, what are they that sleep in this person? 
What are they that keep awake m him 5 What is the god that 
sees the dreams 5 Whose is this happiness 5 In whom, pray, are 
all these established 5 


2 iasmai sa hovaca yatha, gargya, mancayor arkasydstam 
gacchalah sarod dasmims fejo-mandala eki-bhavanti, tahpunah 
punar udayatah pracaranii, evam ha vai iat sarvam pare dew 
manasy ekt-bhavaH, tena tarhy esa puruso na srnoh, na pasyati, 
napghrati, na rasayate, na sprsate, ndbhivadate, nadaite, nanan- 
iayate, na visrjate, neydyate, svapitiiy dcaksate 

2. To him, then, he said' 0 Gargya, as all the rays of the 
setting sun become one in this circle of light and as they spread 
forth when he nses again and again, even so does all this 
become one m the supreme god, the mind Therefore, m that 
state, the person hears not, sees not, smells not, tastes not, 
touches not, speaks not, takes not, rejoices not, emits not, 
moves not. (Then) they say, he sleeps 

3 prdndgnaya evaiiasmin pure jdgrah, garhapatyo ha vd 
Qiopdnah, vydno'nvdhdrya-pacanah, yad gdrhapatydt pramyate 
pranayanad ahavaniyah prdnah 

3 pie fires of life alone remain awake m this city The 
householder's fire is the out-breath The (southern) sacrificial 
hre is the diffused breath The in-breath is the oblation fire, 
trom being taken, since it is taken from the householder’s fire 

5 : onceive d as a sacrifice and these three life breaths are 
symbolically identified with the fires used in the Vedic sacrifice, 
at home ’ ® ouse ^°^ er s It I s the sacred home fire kept burning 

“"ffingacanK southern sacrificial fire It is the fire of the south 
used for offerings to the ancestors 


4 ucchvasa-nthsvdsdv etav dhuti samam nayatTii samdrnh, 
ano ha vd vayajamanah, ista-phalam evodanah, sa eoamyaiamd- 
m,n a ™r ahar brahma gamayah 

fJt VJ e , ec l ua bsing breath is so called because it equalises the 
. J 0 ®' th e in-breathing and the out-breathing The 

1S ^l sacnficer The of sacrifice is the 
P oreath. It leads the sacnficer every day to Brahman 



662 The Principal Upantsads IV g 

See C U. VI. 8 i. In deep deep the soul is said to be at one with 
Brahman, only we do not blow it See also C U. VIII. 3 2 

5. atraisa desalt svapne ntahundnam awibkavait, yad arsian. 
drstam anupasyati, srutam srutam evartham anusrnoii, dtsa-digar- 
tarais capraly aniibliiiiampunahpunah praly ar.ubhavaii, drs'am 
cadrstam ca srutam casruiam canubhutan. cdnar.ubltutam ca 
sac cdsac ca sanant pasyaii sanalt pasyaii. 

5 There, in sleep, that god (mind), experiences greatness 
He sees again whatever object has been seen, he heats again 
whatever has been heard, he experiences again and again 
whatever has been experienced in different places and direc¬ 
tions What has been seen and not been seen, what has been 
heard and what has not been heard, what has been experienced 
and what has not been experienced, what is existent and what 
is non-existent, he sees ah, being ah he sees (ah). 

Usually in dreams, we have reproductions of waking experiences 
but sometimes we have also new constructions See BU. IV. 3 
9-18, where the creative side of dream consciousness is mentioned 


DREAMLESS SLEEP 


6 sa yadd iejasdbhbhuio bhaiaii, atraisa desalt svapr.ar. r.a 
pasyaii, ailta tad etasmin sarire dot suhltam bkavati 

6 . When he is overcome with light, then in this state, the 
god (mind) sees no dreams Then here in this body arises this 
happiness 

The state of dreamless sleep is described here 

7. sa yatltd, sa tatty a, vayamst vdso vrhsam sampraitslhailc, 
warn ha vai tat sanant para atmar.i samprahsihanic 

7 Even as birds, 0 dear, resort to a tree for a resting-place 
so does everything here resort to the Supreme Self They all 
find their rest in the Supreme Self 


8. prihnn ca prihvi-matrd ca, dpas capo-nta>ra ca, iejas ca 
tejo-mbira ca, vdvus ca vdyu-mdlrd ca, dhdsas cdkasa-mmra ca, 
caksus ca drostavyam ca, sro'ram ca sroiatyam ca glrartur. ca 
Plrdiavyam ca, rasas ca rasayitavyam ca, teak ca sparsay 
£ rtS ca yaHavyav; ca, haclaa calalaiyam ca, «pac te 
cSmaiayllavya*. ca. pays ca ci S a,jay:lajya>,, 
gantavyan: ca, manas ca mantaiyam ca, bttddlts ca boi-ha^am 
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ca aham-Uras caham-kartavyam ca, cittam ca cetayiiavyam ca, 
teas ca vidyoiayiiavyam ca, pranas ca vidhdrayitavyam ca 
8 Earth and the elements of earth, water and the elements 
of water, fire and the elements of fire, air and the elements 
of air, ether and the elements of ether, sight and what can be 
seen hearing and what can be heard, smell and what can be 
smelled, taste and what can be tasted, the skin and what ran 
be touched, speech and what can be spoken, hands and what 
can be handled, the organ of generation and what can be 
enjoyed, the organ of excretion and what can be excreted, the 
feet and what <*an be walked, the mind and what can be 
perceived, the intellect and what can be conceived, the self- 
sense and what can be connected with the self, thought, and 
what can be thought, radiance and what can be illumined, 
hfe-breath and what can be supported by it. 

We have here an enumeration of the Samkhya principles of the 
five cosmic elements, the ten organs of perception and action, mind, 
intellect, self-sense and thought together with light and life. 

9. esa hi drasta, sprasta, srota, ghrdta, rasayita, manta, boddha, 
kartd, vijmndtmd, purusah, sapare’ksara atmam sampratisthate, 
9 He, verily, is the seer, the toucher, the hearer, the smeller, 
the taster, the perceiver, the knower, the doer, the thinking 
self, the person He becomes established in the Supreme 
Uundecaying Self 

The subject self is established in the Spirit which transcends all 
duality, even the distinction of subject and object 

xo param evaksaram pratipadyate sa yo ha vai tad acchdyam, 
asartram, alolntam, sttbhram, aksaram vedayate; yas in, saumya, 
sa sanapiah sano bkavah tad esa slokalr 
xo He who knows the shadowless, bodiless, colourless, pure, 
undecaying self attains verily, the Supreme, Undecaying (self). 
He who, 0 dear, knows thus becomes omniscient, (becomes) all. 
As to this, there is this verse 

xi vipianatma saha devais ca saroaih prana bhutdni sain- 
pratisthanii yaira, 

tad aksaram vedayate yas in, saumya, sa sanapiah sarvam 
evavivesa Hi 

xi. He who knows that Undecaying (self) in which are 
established the self of the nature of intelligence, the vital 
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breaths and the elements along with all the gods (powers) 
becomes, 0 dear, omniscient and enters all. 

Question 5 

1. atha hamam iaibyas satya-kamah papraccha, sa yo ha vat 
tad, bhagavan, manusyesu prdyanantam aumk&ram abhdhydytta, 
katamam vd va sa tem lokam jayatiti. 

1 Then Satya-kama, son of Sibi, asked him (Pippalada) 
Venerable Sir, what world does he, who among men, meditates 
on (the syllable) Aim until the end of his life, win by that 7 

5 explains abhidhyana to be intense contemplative activity free 
from all distractions bdhya-vtsayebhya upasamhfta-karanah samahtta- 
cttto bhaMyavesita-brahmabhave aumkare atma-pratyaya-santdna-vtc- 
chedobhinnajaiiyapratyayantardkhtlikrtontrvaiastha-dipa-stkha-samo’ 
bhidhydna-iabddrthah 

2 tasmai sa hovdca, dad vai, satya-kdma, param caparam ca 
brahma yad awnkarah, tasrndd vidvdn denaivdyatanenatkataram 
anvdi. 

2. To him, he said* That which is the sound Atm, 0 
Satya-kama, is venly the higher and the lower Brahman 
Therefore, with this support alone does the wise man reach 
the one or the other 

The verse distinguishes between the Unqualified Absolute Brahman 
and the qualified Personal Isvara 

3 sa yady eka-mdtram abhidhydyita, sa tenaiva samveditas 
tunmn eva jagatyam abhisampadyate, tarn no manusya-lokatn 
upanayante, sa tatra tapasa brahmacaryena iraddhaya sampanno 
mahvmanam awubhavaft 

3 If he meditates on one element (a), he, enlightened even 
by that, comes quickly to the earth (after death). The Bros 
(verses) him into the world of men There, endowed with 
austerity, chastity and faith, he experiences greatness 

4 atha yadi dvi-matrena manasi sampadyate, so'ntanksm 
yajurbhir mniyate soma-lokam, sa soma-loke vibhiitim anuohttya 
ptmar avartate. 

4 Then, (if he meditates on this) as 01 
he attains the mind. He is led by the yaji 
intermediate space, the world of the moon, 
greatness there, he returns hither again 


two elements (an) 
’,s (formulas) to the 
having experienced 
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5 yah punar etam tri-mdtrena aum tty etenaivdksarena param 
purusam abhtdhydyUa, sa iejasi siirye sampannah; yathd pado- 
daras tvaca vinirmucyata evam ha vai sa pdpmand vmirmuktah 
sa sdmabhir unniyate brahma-lokam, sa etasnidj jivaghandt 
parat-param punSayam purusam iksate: tad etau ilokau bhavatah. 

5 But if he meditates on the highest person with the three 
elements of the syllable Aum (a, u, m), he becomes one with 
the light, the sun. Even as a snake is freed from its skin, even 
so is he freed from sins He is led by sdma (chants) to the 
world of Brahma He sees the person that dwells in the body, 
who is higher than the highest life. As to this there are these 
(two verses) 

£ says The world of Brahma is the world of Htranya-garbha who 
is the lord of the saiya-loka Htranya-garbha is the self of Si the jlvas 
travelling in samsara, for he is the internal self of all living beings 
m the subtle form and in him, the subtle self are all the jlvas strung 
together So he is ‘pva-ghana' sa hiranya-garbhah sarvesdm sam- 
sannant, jivdnSm atma-bhutah; sa hy antar-dtmd hnga-riipena sarva- 
bhUtandm, tasnnn ht hngdlmam samhatdh sarve fivah, tasmdt sa 
fiva-ghanah 

The knower of the three elements a, u, m, sees the Supreme beyond 
the Htranya-garbha. He obtains liberation and is not forced to 
return to mundane life He sees the Supreme l&vara who is beyond 
me world-soul and that vision qualifies him for liberation, pva.-gha.ndt 
param purusam pasyati, tato mukto bhavatt. A. 

6. iisro-mdtrd mrtyumatyali prayuktd anyonya-saktd anavi- 
prayuktdh. 

knydsu bdhyabhyantara-madhyamdsu samyak-prayuktdsu na 
kampate piah. 

6. The three elements (each) leading to death (by itself), if 
they are united to each other without being separated and 
employed in actions well performed, external, internal or 
intermediate, the knower does not waver. 


m / n nutates on the three elements, separately, it is an 
_ , P® of mortality, if he meditates on them as interconnected, he 
mo/ - 0nd ® orta3lt y- jdgrat-svapna-susupta-purusdh saha sthanair 
t^ 0ls aumkdratma-rupena dfsldh sa hy evam vtdvdn 
a ma-bmta amnkara-mayah kuto vd calel kasmm 1id S. 
inti>rLwj COnnec V on Hnree elements, a, «, m, indicates the 
See MU ^ ^ ncee wor ^ s °* waking, dream and sleep. 

He becomes one with the personal Supreme livara, obtains 
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sarvatmatva, becomes one with the whole universe and is not disturbed 
as there is nothing independent of him. sva-vyatmktabhavdl A 

7. rgbhtr etam, yajurbhir antanksam, sdmabhiryat tat kavayo 
vedayante 

tarn aumkarenaivayatanendnveti vidvan yat tac -chantam, 
ajaram, amrtam, abhayam, param ca 
7, With the rg (verses) (one attains) this world, with the 
yajus (formulas) (one attains) the interspace and with the 
saman (chants) (one attains) to that which the seers recognise 
That, the wise one attains, even by the mere sound Aim as 
support, that which is tranquil, unaging, immortal, fearless and 
supreme 

kavayak surayah sages , 

The Supreme status is beyond the three worlds The turiyn state, 
though it underlies the other three states also transcends them. 


Question 6 

CONCERNING THE PERSON OF SIXTEEN POINTS 

1 atha hatnam sukeid bhdradvajah papraccha, bhagavan, 
hiranya-ndbhah kausalyo rdja-putro mdm upetyaitaih praSnam 
aprcchata; sodaia kalam, bharaivdja, purusam vettha, tarn ahm 
humdrum abruvam, naham imam veda, yady ahum imam 
avedisam hatham te ndvaksyam iti, sa-mulo vde?a panlujyali 
yo’nrtam abhivadah, tasmdn ndrhdmy anrtam vaUum.sa tupnm 
ratham druhya pravavrdja, tam tvd prcchdmi 

r Then. Sukeia, son of Bharadvaja, asked him Venerable 
Sir Hiranya-nabha, a prince of the Kosala kingdom approach 
me and alked this question, 'Bharadvaja do you know to 
person with sixteen parts?' I replied to that prince, I know 
him not If I had known him, why should I not teU you about 
it Verily to his roots, he withers, who speaks untruth There 
LT7 imt proper fcr me to speak untrutt If 
mounted las chariot and departed, I ask you about him, wher 

that person? 

He who speaks an untruth withers to his roots 

2 tamaisa hovdca, ihaivdntah-iarire, saumya, sapunwyas- 

mnn etah sodaia kalah prabhavanti tli 
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2 To him he said. Even here, within the body, O dear, is 
th2t person in 'whom these sixteen parts arise. 

The self of the sixteen parts becomes in the Sdmkkys system the 
Itrga-sanra or the subtle body (see below verse 4), with some 
modifications. 

3 sa ikgdmcakre, kasminr, aham utkrdr.ia vfkrania bhaiisydmi, 
kasmin va prafisfhite prafisikdsydmi Hi. 

3. He (the person) thought pa himself): In whose departure 
shall I be departing? And in whose settling down shall I be 
settling down? 

4. sa prdnatn asrjaia, prdr.dc chraddkdm kharh vdyur jyciir 
apah prihmndriyatn, mans'r.r.arn, anr.dd liryam. tape w.arArdk 
farms, lohdk, iokesic ca r.dma ca. 

4 He created life; from life, faith, ether, air, light, water, 
earth, sense organ, mind and food; from food, vital -vigour, 
austerity, hymns, works, worlds and in the worlds name. 

5 means by prana, Siranya-garbka or the world-soul, kirar.ya- 
garbkdkhyam saroa-prdr.i-kdranddhdram, anfar-atmanam. Sraddha or 
faith comes next and then the material elements. 

A am a _ suggests individuation. The souls exist in. the world-soul, 
in their subtle condition, and then they acquire embodiment; or 
gross condition 

5 sayathema nadyak syar.damdr.dh sarrMdrdyar.dk samudram 
prdpyastarr. gacckar.fi hhidycic idsdri'. r.dma-riipt samudra ity 
etan. procyaie, Siam evasya paridrasfur in.dk sodaia kodak puni~ 
sayanakpunesam prdpydstam gacckar.fi bkidyeic casdn: r.dtna-rupz 
purusa ity scan: procyafe , sa eso’kalo’mrfo bkavati, tad ess streak: 

5 As these flowing rivers tending towards the ocean, on 
reaching the ocean, disappear, their name-shape broken up, 
SEtt are called simply the ocean, even so of this seer, these 
sixteen parts tending towards the person, on reaching the 
person, disappear, their name-shape broken up, and are called 
sunply the person. That one is without parts, immortal. As to 
that there is this verse: 

See M U. IV. 2. s; C U. VIII. 10 

.V s A** 5 names of the rivers are lost in the sea, so are our names 
a-u snapesjost when we reach the Divine. 'To Tao all under heaven 
Ten t '✓v 55 torrents Sow into a great river or sea.’ 

sea* fter*' ^*^tl. Cp Ruml, ‘that your drop may become the 
' Uas X 2 i> and ‘Xone has knowledge of each who enters that 
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he is so and so’ {Ode 15 Nicholson Shams-t-Talnz) Eckhart says 
‘When I go back into the ground, into the depths, into the well-spring 
of the Godhead, no one will ask me whence I came or whither I 
went,’ 

Cp Christina Rosettr 

'Lord, we are rivers running to Thy sea. 

Our waves and ripples all derived from Thee, 

A nothing we should have, a nothing be 
Except for Thee ’ 

6. ara iva ratha-nabhau kalayasmm pratisthtah 

tam vedyam purusam vedayathd ind vo mrtyuh panvyathah 
6. In whom the parts are well established as spokes in the 
centre of the wheel, know him as the person to be known, so 
that death may not afflict you 


CONCLUSION OF THE INSTRUCTION 


7. tan liovaca, etdvad evaham etat param brahma veda, ndtah 
param asti iti 

7 To them, then, he (Pippalada) said, 'only thus far do I 
know of that Supreme Brahman There is naught higher than 
that' 

8 te tam arcayantah, tvam hi nah pita yo'smakain 
avidydyah param param tarayasi, Ut; namah parama-r^bhyo 
namah parama-rsibhyah 

8, They praised him (and said). Thou, indeed, art our father 
who does take us across to the other shore of ignorance 

Salutation to the supreme seers. 

Salutation to the supreme seers. 


nah j>tta our father The teacher who helps us to know the truth is 

the spiritual father as distinct from the physical father, Sanra-mlram 
janayati S 



MUNDAKA VPANISAD 

The Mundaka Ufianisad belongs to the Atharoa Veda and has 
three chapters, each of which has two sections The name is 
denved from the root mund, ‘to shave,’ as he that comprehends 
the teaching of the Upamsad is shaved or liberated from error 
and ignorance The Upamsad states clearly the distinction 
between the higher knowledge of the Supreme Brahman and 
the lower knowledge of the empirical world. It is by this higher 
wisdom and not by sacrifices or worship that one can reach 
Brahman. Only the samnyasin who has given up everything 
can obtain the highest knowledge. 
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MUNDAKA x 
Section x 


671 


THE TRADITION OF BRAHMA-KNOWLEDGE 


x brahma devdnam pyathamah sambabhuva vtsvasya kartd 
bhuvanasya goptd 

sabrdhma-vtdydm sarva-vidyd-prahslhdm atharvdyajyesiha- 
putrdya praha. 

i Brahma arose as the first among the gods, the maker of 
the universe, the protector of the world He taught the know¬ 
ledge of Brahman, the foundation of all knowledges, to Atharvan, 
his eldest son. 


Brahma, the creator of the world and its governor arose, by the 
exercise of his own choice His rise is unlike the birth of individuals 
which is determined by their past deeds 5. svalmlryena na dharma- 
dharma-vasat Brahma here is Hiranya-garbha, the world-soul 
brahma-knowledge A life -without philosophy is not livable for man, 
•xii vmr °* Socrates See Plato's Apology Aristotle observes: 
All the other sciences which are not philosophy are more necessary, 
hot none is more important than philosophy' 


2. atharuane yarn pravadeta brahmatharad tarn purovacdngire 
brahma-viiydm 

sa bharadvdjdya satyavahdya praha bhdradvdjo'ngirase 
pardvardm 

A+t knowled ge of Brahman, which Brahma taught to 
Atharvan, and Atharvan m olden tunes told Angiras He (m his 
fHjj to Satyavaha, son of Bharadvaja and the son 

°kno«Ld^^ a *° J ^ n ® iras —both the higher and the lower 

the higher and the lower (knowledge) or 'fcnow- 
nh.L( «i trom the greater to the lesser What permeates the 
“I knowledge, great and small.’ S parasmdt parasmad 
tSm paravardt ^ arSvar ^ > P ar dvara sarva-vtdya-visaya-vyapler vd 

B ?Pf™- v ’dyd concerned with things perishable and vidyd 
is Lr„!l j dealing with Imperishable Being Higher knowledge 
E0 U ,?,?• tb, e understanding of the nature of the supreme 

relating t src y asa ’ “d the lower knowledge deals with the disciplines 
relating to instrumental values 

3 sattnako ha vai mahdidlo’hgirasam vtdhivad upasannah 
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papraccha, kasrnn mi bhagavo vijhdte sarvam idam vijilatam 
bhavah iti 

3 Saunaka, the great householder, duly approached Angiras 
and asked, through what bemg known. Venerable Sir, does all 
this become known? 

‘Is there one cause of all the varieties in the world, which cause 
bein gknown, all will be well known?’ him nv asti sarvasya jagai- 
bhedasyaika-kdranamyad ekasmm vijnate sarvam vipiatam bhavalt ? S 

TWO KINDS OF KNOWLEDGE 

4 tasmai sa hovaca' dve vtdye vediiavye iti ha sma yad 
brakmamdo vadanti, para cavoapard ca. 

4 To him he said, two lands of knowledge are to be known, 
as, indeed, the knowers of Brahman declare—the higher as well 
as the lower 

apard lower knowledge It is also a kind of knowledge, not bhrama 
or mithya, plana, error or falsehood It also aims at knowledge of 
the highest reality even though in a partial or imperfect manner, 

5 tatrapard rg-vedo yajur-vedah sama-vedo’tharva-vedah M$d 
kalpo vydkaranam mruktam chando jyotisam—iti athapardyaya 
tad afyaram adhigamyate 

5 Of these, the lower is the Rg Veda, the Yajur Veda, the 
Santa Veda, the Atharva Veda Phonetics, Ritual, Grammar, 
Etymology, Metrics and Astrology And the higher is that by 
which the Undecaying is apprehended 

Cp Stvasvarodaya The Veda is not to be called Veda for there 
is no veda in Veda That is truly the Veda by which the Supreme 
is known 

na vedam veda tty ahur wde vedo na vidyate 
pardtmd vedyateyena sa vedo veda ucyate 

THE IMPERISHABLE SOURCE OF THINGS 
UNPERCEIVABLE 

6 yai tad adreiyam, agrdhyam, agotram, avarnam, acakstth- 

srotram tad apdm-pddam, 

nityam vibktm sarva-gatam susuk?mam tad avyayam yad 
bhula-yomm panpaiyanii dhlrah 

6 . That which is ungraspable, without family, without caste, 
without sight or hearing, without hands or feet, eternal, all- 
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pervading, omnipresent, exceedingly subtle, that is the Un- 
decaymg which the wise perceive as the source of beings 

adresyam unperceivable adresyam ady&yam sarvesdm bttddhin- 
inyandm agamyam £ 

vibhum all-pervading vividkam brahmddi-sihdvardnta-prani-bhedair 
bhavalttt vtbhwn S 

The indescribable Absolute Brahman is also the source of beings, 
bhVa-yom For Samkara, bhuta-yom is ISvara, for Madhva it is 
Visnu 

The use of the word yoni suggests that Brahman is the material 
cause of the world, according to R yoni-sabdasyopaddna-vacanatvam 
R mentions another verse here which is not found in some editions 
yasmdt parani naparam ash kincid yasmdn ndniyo na jydyo'sh 
kasctl, 

vrksa tva stabdho divi tisthaty ekas tenedam purnam purusena 
sarvam 


7 yathorna-ndbhih srjate grhiiate ca, yatha prthivydm osadhayas 
sambhavanh, 

yatha satah purusat kesalomam tathaksardt sambhavaiiha 
visvam 

7 As a spider sends forth and draws in (its thread), as herbs 
grow on the earth, as the hair (grows) on the head and the 
body of a living person, so from the Imperishable arises here 
the universe 


f ^h® e 15 no suggestion here that the world is an illusory appearance 
ot arahman The illustrations are intended to convey that Brahman 
f 041136 an< ^ there is no second to Brahman which can be 

used by Brahman karanantaram anapeksya svayatn eva srjate. 6 . 


8 tapasa cdyate. brahma, tato’nnam abhijdyate, 

annat prano manah satyam lokah karmasu camrtam 
, -y contemplative power Brahman expands From that 
°r 1S Produced From food, life (thence) mind, (thence) the 
_.T S , “e five elements); (thence) the worlds, (thence the 
ntuals) m the rituals, immortality 


brorfn 'a nt )f I ? plat 3 ve P ower rs the energy by which the world is 
CG(1 -bahusyam lit samkalpa-rfipena jiianena brahma systytm- 
that it*” b >av( ! tl R Tapas is derived from two roots which make out 
Tj, p c 15 aus tenty or meditation tapa samtapa tti, tapa alocana tit. 

P reme rvorks by means and ends and by gradual steps: 
"tanuna, nayugapal $ 
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Brahman in relation to the cosmos is the Personal God who is 
self-conscious and contemplative The first product anna is for S, 
the unmamfested principle of objectivity, avyakrtam The two repre¬ 
sent the subject and the obj'ect and next arises pram, which § 
equates with the world-soul hiranya-garbho brahmano pldna-hn- 
yd-sakty-adhisthiia-jagat sddhdtmo’vidyd-kdma-kdrma-bhiUa-samu- 
ddya-bljanhuto jagad-almd All these products are working towards 
immortality which is the goal of creation, 

9 yah sarvajnah sarva-vid yasya jhdnamayam fapah, tasmdi 
clad brahma ndma-rupam annam ca jay ate 

9 He who is all-knowing and all-wise, whose austerity 
consists of knowledge, from him are bom this Brahma 
{ Hiranya-garbha ), name-shape and food 

The all-knowing, all-wise is Isvara or the Absolute hi relation to 
the world He is wisdom, His iapas is plana From him issues the 
world-soul, Hiranya-garbha or Brahma 

anadt-nidhanam braluna sabda-riipam yad aksaram, 
vtvarialc ’rtha-bhdvena prakriyd agaloyaiah 

Vdkyapadiya I I 

The Brahman who is without beginning and end, who is of the 
form of the indestructible word is apparently transformed into 
objects, and this is the process through which creation takes place 
Sphota is the indivisible idea with its dual form of Sabda, word and 
artha, meaning 


MUNDAKA x 
Section 2 

CEREMONIAL RELIGION 


I tad etat satyam . _ 

manhesu karnidm kavayo ydny apasyams font iretayam 

bahudhd santatdni, „ 

tdny dcaratha myatam, satyahdmd, esa vahpantnah snkrtasyn 

1 Thifis that truth The works which the sages saw m the 
hymns are variously spread forth m the three vedas Perform 
aem constantly, ye lovers of truth This is your path to the 
world of good deeds 

trddydm in the three Vedas or generally performed in the beta age 
yugt prayasaJi S. 
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2 yathd leldyate hy arcts samtddhe havya-vahane, 

tad djya-bhdgav aniarenahutih prahpadayec chraddhayd- 
hutam 

2 When the flame (which) moves after the fire has been 
kindled, then one should throw with faith his oblations between 
the two portions of melted butter 

havya-vdham. fire; the bearer of the sacrifice. 

3 yasyagmhotram adarsam apaurnamdsam acdturmasyam 
anagrayaqam ahtlnvarptam ca 

ahutam avaisvadevam avidhma hutam a-saptamatiis tasya 
lokan hmasU, 

3 He whose agmhotra sacrifice is not followed by the 
sacrifice of the new moon and of the full moon, by the four 
months’ sacrifice, by the ntual (performed in the harvest 
season) is without guests, without oblations, without the cere¬ 
mony to all the gods or gives offerings contrary to rule, (such 
conduct) destroys his worlds till the seventh 

The opposition of the Upamsads to the observance of ntes is 
greatly exaggerated The performance of ntes is unnecessary for 
those who are already liberated while it is necessary for attaining 
liberation When performing ntes we must be fully aware of what we 
are doing There is a vital difference between the routine performance 
of ntes and an understanding performance of them 
In Satapatha Brdhmana (II 2 2 8-20) it is said that the gods 
and the demons were both the children of Pmjd-pah both devoid 
of spiritual wisdom and so were subject to the law of change and 
death Only Agm was immortal Both set up their sacnficial fires 
Hie demons performed their rites externally and the gods then set up 
that fire m their inward self, evam aniardtman ddadhata and 
having done so became immortal and invincible and overcame their 
mortal and vincible foes Again, ‘fay knowledge (vidyayd) they 
a«:end to where desires have migrated (pardgatdh) it is not by 
oitenngs {daksindbfah) nor by ignorant ardour {avtdvdmsah 
tap, mmh) but only to knowers that that world belongs' 
oalapatha Brdhmana X 5 4 16 We must set up the sacnficial 
nre within our self. We must feed the flame by truthful utterance, 
or we quench it by speaking falsehood The distinction between 
temal conformity and inward purity is ultimately resolved when 
e < I , e °* fife is interpreted and lived sacnficially See also 
Satapatha Brdhmana X 4 2 31 and XIII 1 3. 22 

4 halt karalt ca mano-java ca sulohita yd. ca sudhumravarna, 

sphuhngml vdva-rupl ca dcvi Idayamdnd th sapla-jikvdh. 
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4 The seven moving tongues of fire are the black, the temfic, 
the swift as mind, the very red, the very smoky-coloured, the 
spark blazing, the all-shaped goddess 

dll-shaped another reading visvaruce, all-tasting 


5 etesu yas carafe bhvajamdnesu yathd-kalam cd hutayo hy 

adadayan 

Urn nayanty etas suryasya raimayo yatra devdndm patir 
eko’dhivdsaJt. 

5. Whosoever performs works, makes offerings when these 
(tongues) are shining and at the proper time, these (offerings) 
in the form of the rays of the sun lead him to that (world) 
where the one lord of the gods abides 

devdndm patth the one lord of the gods Indra according to § and 
Htranya-garbha according to R 

6 ehy ehiti tarn, ahutayas suvarcasah suryasya rasmibltir 

yajamdmm vahanti 

pnydm vacant abhivadantyo’rcayantya, esa vdh punyas 
sukrto brahma-lokah 

6 The radiant offerings invite him with the words, ‘come, 
come,’ and cany the sacnficer by the rays of the sun, honouring 
him and saluting him with pleasing words j 'This is your holy 
world of Brahma won through good deeds.’ 


7 plavd hy ete adrdhd yajna-rupa a$iadaiokiam avaram yesu 

karma _ 

etac chreyo ye'bhtnandanit miidhdh jara-mrtyum te punar 

evapiyanti . , . , 

7 Unsteady, venly, are these boats of the eighteen sacrificial 
forms, which are said to be infenor karma The deluded who 
delight in this as leading to good, fall again into old age and 
death. 


asfddasoktam eighteen in number consisting of the sixteen finks, 
SSKi ,s « o. Wedge 
^Rdral^fby ifself not enough Vasistha tells Rama-— 

Mlam yapia-tapo-ddna-tirtha-deudrcana-uhramain 

dram ddhi, satopetah ksapayanti mrgd tva. d 

Deluded by sacrifice, austerity, almsgiving, pdfmfge ^ 
worship of gods men pass many years in misery, like unto beasts 
Again, Garuda, Parana — 
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sva-sva-varnasramacara-niratah sarva-manavah 
najananti param dharmam vrthd nasyanti damblukah 
All those who are intent on the performance of the duties of their 
own caste and stage of life do not know the supreme virtue and go 
to rum with their pride 

Agam m Garuda Ptirana, it is said Deluded by my maya, the 
ignorant desire (to see me) who am hidden, by adopting the vows 
of single meal, fasting and the like which tend to weaken the body 
ekabhuktopavdsadyair niyamaih kaya-sosanaih 
mudhah paroksam icchanti mama mdya-vimohitah 
See BG. XVII 5 and 6 


8 avidydyam antare vartamdndh svayam dhlrdh panditam 
manyamdndh 

jangkanyamdndh panyanti mudhah, andhenaiva myamdnd 
yathdndhdh 

8 Abiding in the midst of ignorance, wise m their own esteem, 
thinking themselves to be learned, fools, afflicted with troubles, 
go about like blind men led by one who is himself blind. 

See Katha I 2 5 , Maitri VII 9 


9 avidydyam bahudha vartamand vayam kriartha , tty abhi- 
manyanti bdldh' 

ycd karnnno na pravedayanh rdgdt tendturah kstnalokds 
cyavante. 

9 The immature, living manifoldly m ignorance, think 'we 
have accomplished our aim ’ Since those who perform rituals 
do not understand (the truth) because of attachment, therefore 
they sink down, wretched, when their worlds (1 e the fruits 
of their ments) are exhausted 

balah immature, ignorant aptdnmah S 


10 tslapurtam manyamand vansiham ndnyac chreyo vedayante 
pramwdhdh 

. vdkasya prslhe te sukrte’nubhutvemam lokam hinataram vd 
visanti. 

10 These deluded men, regarding sacrifices and works of 
prf™! 5 most lm P ort;an t, do not know any other good Having 
joyed m the high place of heaven won by good deeds, they 
er again this world or a still lower one 
Kla-purlatn seePraSnaI g n 

suiZ ° f i) eav ^, or , the P lace whe re sorrow is unknown, ham 
r.Skah A a ° ,tlvai%i y a bam duhkham tan navidyate yasminn asau 
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II. tapah sraddhe ye hy upavasaniy aranye santa vtdvdmso 
hhaiksdcarydm carantah, 

surya-dvdrena te virajdh prayanti yatmnrtah sa puntso hy 
avyayatma 

11 But those who practise austerity and faith in the forest, 
the tranquil knowers who hve the life of a mendicant, depart 
freed from sm, through the door of the sun to where dwells 
the immortal, imperishable person 


aranye in the forest, spiritual life in India has solitary meditation 
as one of its essential stages It has been the cherished ambition and 
pursuit of the lonely ascetic It is assumed that those who are dis¬ 
tracted by the cares and encumbered by the possessions of the world 
find it hard to secure their spiritual ends Those emamcipated from 
these are free to devote themselves to the highest aim When once 
the end is reached, the Indian samnyasm travels at pleasure and 
has no fixed residence or occupation The first Christians were 
homeless wanderers The mendicant rather than the resident 
community of monks has been the Indian ideal Monasteries are 
more temporary rest-houses or centres of learning than permanent 


habitations , . r 

The Hindu system of asramas according to which every one of 
the twice-born towards the close of his life must enounce the worM 
and adopt the homeless life and the ascetics garb has had great 
influence on the Indian mind Though m intention, certain daw 
were not eligible to become monks, in practice monks were recruited 


S&ras Msagg 

- oh.™ —«««• 


BEAHMA-KNOWLED^TOM sought from a 
22 fm-tsya torn to—*** 

» r m " m ‘* M 

srotnyam hrahma-mslham. 



II i i. Mundaka Upanisad 679 

12 Having scrutinised the worlds won by works, let a 
Brahmana arrive at non-attachment. The (world) that is not 
made is not (won) by what is done For the sake of this know¬ 
ledge, let him only approach, with sacrificial fuel in hand, a 
teacher who is learned m the scriptures and established in 
Brahman. 

Karma is a means to what is transitory and not eternal karma 
amtyasyavoa sadhanam § 

Srotnyam- a teacher who is learned in the scriptures sruta veddntam 
He should also be a man of realisation 

brahma-mstham established m Brahman brahma-saksdtkdravantam 

R. 


13 tasmai sa vtdvdn upasanndya samyak prasdnta-citfdya 
samanmtdya 

yendksaram purusam veda satyam provaca tarn tattvato 
brahma-vidydm 

13 Unto him who has approached in due form, whose mind 
is tranquil and who has attained peace, let the knowing (teacher) 
teach m its very truth that knowledge about Brahman by 
which one knows the Imperishable person, the true. 

Cp the Buddha. ‘The Brahmana whose self has been cleansed of 
sms, who is free from conceit, whose nature is not stained by passions, 
who is self-controlled, who has studied the Vedanta and lived a 
chaste life is indeed the man who can expound the doctrine of 
Brahman.’ 

yo bralimano bahia-papa-dhammo nthuhmko nikkasava ya-tatto 
vedantagii vusita-brahmacanyo dhammena so brahmano brahma- 
vadam vadeyya 

yass'itssadd n’atthi kaliind loke’ti 
Vdana I 4 Pah Text Society edition (1885) p 3. 


MUNDAKA 2 
Section 1 

THE DOCTRINE OF BRA HMA A r —ATMAN 
1. tad etat satyam' 

yathd sudlptdt pdvakdd visphuhiigdh sahasrasah prdbhavante 
sarupah 

tathdksarddvividhdh,saumya,bhdvdhpra]dyanielatracaivdpi 

yantx. 
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I. This is the truth As from a blazing fire, sparks of like 
form issue forth by the thousands, even so, 0 beloved, many 
kinds of beings issue forth from the immutable and they return 
thither too 

See B U. II i 20 


2. dwyo hy amurtah purusah sa bdhydbhyantaro hy ajah 
apra.no hy amandh itibhro aksardt paratdh paraJt 
2 Divine and formless is the person He is without and 
within, unborn, without breath and without mind, pure and 
higher than the highest immutable,, 


aksara, the immutable: the unmanifested, prakfli the self is 
beyond this 

3. etasmaj jayate prdno manah sarvendnyam ca, 
kham vdyur jyohr dpah prthivi viivasya dhdnnt 

3 From him ate bom life, mind, all the sense-organs (also) 
ether, air, light, water and earth, the supporter of all 

jayate are bom It is not creation hut emanation that is suggested 
S points out that the world which issues out of hun is not real 
miw-visaya-mkdra-bhvtah, ndmadheyah anrlaltnakah. It is as real 
as the person from whom it issues So even the author is said to be 
nnrpal, being the manifestation of the Supreme Brahman through 

mtanyam mmpadktkam Suddham avikalpam brahma 
fildJm kaivalyam tad eva mdya-prahbmbtia-rupem karanam 

The whole creation is traced to the personalXord t 

with the principle of objectivity is a manifestation of the Absolute 

Brahman 

4 agnirmurdha,cakfuficandra-svryau,dtiahSrolre, vdgmriat 
vdyuhprrdnohrdayam visvam,asyapadbhydmprlhm hyqa 

4 

’to’SB. tart the wo I Oat of Hrs tat t* 

(is bom); indeed He is tie self of all beings 

We have here . ftacnpUoa ofthe ;?* £ h Sd 
^^E“wh,aiXr tie whole world before bm »• 
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sphere all collected together Rudolf Otto Mysticism: East and West 
(1932), p 60. 

The sutratman, world-soul, is pictured as the world form or virat. 
panca-maha-bhutdnam antar-atmd sthula-pahca-bhuta-sariro hi virdd 
tti A. 

5 tasmad agms samidho yasya siiryah somat par] any a 

osadhayah prthivyam, 

puman retas sihcati yo?itdyam bahvih prajdh purusat 
samprasiitdh 

5. From him (proceeds) fire whose fuel is the sun; from the 
moon, the ram; herbs on the earth (nounshed by them) the 
male fire pours seed in the female, thus are creatures produced 
from the person. 

6 tasmad rcah sdma yajum$i dik?d yajhai ca same kratavo 

daksinas ca, 

samvatsarai ca yajamdnas ca lokdh some yatra pavate yatra 
siiryah. 

6 . From him are bom the rc (verses) the sdman (chants), 
the yajus (formulas), the ntes of initiation, all the sacrifices, 
ceremonies and sacrificial gifts, the year too, and the sacnficer, 
and the worlds where the moon purifies and where the sun 
(shines). 

Here is a reference to the world of the fathers and the world of the 
gods. See C U. V. 10. 

7. tasmac ca devd bahudhd samprasiitdh sadiiyd manusydh 

paiavo vaydinsi 

prdndpdnau vrihi-yavau tapai ca iraidhd. salyam brahma ,• 
caryam vidhii ca. 

7 From him also the gods are bom m manifold ways, the 
celestials, men, cattle, birds, the in-breath and the out-breath, 
rice and barley, austenty, faith, truth, chastity and the law. 

8. sapta-prand. 1 } prabhavanti tasmdt saptdreisas samtdhas 

saptarhomah 

sapta ime lokd yesu caranti prana guhdsayd mhitas sapta 
sapta 

8 From him come forth the seven life-breaths, the seven 
flames, their fuel, the seven oblations, these seven worlds in 
which move the hfe-breaths, seven and seven which dwell in 
the secret place (of the heart). 

S explains the seven pranas as the seven organs of sense in the 
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head, i e. two eyes, two eats, two nostrils and the month These 
are compared to the seven different sacnficial oblations The per¬ 
ceptions produced by their activities axe the flames of the sacrifice 
The activities of the different senses are co-ordinated by the 
which is located in the heart 


9 alas samudra girayas ca sane asmat syandante sindhavas 
sarva-rupdh, 

alas ca sand o$adhayo rasas ca yenaisa bhutais tislhate hy 
antar-atmd. 

9 From him, all the seas and the mountains, from him flow 
nvers of every kind, from him are all herbs and their juice 
too; by which, together with the elements, the inner soul is 
upheld 

While the inward way of contemplation takes us to the self, there 
is the other side of union with the world The knower penetrates 
the whole world and becomes the All 


io. purusa evedam visvam karma iapo brahma paramriam, 
dad ya veda mhitamgiihaydm sa'mdya-granihm mktraiiha, 

saumya . . 

io The person himself is all this, work, austerity and Brahma 
beyond death He who knows that which is set in the secret 
place (of the heart), he, here on earth, 0 beloved, cuts asunder 
the knot of ignorance 

He gets nd of ignorance ‘The universe has no separate existence 
apart from the person' na vtsvam nama purusai anyad hncti 

asli S 


MUNDAKA a 
Section 2 

THE SUPREME BRAHMAN 
I imt sammhttam guhicamm itSim mubtt fdm dmifof 

' jr&Zm* » j* -k— -* -*— 

param _ . 

35 - 
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non-being, as the supreme object to be desired, as the highest 
beyond the reach of man’s understanding. 

samnihitam. well-fixed samyak-sthttam hrdt, sarva-pramndm 
hydaye slhitam A 

2. yad arcimad yad anubhyo’nu ca, yastmn lokd nihiid lokinas 
ca 

tad dad aksaram brahma sa pranas tad u van manah, 
tad etat satyam, tad amrtam,tad veddhavyam, saumya.viddhi. 
2. What is luminous, what is subtler than the subtle, m 
which are centred all the worlds and those that dwell in them, 
that is the imperishable Brahman That is life, that is speech 
and mind That is true, that is immortal, 0 beloved, that is 
to be known, know (that). 

veddhavyam that is to be known or penetrated, from the root vyadh, 
to penetrate. 

3 dharnr grhitva aupanisadam mahdstram saram hy upasa- 
msifarh samdadKta 

dyamya tad-bhavagatena cetasa laksyam tad evaksarath, 
saumya, viddhi. 

3 Taking as the bow the great weapon of the Upamsads, 
one should place in it the arrow sharpened by meditation 
Drawing it with a mind engaged m the contemplation of that 
{Brahman), 0 beloved, know that Imperishable Brahman as 
the target 

samdadhita, v. samdhlyata samdhdnam kmyat S 

4 pranavo dhanuh, saro hy dimd, brahma tal laksyam ucyate, 
apramattena veddhavyam, saravat tanmayo bhavet 

4 The syllable aunt is the bow. one’s self, indeed, is the 
anew Brahman is spoken of as the target of that It is to be 
hit without making a mistake Thus one becomes united with 
it as the arrow (becomes one with the target) 

apramattena without making a mistake, or becoming indifferent to 
other objects and developing a one-pomted mmd, visaydniara- 
mmukhena ekagra-ciltena R. 

tanmaya united with it, becomes one with it, ekalmalva. S 

5 yasmin dyauh prthivi cantanksam otam manah saha 

prdnaii ca saroaih, 

tarn eoatkam jdnatha dtmdnam, anyd vaco vimuhcatha, 
amrtasyaisa setuh. 
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5 Hern whom the sky, the earth and the interspace arc 
woven as also the mind along with all the vital breaths, know 
him alone as the one self Dismiss other utterances This is the 
bridge to immortality 1 ' v '' 


any a vdcah other utterances, relating to lower knowledge or not- 
self apara-miya.-yv.pah 5 amtma-visaya-vacah R 

In the beginning, the two worlds of heaven and earth were one 
They came into separate being by the act of creation and what 
separates them is the river or sea of time and space From earth 
we have to find our way to heaven by crossing the nver of time 
See Eptnotms 984 E 

6 ard iva ratha-nabhau samhatd yalra nddyah sa c$o'iifai carak 
bahudha jayamdnah, 

aum tiy evam dhyayathdtmanam, svasti vahpdrdya iatnasah 
parastat 

6 Where the arteries of the body are brought together like 
the spokes m the centre of a wheel, within it (this self, moies 
about) becoming manifold Meditate on awn as the self May 
you be successful in crossing over to the farther shore of 
darkness 


tamaslJ&L, the darkness of ignorance amdyd-tamasah § 

% yah sarvapiah sarva-vid yasyaisa mahvnia bhuvi 
divve brahma-pure hy esa vyomny dtmd praltslMah 

7 He who is all-knowing, all-wise, whose is tbs greatness 
on the earth, in the divine city of Brahma, m the ether ( 
the heart) is that self-established 

8, mano-mayah pmna-tanra-ncta pralnthto'nnc hrdayam 

partpaiyanh dhMh im^-rdpm m,lm 

8 Heamfstsof mind and is the leader of hie an ^ b J$> 

and <-e the body) con«in 8 tel- g 

wise perceive clearly by the knowledge (of Brahman) 
blissful immortal which shines forth 
anne m food, anna-pannme sanre R 

. h j..d Va le hrdaya-granthii chidyanle sarva-samUyaf. , 

ksiyante casya karmdnt iasmin drflj' jam or aW i 



II 2 12 Mundaka Upanisad 685 

See Katha VI 15 

When he sees the Real which comprehends himself, he asserts the 
non-reahty of all that is opposed to it The evil in him through his 
past bad acts falls away With the change in his nature all that is 
not his ceases to bind him 


THE SELF-LUMINOUS LIGHT OF THE WORLD 

10 kiranmaye pare kose virajam brahma mskalam 

tac chiibhram jyotisam ]yotih tad yad atma-vido viduh 

10 In the highest golden sheath is Brahman without stain, 
without parts. Pure is it, the light of lights That is what the 
knowers of self know. 

ix na tatra suryo bhah, na candra-tarakam, nentd vidyuto 
bhantt, kuto'yam agmh, 

tam eva bhantam anubhdh saroam, tasya bhdsd saroam, 
idam vibhdti 

11 The sun shines not there, nor the moon and stars, these 
lightnings shine not, where then could this fire be ? Every thing 
shines only after that shining light His shining lUumines all 
this world 

See Katha V 15, S U. VI 14, B G. IX 15, 6. 

7 «s shining illumines all tins world The whole objective universe 
is illumined by Him for it cannot illumine itself tasyatva bhdsa 
saruam anyad anatma-jatam prakasayati, na tn tasya svatahprakasana- 
samartkyam $ 

In the Uddna I. 10, the Buddha describes nirvana in similar 
terms. 

yattha dpo ca pathavl tejo vdyo na gadhali 
na taltha sukkd jolanh, ddicco nappakasati, 
na tatlha candimd bhah, tamo tattha na vijjati. 

Pali Text Society edition (1885), p. 9. 

12. brahmaivedam amrtam purasiad brahma, paicdd brahma, 
daksimtai cottarena 

adhascordhvam ca prasriam brahmaivedam visvam idaih 
vanstham 

12. Brahman, verily, is this immortal In front is Brahman, 
behind is Brahman, to the right and to the left It spreads forth 
below and above. Brahman, indeed, is this universe It is the 
greatest. 
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MUtfPAKA3 
Section i 


HI x 3. 


RECOGNITION OF THE LORD AS COMPASSION 

i dva suparnd sayuja sakhayd samanam vrksam pan$asvajale 
tayor anyahpippalam svadv ally analnann anyo’bhtcdkaiiti 
i Two birds, companions (who are) always united, cling to 
the self-same tree Of these two, the one eats the sweet fruit 
and the other looks on without eating 

See R V I 164 20, S U IV 6, Katha I 3 1 
sayuja always united sarvaddyuktau S 

ptppalam the sweet fruit It eats or experiences the pleasant or 
painful fruits of its past deeds karma-mspanaam sukha-duhkha- 
laksanam phalanx S 

svadv attx eats bhaksayati upabhunkte amvekatak S Cp Agenda 
Sullanta where eating is said to be the cause of degradation to cruder 
forms of existence 

anasnan without eating livara permits the processes of the world 
as the witness and thus impels their activities paiyaty eva kevalam, 
dariana-matrena hi tasya prerayitrlvam rajavat S 


2 samane vrkse puruso mmagno’nUaya iocati muhyamdnah, 
justam yada pasyaty anyam Ham asya mahmdnam ttx, 
vita-iokah 

2 On the self-same tree, a person immersed (in the sorrows 
of the world) is deluded and gneves on account of his help¬ 
lessness When he sees the other, the Lord who is worshipped 
and his greatness, he becomes freed from sorrow. 

See S U IV 7. 


3 yada paiyah paiyate rukma-vamam kartaram isampuru$am 
brahma-yomm 

iada vidvan pwnya-pdpe vtdhuya mranjanah parantam 
samyam upaiti or* ^-w\ 

3 When a seer sees the creator of golden hue, the Lord, the n ,«p 
Person, the source of Brahma, then Being'a Enower, shatangi jp 
off good and evil and free from stain, he attains supreme 
equality with the lord </ p ^ 


See Maitri VI 18, K U I 4 
brahma-yom the source of Brahma 
Isvara for his home and birth-place 


Brahma, the world-soul has 
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Eternal Me is said to consist m attaining an absolute likeness to 
God and enjoying a life of personal immortality 

4. prdno hy esa yah sarva-bhfdair vibhati vijanan vidvan 
bhavate nativadi 

dtma-krida atma-ratih knydvdn esa brahma-mdam vansthah e 

4 Truly lt^is life that shmes forth in all beings Knowing 
him, the wise man does not talk of anything else Sporting 
in the self, delighting in the self, performing works, such a 
one is the greatest of the knowers of Brahman 

knyavan. performing works §, feeling the incompatibility of 
performing works after attaining knowledge of Brahman, suggests 
that it may mean only the previous performance of meditation 
and other acts conducive to a knowledge of Brahman The verse, 
however, tells us that he who knows the atman is also a performer 
of works The soul frees itself from all attachments, enters into 
the stillness of the self, becomes composed and yet breaks forth into 
temporal works without compulsion, without seeking for reward, 
without selfish purpose Its Me is a free outpouring of a liberated 
consciousness and it is incapable of resting even as the living God 
Himself does not rest Deep unmoved repose at the centre and per¬ 
petual creativity are his features 

In the Tnpura-rahasya the prince who has become liberated 
even m the present Me (fivan-mukta) performs his royal duties like 
an actor on the stage, watewwf ranga-mandale, without beingmotivated 
by any selfish passions He is not infected by what he does on the 
stage He remains himself untroubled by the thought 'Thus I did 
right’ or‘thus I did wrong ’ See B U IV 4 22 He will do his duty 
impartially, regardless of gam and loss B G tells us that our concern 
is with action only, not with the result ‘Battles are lost in the same 
spirit in which they are won' The duty of a soldier is to fight and 
not to hate The well-known story of Ah points out how we should 
not act m passion All, engaged in single combat, was on the point 
of victory, but when his opponent spat in his face, he withdrew 
because he would not fight in anger 

5 salyena labhyas tapasd hy esa atmd samyag-jhdnena 

brahmacaryena mtyam 

antah-ianre jyotir-mayo In subhro yam pasyanii yaiayah 
ksmadosah 

5 This self within the body, of the nature of light and pure, 
is attainable by truth, by austerity, by right knowledge, by 
the constant (practice) of chastity. Him, the ascetics with their 
imperfections done away, behold 
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lapasd: § quotes a line to the effect that tapas refers to the focusing 
of the mind and the senses on one object, i e the eternal Self 
manasakcndnydmm ca atkdgryam paramam tapah 

6 saiyam cva jayate mnrtam, satyena panthd vitaio deva-ydnah 
yendkmnanty r§ayo hy dpta-kdmd yalra tat satyasya 
paramam ntdhanam. 

6. Truth alone conquers, not untruth By truth is laid out 
the path leading to the gods by which the sages who have their 
desires fulfilled travel to where is that supreme abode of truth 

satyam cva jayate. truth alone conquers This is the motto inscnbed 
on the seal of the Indian nation 


jayate v. jay ah 

•j. hrliae ca tad divyam acintya-rupam sukfmac ca tat sukf- 
ma-taram vibhdti 

durdt sttdure tad thantike ca paiyatsv ihaiva mhitaih 
guhaydm. 

7 Vast, divine, of unthinkable form, subtler than the subtle 
It shines forth, farther than the far, yet here near at hand, 
set down in the secret place (of the heart) (as such) even here 
it is seen by the intelligent 

8 na caksusd grhyate ndpi vacd nanyair devaih tapasd 

karnand vd , , , . 

fidna-prasddena viivddha-sattvas tatas tv tarn pasyate 

niskalam dhyayamanah 

8 He is not grasped by the eye nor even by speech nor by 
other sense-organs, nor by austerity nor by work, but when 
one’s (intellectual) nature is punfied by the light of knovtedge 
then alone he, by meditation, sees Hun who is without parts ^ 

9 eso'nur dimd cetasd veditavyo yasmm prdnah padcadha 

prdmXcttiam sarvam otam prajdndm, yasmm vtivddhe 

jiSSSn ietoown by W 
senses in five different forms have centred The wholes oit m 

thought is pervaded by the senses When it (thoug ) P 

the self shines forth. 


io yamyam lokam manasd sa 
' **** 
hy arcayed bhuti-kdfnah. 
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10. Whatever world a man of punfied nature thinks of in 
his mind and whatever desires he desires, all these worlds and 
all these desires he attains Therefore, let him who desires 
prosperity worship the knower of the self. 

SeeB.U I 4 15 

The knower of the self has all his desires fulfilled and can obtain 
any world he may seek 


MUNDAKA 3 
Section 2 

DESIRE THE CAUSE OF RE-BIRTH 

x sa vedaitat paramam brahma dhdma yatra viivam mhttam 

bhati iubhram 

upasate punisam ye hy akamas te iukram etad ativartanti 
dhirah 

1 He knows that supreme abode of Brahman, wherein 
founded, the world shines brightly The wise men, who, free 
from desires, worship the Person, pass beyond the seed (of 
rebirth). 

Sukram the seed, the material cause of embodied existence, nrbijam 
iarlropaddna-kdranam. 5 . 

2. kamdn yah kamayate manyamdnah sa kdmabhir jdyate 
tatra taira 

paryapta-kamasya krtatmanas tu ihaiva sarve praviliyanti 
kdmah. 

2. He who entertains desires, thinking of them, is bom 
(again) here and there on account of his desires But of him 
who has his desire fully satisfied, who is a perfected soul, all 
his desires vanish even here (on earth). 

3. ndyam atmd pravacanena labhyo na medhayd, na bahuna 

irutemr 

yam evatsa vrnute iena labhyas tasyaisa alma vivrnute 
tanum svdm 

3. This self cannot be attained by instruction nor by intel¬ 
lectual power nor even through much hearing He is to be 
attained by the one whom (the self) chooses. To such a one 
the self reveals his own nature 

SeeKathal 2 23 
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4 ndyam aima bala-hlnena labhyo m ca pramdddt iapaso vdpy 
ahngat 

etair upayair yatate yas hi vidvdms iasyaisa atmd vitatc 
brahim-dhama 

4. This self cannot be attained by one without strength nor 
through heedlessness nor through austerity without an aim. 
But he who strives by these means, if he is a knower, tbs self 
of his enters the abode of Brahman. 


bala-hlnena by one without strength, which is said to be derived 
from concentration on the self alma-mstha-janita-virya-Mnena S. 
Strength or energy is at the root of all great achievements 
ahngat without an aim £ equates linga with samnyasa Imgrn 
samnydsak, etair updyaih balapramada-samnydsapdnaih S. 
linga' outward badges of an ascetic, his robes, shaven head, etc 
Outward signs are not enough for salvation We require inward 
realisation ahnga samnyasa Cp MB XII. 11898-9 


Itngany ntpathabhutdm na ntoksayeh me matih 
yadt saty apt linge'smm jfidnam evatra karanam 
mmoksdyeha duhkhasya hnga-niStram mrarlhakam 
Cp What harm has your hair done’ perform the tonsure on your 
sms.What earthly good is a monk’s robe to a mind besmirched 
kesah km apardihyanti kUsdnam mmdanam him 
sakasdyasya altasya kdsdyaih kmprayojanam 


THE NATURE OF LIBERATION 
5. samprapyaimm rsayo pmia-trptah krtMmdno inta-rdgah 

Awn c Sit f/i h. 


ie^smagam sarvatah prdpya dhird yuklaimdnas samm 


isft^sisas ssl *** ' 

They havefound the selfmaU and therefore enter into everything 

6 udanta-mpiana-sumsciidrihah samnyasa-yogadyalaya 

A, ~— 



Ill 2 9 Mundaka Upanisad 691 

through the path of renunciation, they (dwelling) in the worlds 
of Brahma, at the end of time, being one with the immortal, 
are all liberated 

veddnta-vijndna' the knowledge of the Vedanta Cp Taittiriya 
AranyakaX 12 3,5 U VI 22 

pardntakale at theendof time samsdrdvasdne deha-panlyaga-kdlah 5 
paramrtdh' being one with the highest immortal far am amrta.m 
amarana-dharmakam brahmatma-bhutam esam te pardmrtdh 5 
Companionship with the highest God Brahma is the end and the 
soul will be liberated at the time of the great end along with Brahma 
Until then they can assume any form at their will (svecchd-pan- 
kalpita). 

In his commentary on this verse, 5 quotes — 
sakumndm tvakase jale vdncarasya ca 
padam yathd na drsyeta talhd jndnavatdm gaith. 

7 gatdh kalah pancadasapratistha devds ca saroe prati-devatdsu 
karmani mjndnamayas ca dtma pare'vyaye sarva ehd-bha- 
vanh 

7 Gone are the fifteen parts to their (respective) supports 
(the elements) and all the gods (the sense organs) into their 
corresponding deities One’s deeds and the self, consisting of 
understanding, all become one m the Supreme Immutable Being. 

eki-bhavanti. become one Their separateness is dissolved amsesatam 
gacchanh S See PraSna VI 4 

8 yathd nadyas syandamdnds samudre astam gacchanti 

ndma-riipe vihaya, 

tathd vidvan ndma-ntfdd mmuktah pardi-param purusam 
upaiti dvoyam 

8 Just as the flowing rivers disappear in the ocean casting 
off name and shape, even so the knower, freed from name and 
shape, attains to the divine person, higher than the high 

SeePrasnaVI 5 

pardt-param higher than the high, the unmanifested The souls 
attain universality of spirit a-viiesalma-bhavam 5 Eckhart says, 
'And here one cannot speak about the soul any more, for she has 
lost her name yonder in the oneness of divine essence There she is 
no more called soul, she is called immeasurable being ’ R argues 
that they attain to equality of nature and not identity of being 
parama-sdmya-mdtram, sddrysam evoktam na tit tad-bhdvah. 

9 sa yo ha vai tat paramam brahma veda brahmaiva bhavati, 

imsydbrahma-vit kulc bhavati. 
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tarati Sokath taraii pdpmdnam gnha-grantfobhyo vimuhlo 
mrio bhavati 

9 He, venly, who knows the Supreme Brahman becomes 
Brahman himself. In his family, no one who does not know 
Brahman, will be bom He crosses over sorrow. He crosses 
over sins Liberated from the knots of the secret place (of the 
heart), he becomes immortal. 


10. tad etat rcabhyuktam 

knydvantas irotnya brahmam$ihas svayatitpthmla ekarsitn 
iraddhayaniah 

tesam evaitam brahma-vidyatii vadeta iirovralaih vidhtvad 
yais in cirnam 

10. This very (doctrine) is declared in the verse. Those nho 
perform the ntes, who are learned in scriptures, who arc ucll- 
estabhshed in Brahman, who offer of themselves oblations 
to the sole seer (a form of fire) with faith, to them alone one 
may declare this knowledge of Brahman (to them alone), by 
whom the nte (of carrying fire) on the head has been performed, 
according to rule. 

xi. tad etat satyam r?ir angirah pttmaca, nattad a-cTm-vrato - 

dhite. ,, , 

namah parama-rpbhyo namah parama-pibhyah 

11. This is the truth The seer Angiras dedared it brioic 
Let none who has not performed the nte read this Salutat 
to the great seers Salutation to the great seers. 



MANDtJKYA UPANISAD 

The Mdndiikya Upamsad belongs to the Atharva Veda and 
contains twelve verses It is an exposition of the principle of 
aum as consisting of three elements, a, tt, m, which refer to the 
three states of waking, dream and dreamless sleep The Supreme 
Self is manifested m the universe in its gross, subtle and causal 
aspects Answering to the four states of consciousness, wake¬ 
fulness, dream, dreamless deep, transcendental consciousness 1 
there are aspects of the Godhead, the last alone being all- 
inclusive and ultimately real The Absolute of mystic con¬ 
sciousness is the reality of the God of religion. The Upamsad 
by itself, it is said, is enough to lead one to liberation. 1 

Gaudapada, Sarhkara's teacher's teacher wrote his famous 
Kdnkd on the Upamsad, which is the first systematic exposition 
of Advaita Vedfinta which has come down to us Samkaxa has 
commented on both the Upamsad and the Kdnkd 

1 See Ni siniha-purua-tapaniya U IV r 

4 mSndukymi eham evalam mwnuksiinSm vtnntklaye MuktikS U 
I 27 
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THE SIGNIFICANCE OF AUM 

1 aum ity etad aksaram idam sarvam, tasyopavydkhyanam, 
bhfttam bhavad bhavisyad iti sarvam aumhara eva, yac cdnyat 
tnkdlatitam tad apy aumkdra eva 

x Aum, this syllable is all this An explanation of that (is 
the following) All that is the past, the present and the future, 
all this is only the syllable aum And whatever else there is 
beyond the threefold time, that too is only the syllable aum 

The syllable aum, which is the symbol of Brahman, stands for 
the manifested world, the past, the present and the future, as well 
as the unmanifested Absolute 

2 sarvam hy etad brahma, ayam atmd brahma, so’yam atmd 
catus-pdt 

2 All this is, venly, Brahman. This self is Brahman This 
same self has four quarters 

four quarters, which are visva, the waking state, tatjasa, the dream 
state, prapia, the state of dreamless sleep and turiya which is the 
state of spiritual consciousness ‘The knowledge of the fourth is 
attamed by merging the (previous) three such as visva, etc , in the 
order of the previous one m the succeeding one' traydnam vtsvd- 
dinam purva-piirva-pramldpanena turiyasya pratipattih £ 

3 jaganta sthdno bahis-prajhah saptanga ekonavimsati-mukhah 
sthula-bhug vaisvanarah prathamah padah 

3 The first quarter is Vaisvanara, whose sphere (of activity) 
is the waking state, who cognises external objects, who has 
seven limbs and nineteen mouths and who enjoys (experiences) 
gross (material) objects 

who has seven limbs refers to the list mentioned in C U V 18 2 
nineteen mouths are the five organs of sense (hearing, touch, sight, 
taste and smell), the five organs of action (speech, handling, loco¬ 
motion, generation and excretion), the five vital breaths, the mind 
[manas), and the intellect ( buddhi ), the self-sense ( aham-kdra ) and 
thought (citta) 

Vaisvanara He is called Vaisvanara because he leads all creatures 
of the universe m diverse ways to the enjoyment of vanous objects, 
or because he comprises all beings £ viivesam nardndm anckadhd 
nayanad vaisvanarah, ^yad vd visvas easau naras cch vtsvdnarah, 
visvdnara eva vaisvanarah 

The waking state is the normal condition of the natural man, who 
without reflection accepts the universe as he finds it The same 
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physical universe bound by uniform laws presents itself to all such 
men 


4. svapna-sthano'ntah-prajfiah sapt&nga ekonavmmii-niukhah 
pravmkta-hhuk taijaso dvitiyah padah * 

4 The second quarter is taijasa, whose sphere (of activity) 
is the dream state, who cognises internal objects, who has 
seven limbs and nineteen mouths, and who enjoys (experiences) 
the subtle objects. 


The taijasa is conscious of the internal, 1 e mental states While 
the viiva, which is the subject of the waking state, cognises material 
objects in the waking experience, the taijasa experiences mental 
states dependent on the predispositions left by the waking expen- 
fnppg in this state the soul fashions its own world in the imagining 
of the dreams 'The spint serves as light for itself * B TJ IV 3 9 
Here also the basis of duality operates, the one that knows and the 
object that is known Though from the standpoint of the dream, the 
dream objects are experienced as external, they are said to be subtle 
because they are difierent from the objects of the waking state which 

The Upamsad makes a dear distinction between waking and 
dream experiences 


< yatra supto m kam cam kdmam kdmayatenakam cam 
svapnam pasyah tat susuptam, susupta-stham eki-bhutah prajm- 
na-ghana evdnanda-mayo hy man&a-bimk celo-mthhah p>ap 

^wteitone, being fast asleep does notv^er^S'S 
whatsoever and does not see any dream whatsoever that is 
deen sleep The third quarter is prajna, whose sphere (0 

SStrssssWfwa* 

enjoys (experiences) bliss, whose face is thought 
Wt* <te 'of SEriSS 

—S; S?& 

sciousness enjoys " ? P , GotJ ves tru th to 

internal objects c p The trXtory character of sleep 

Jus beloved in sleep* (C3CXVII 2) 1 he tran^ y ^ thlS state b 

shows that it is not the ultimate state T ^|( ernal an( j internal 

S‘areHe^ 

ssrt: ssssis&sz —. 



6 Mdndukya Upanisad 697 

even ‘as at night, owing to the indiscrimination produced by 
darkness, all percepts become a mass of darkness, as it were, so also 
in the state of deep sleep, all (objects) of consciousness, verily 
become a mass (of consciousness) ’ § In deep sleep no desire, no 
thought is left, all impressions have become one, only knowledge 
and bliss remain 

The apparent absence of duality has led to the view that it is the 
final state of union with Brahman See BU. IV 3; CU. VIII. 
11 1 

ceto-mukhah. because it is the doorway to the cognition of the two 
other states of consciousness known as dream and waking 
prajnah It is called prdjna consciousness or knower as it is not 
aware of any variety as in the two other states 
ananda-mayah. full of bliss. 

ananda-bhuk• who enj'oys bliss It is not bliss but the enjoyer of bliss 
ananda-prdyah nananda eva S. 

In the waking state we are bound by the fetters of sense-perception 
and desire, m the dream state we have a greater freedom as the self 
makes a world of its own, out of the materials of the waking world 
Though, in the dream state, we take the dream images of dehght 
and oppression as real, we produce them out of ourselves In dream¬ 
less sleep the self is liberated from the empirical world, indeed from 
the person as a self-contained unit 

6 esa sarveharah, esa saroajnah, eso’ntaryami, esa yonih 
sarvasya prabhavdpyayau hi bhvtanam 

6 This is the lord of all, this is the knower of all, this is the 
inner controller; this is the source of all; this is the beginning 
and the end of beings. 

Gaudapada says that 'it is the one alone who is known in the three 
states,’ eka eva tndhd suiriah 

§ urges that ‘that which is designated as prdjna (when it is 
viewed as the cause of the world) will be described as ttirtya separately 
when it is not viewed as the cause, and when it is free from all 
phenomenal relationship, 1 e in its absolute real aspect' fam 
abijdvasihatn tasyaiva prdjiia-sabda-vdcyasya tunyatvena dehadi-sam- 
bandha-jdgradadt-rahifdm pdramarihikim prihag vaksyati £ on 
Gaudapada's Karika I 2 

It is the first time in the history of thought that the distinction 
between Absolute and God, Brahman and Isvara, turiya and prajna 
is elaborated Cp with this the Christian view of the Son as ‘the 
image of the invisible God, the first bom of all creation; for in him 
all things were created, in heaven and on earth, visible and invisible 

- all things were created through him and for him He is before 
all things and in him all things hold together ’ Colossians I 15 The 
son is the Demiurge, the heavenly architect, not the God but the 
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unage of the God For Philo 'the Sun is itself unaffected and un- 
dunirashed by its radiance, yet all the earth is dependent on it, so 
God, although in His being He is completely self-contained and 
self-sufficient, shoots forth a great stream of radiation, numatenal, 
yet on that account all the more real Ibis stream is God in extension, 
God in relation, the Son of God, not God ’ By Light, Light, p 243, 
Goudenough's E.T. 


7. mntah-prajham, na baht y prajham, nobhayatah-prajham, 
na prajmna-glianam, na prajham, naprajhom, adrslam, aroya- 
vaharyam, agrdhyam, alaksanam, acrnlyam, avyapadesyam, 
ehatma-praiyaya-saram, prapahcopasamam, sanlam, swam, ad- 
vattam, caturtham nianyante, sa alma, sa vijiieyah 
7. (Tnrtya is) not that which cognises the internal (objects), 
not that which cognises the external (objects), not what cog¬ 
nises both of them, not a mass of cognition, not cognitive, not 
non-cognitive (It is) unseen, incapable of being spoken of, 
imgraspable, without any distinctive marks, unthinkable, 
unnameable, the essence of the knowledge of the one self, that 
into which the world is resolved, the peaceful, the benign, the 
non-duaJ, such, they think, is the fourth quarter He is the 
self, He is to be known 


Here we get to a reality which is beyond the distinction of subject 
and object and \ r et it is above and not below this distinction It 
is super-theism and not atheism or anti-theism We cannot use here 
terms like all-knowing, all-powerful Brahman cannot be treated as 
bavin? objects of knowledge or powers It is pure being In many 
passages, the Upamsads make out that Brahman is pure bang 
beyond all word and thought He becomes lima or personal God 
with the quality of prajiid or pure wisdom He is 
lord of the principle of milh-prakrti or the unmamfested, the inner 
guide of all souls From him proceeds Hmnya-garbha wKas 
Demiurge, fashions the world. From the last develops Vm or 
totality of all existents The last two are sometimes nnxednp 
Gfludaoada savs that this Brahman is birthless, free from P 
anStoSit name^and form, ever effulgent, all thought, 

no form is asuapmm. anamakam ampakam 

sakrd vibhalatii sarvajham mpacarah hatha.im cam III 3 ° 

consciousness is present though , , state is the non- 


em 
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and alternations It is present, even when we are immersed in the 
activities of the waking world or lost m the unconsciousness of sleep 
Man’s highest good consists m entering into this, the self, making it 
the centre of one’s life, instead of dwelling on the surface 
Deep sleep terminates and the self returns to the dream and the 
waking states In turlya there is a permanent union with Brahman 
The metaphysical reality is cognised m turlya, if such an expression 
can be used for the transcendent state 
Plotinus portrays a gradual ascent from the world-soul to the 
spirit (moms) and finally from spirit to the One The goal of spiritual 
ascent is a mystical ecstatic umon with the Absolute He writes 
'Let us suppose the same rest m the body that surrounds the soul, 
that its movement is stilled, and that the entire surroundings are 
also at rest, the earth, the sea, the heaven itself above the other 
elements ’ In words that are echoes of Plotinus, Augustine in his 
Confessions describes the ascent from the changeable apprehensions 
and objects of sense through the intelligible world of conceptual 
truth to the Absolute Truth ‘If the tumult of the flesh were hushed, 
hushed the images of earth, and the waters and air, hushed also the 
poles of heaven’ man turns his spiritual vision godward to receive 
the light, then he attains the absolute object of mystical union 
‘the light unchangeable above the mind’ with the flash of one tremb¬ 
ling glance 

8 so'yam dtmadhyaksaram aumkdro’dhimdtram pddd matrd 
nidtrai ca pddd akdra ukdra makdra iti 
8 This is the self, which is of the nature of the syllable aunt, 
in regard to its elements The quarters are the elements, the 
elements are the quarters, namely the letter, a, the letter u 
and the letter m 

Tins is the self it is the deepest essence of the soul, the image of 
Godhead 

The world and the world-soul are both producers and produced 
The Supreme God is only the producer, Brahman is above the 
distinction of producer and produced Cp Gaudapada 
kdrya-karana-baddhau tdv-isyele visva-taijasau 
prdjnah kdrana-baddlias tu dvau lau lurye it a stdhyalah 

I II 

Visva and txnjasa are conditioned by cause and effect But prdjiia is 
conditioned by cause alone These two (cause and effect) do not 
exist in turlya Pnmal being unfolds itself as a subject-object 
relation The unmeasured and undefined becomes the measured 
and the defined, a universe of logical discourse Prdjna or wisdom 
and the element ‘m’ both indicate that the function of measuring 
is that of logical mmd All distinctions are within the Supreme 
z 
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Brahman. God is the logical being, the defined reality It is not we 
that define Brahman but Bt ahnan defines itself The supreme 
logical idea is God who is the true, the good and the beautifiil 
Defined reality is not divided reality The real m itself is Brahman, 
the real as logically defined is Isvara who rests m Brahman who 
does not cease to be Brahman in becoming Isvara 


9 jdganta-sthdno vaiivanaro’karah prathama malra'pter dit- 
mattvdd vd’pnoti ha vai sarvdn kaman ddis ca bhavah ya mm 
veda 

9 VaiSvanara, whose sphere (of activity) is the waking state, 
is the letter a, the first element, either from the root ap to 
obtain or from being the first He who knows this, obtains, 
venly, all desires, also, he becomes first 

Vansvanara is he who has the universe for his body 


IO svapna-sihanas taijasa ttkaro dmiiyd mdlrolkarsdi ubha- 
yalvadvotkar$ah ha vai jUana-samtatim samdnas ca bhavah, 
ndsydbraJma-vtt-kule bhavah ya evarn veda 

io. Taijasa, whose sphere (of activity) is the dream state, 
is the letter u, the second element, from exaltation or inter- 
mediateness He who knows this exalts, venly, the continuity 
of knowledge and he becomes equal, in his family is bom no 
one who does not know Brahman 


n susupta-sthdnah prdpio makdras Irtiyd mdlrd miter apiter 
va mwah ha vd idam sarvam apttiS ca bhavah ya 
ii Prajna, whose sphere (of activity) is the state of deep 
sleep is thl letter m, the third element, either ^ 
to measure or because of merging He who knows this measures 
(knows) all this and merges also (all this m himsell) 

flelo™ thX “Ko'sm”H 4,d ”* “° S1, 

the opposition of bemg ^d Seeing pnon g non-being The 

the ontological standpmnt Bemg ^ ? b 1S a prion to 

negation presupposes what without an opposite. 

non-being, being ^^IvithoS biig opposed to not-being 
Bemg could ^rbebemg th op p 0 s,tion of being 
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cannot grasp and determine this spirit beyond the opposition 
There is no concept or substance that could be thought of as bemg 
the unity without any opposition whatsoever We cannot even call 
it unity for it suggests the opposite category of diversity. But we are 
in the sphere of oppositions, dualities and yet the positive side of 
the opposition bnngs out the content of the spirit We have to seek 
the ultimate truth, goodness and beauty in its direction 
Plotinus says, ‘Before the two there is the one and the unit must 
precede the Dyad coming later than the one, the Dyad has the 
One as the standard of its differentiation, that without which it 
could not be the separate differentiated thing it is ’ Enneads V 1 5 
'As long as we have duality, we must go still higher until we reach 
what transcends the Dyad ’ Ibid III 8. 8 

12 amatras caturtho'vyavahdryahprapancopaiamahsivo’dvaita 
evam aumkdra dtmaiva, samviiaty atmand’tmanam ya evam veda. 

12 The fourth is that which has no elements, which cannot 
be spoken of, into which the world is resolved, benign, non-dual 
Thus the syllable aum is the very self He who knows it thus 
enters the self with his self 

In turlya, the mind is not simply withdrawn from the objects 
but becomes one with Brahman who is free from fear, who is all¬ 
round illumination, according to Gaudapada 
liyate hi susnpte tan wgyhilam na liyate 
tad eva nirhhayam brahma pidmlokam samantatah III 35 
In both deep sleep and transcendental consciousness there is no 
consciousness of objects but this objective consciousness is present 
m an unmamfested ‘seed’ form m deep sleep while it is completely 
transcended in the twiya consciousness Gaudapada says The 
non-cognition of duality is common to both prajha and turlya but 
prdjiia is associated with the seed (consciousness) m sleep while this 
does not exist m tm lya 

dvaitasydgrahanam iulyam ubhayoh ptdjna-luryayoh 
bija-mdra-ytdah prdjnah sd ca tmye na vidyate 
6 opens his commentary on the B G, with the verse that 
'Narayana is beyond the unmamfested principle and from this 
unmamfested arises the mundane egg or Hiranya-garblia ’ nardyanah 
paro’vyaktad andam avyakta-sambhavam There is first the pure 
Brahman beyond subject and object and then Narayana or God 
confronted by the object but superior to it and then the world-soul 
Lao Tze looks upon the Tao as the ultimate Reality which can 
be defined only m negative terms as 'colourless/ 'soundless/ 'non- 
material ' His conception of creation was that out of Tao, the eternal 
ultimate principle came the one, the great monad or the material 
cause of the universe The one produced the two primary essences, 
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light and shade^whidh'gave falrtb^o thfaf®' ^ ^ femaIe> 

gri“Se S M ° Wer Chnang ' tZe r6garded T ' jen or God «the first 



! ,u icse r ’ not ®«ing or to be mixed with anv emanate 
from Ifeelf ventably the one, not merely po~ One“an 
attribute of Its essence—for that would be a false oneness—a 
Principle overpassing all reasoning, all knowing—a principle 

stanjng over aU Essence and Existence . only when ,t is smpkx 

airi First, apart from all, can it be perfectly self-sufficing ’ Emmis, 


This soundless, partless, supreme Reality is the very self In 
the state of deep sleep, it becomes the subject confronting the 
object which is yet unmanifested. We infer the presence of the object, 
as its developments take place on getting out of sleep In the dream 
state, the object is manifested m the form of mental states, m the 
waking state, the object is manifested in material states The subject- 
object duality is present in different forms in the states of waking, 
dream and dreamless sleep It is transcended altogether in the state 
of turiya, while we have a pure consciousness of Self or Absolute 
No object can be set in opposition to the Spirit and so the question 
of validity or otherwise does not arise It is self-validating, self- 
authenticating experience The question of validity anses when the 
object appears as alien and impenetrable but m spiritual experience 
there is no alien object There is knowledge of identity, by possession, 
by the absoiption of the object at the deepest levels In the ex¬ 
perience of turiya, there is neither subject nor object, neither the 
perception nor the idea of God It does not reflect or explain any 
other reality than itself It is reality, sprat m its inner life Those 
who know the truth become the truth It is not a state in which 
objects are extnnsically opposed to one another It is the immersion 
of the self in reality, its participation m primary being It is 
illumined life It is pure consciousness without any trace of duality, 
it is unfailing light turiyah sarva-iyk seida Kanka I 12 When the 
real is known there is no world of duality, plate dvmtam ita vidyate 
Kanka I 18 
Cp Astavakra Gita 


jmtd planam tathd yneyatn tjiiyam ndsti viistavam 
aifidnad bkah yatredam so’ham asm niranjanah 
When analogically we transfer this idea from the microcosm to 
the macrocosm, from the individual to the world, since there is a 
co-relation between intelligibility and being, we have answering 
to the waking state, Viral, to the dream state, Hiranya-garm, to 
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the dreamless sleep state, Isvara. All these three are on the plane 
of duality, Isvara has facing him miila-prakrti, though in an unmani¬ 
fested ( avyakrta ) condition, as the self has the object in an unmani¬ 
fested condition in the state of dreamless sleep 
Plotinus who adopts a similar view puts the case thus: 'If, then, 
the Divine thought-forms (The Ideas) are many, there must of 
necessity be something common to all and something peculiar to 
each to differentiate them this particularity or specific difference 
is the individual shape, but if there is shape there must be something 
that has taken the shape . that is to say there is a foundation, 
substratum, a matter. Further, if there is an InteEectual kosmos of 
which our kosmos is an image, and if ours is compound and includes 
matter, there must be a matter in the Intellectual kosmos as well.' 
Enneads II 4.4. 

The interaction of the universal subject and object develops the 
rest of the universe. Htranya-garbha is the sGtralman and plays 
with ideas, mental states as taijasa does in the dream world. In 
Rg Veda, it is said that Htranya-garbka arose in the beginning, the 
lord of all created beings X. 121. 1. kirar.ya-garbhas sam-avartata 
agre bhillasya jatah patir eka dsU This whole world is in him in an 
embryo form hiranys brahmanda-rups garbha-riiper.aiasihtak pra]d- 
pattr Jnranya garbhak. Vidyaranya When these are projected into 
space and time, we have Vtrat This answers to the waking state, 
which is Vaisvanara's sphere of activity 
The wakmgandthe dreamstatesanswer to the exteriorised existence 
and mteriorised life of the world-spmt. When the world-spirit 
externalises its attention, we have the manifestation of the cosmos 
When it turns its attention inward, the cosmos retreats into latency. 
When the world-spirit withdraws altogether into undisturbed still¬ 
ness, the object, though present, becomes a mere abstraction When 
even that ceases, Isvara is Brahman 
Aum thus represents both the unmanifested Absolute and the 
personal Isvara. Gaudapada writes. 'The sacred syllable aim: is 
venly the lower Brahman and it is also said to be the higher Brahmat.. 
Aum is without beginning, unique, without anything external to 
it, unrelated to any effect and imperishable ’ 

pranavo hy aparam brahma, prar.az as ca parah smrtah 
apurvo’nanlaro bahyo f.aparak prar.aio’vyayah (26). 

If we worship . 4 «w as Isvara, we pass beyond gnef ‘Know Aum 
to be Isvara, ever present in the hearts of all The wise man, realising 
aim as all-pervading, does not grieve.' 

pranavam Lisvaram udyat sanasya / rdi samsii darn 
sarva-zyapinam atimkdran. matzd d! iro t a heal:. (2S ). 

While Isiara, the personal God, is the lord of the world of manifes¬ 
tation, of becoming, the Supreme Bral man is bey ond all becoming 
in pure being 'One who has known Aum which is (at the same time) 
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fSwri° f tft ntS 0f i nfi " lte , elements - m which all duality B 
c ' 0 vc “> benign, he is the (real) sage and none other * ^ 

amairo nanla-matrai ca dvaitasyopasanuxh hvah 
aumkaro vtdt/o ycna sa munir nctaro janah (20) 

In this Upanisad we find the fundamental approach to the attain¬ 
ment of reality by the road of introversion and ascent from the 
sensible and changing, through the mind which dreams, through 
the soul which thinks, to the divine within but above the soul The 
r 11 n °, ur ,nteIlectual knowledge presupposes a hght, the Light 
of the Real above logical truth, the Light which is not itself but that 
by which it has been created and by whose illumination it shines 
In the Apocryphal Wisdom of Solomon , the immanent reason is 
described thus 


‘For she is a breath of the power of God, 

And a clear effluence of the glory of the Almighty ’ VII 25 
Wisdom becomes a personality (XVIII 14-16) alnn to the word in 
the Prologue of the Fourth Gospel Though wisdom is a potency 
outside God it is yet wholly in God Philo makes a sharp distinction 
between God in Hzmself and God revealed, between God who is pure 
being, unknowable, outside the material universe and God who is 
immanent in man and the universe, who is all-penetrating, all¬ 
filling The gap between the Infinite God and the finite man was 
bridged m the Old Testament by God's angels who were regarded 
as emanations of the divine, offshoots of deity, parts of his very 
being Philo held that the universe was filled with divine potencies 
While m one sense these are attributes and self-revelations of God, 
in another sense they are personal beings, incorporeal souls who 
mediate between God and men, who 'report the injunctions of the 
father to his children and the necessities of the children to the 


father.’ De Soinmts I 22 The unity of all these potencies is con¬ 
stituted by the Logos Heaven and earth subsisted in the Logos 
before their material creation The potencies which are the creators 
of matter emanate from the Logos God who is the ultimate creator 
never works directly but through the Logos who again works through 
the potencies called logoi Prajiia, wisdom. Logos, Intellectual 
Principle, have a family likeness * 

Plotinus has the transcendent tnad of the Absolute One, me 
Intellectual Principle or God and the World-soul ‘The one is no 
a Being but the source of Being which is its first offspring Tne une 
is perfect, that is it has nothing, seeks nothing, needs nothmg, but 
as we may say, it overflows and this overflowing is creative, me 
engendered entity looks towards the One and becomes die In 
lectual Principle, resting within itself, this offspring of the One is 
Bemg’SttfeV 2 1 This Intellectual Principle 
image of the One It is engendered because the One in its self-fl 
Eusron This seeing is Nous The third is the soul, the author of 
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all living things It made the sun the moon the stars and the whole 
visible world It is the offspring of the Divine intellect It is, in 
Plotinus, of a twofold nature There is an inner soul intent on Nous 
and another which faces outward The latter is associated with a 
downward movement in which the soul generates its image which is 
nature and the world of sense For Plotinus it is the lowest sphere, 
something emanating from the soul when it forgets to look upward 
towards the Nous We have the One, Nous, Soul and the world 
answering to the fourfold nature of reality in the Mandtikya U 
The last two the world-soul and the world are the subtle and the 
gross conditions of the same being mral Iratlokya-sarirah brahma, 
samasli-vyash-rupah samsara-inandaia-vydpi 5 on T U II S 




S7ETASVATARA upanisad 

The Svetaivatara Upanisad belongs to the Taittirfya school 
of the Yayur Veda, Its name is derived from the sage who 
taught it. 1 It is theistic m character and identifies the Supreme 
Brahman with Rudra who is conceived as the material and the 
efficient cause of the world, not only the author of the world 
but its protector and guide The elements associated with 
theism, Personal God and devotion to Him, which are to be 
met with undoubtedly m the other Upamsads, become 
prominent m the Svetdsvatara Upanisad The emphasis is not 
on Brahman the Absolute, whose complete perfection does not 
admit of any change or evolution but on the personal Isvara, 
omniscient and omnipotent who is the manifested Brahman 
Terms which were used by the later Sdmkhya philosophy occur 
in the Upanisad, but the dualism of the Sdmkhya, purnsa and 
prakrti, is pvercome Nature or pradhana is not an independent 
entity but belongs to the self of the Divine, devdlma-sakh. God 
is the mdym, the maker of the world which is mayd or made 
by him * The Upanisad teaches the unity of the souls and the 
world in the one Supreme Reality The Upanisad is an attempt 
to reconcile the different philosophical and religious views 
which prevailed at the time of its composition 

' ivcta, pure, aiva, vndnyas, senses Samkarananda See VI 21 
literally, he who has a white mule Cp jaiad-gavah, he who has an old 
cow 

s mayi srjale sarvam etai 
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CHAPTER I 

CONJECTURES CONCERNING THE FIRST CAUSE 
1. brahmavadino vadanh 

kim karanam brahma, hutah sma jdtd, jlvdma kena, kva ca 
sampratisthah, 

adhisthitah kena sukhetaresu vartamahe brahma-vido vyava- 
stham 

1 Those who discourse on Brahman say What is the cause? 
(Is it) Brahman ? Whence are we bom? By what do we live? 
And on what are we established? 0 ye who know Brahman , 
(tell us) presided over by whom do we live our different 
conditions m pleasures and other than pleasures (pains). 

2 kalah svabhdvo niyatir yadrcchd bhutdm yonth purusa iti 

cmtya 

samyoga esam na tvatma-bhdvad atmapy anisah sukha-duh- 
kha-hetoh 

2 Time, inherent nature, necessity, chance, the elements, 
the womb or the person (should they) be considered as the 
cause? It cannot be a combination of these because of the 
existence of the soul Even the soul is powerless m respect 
of the cause of pleasure and pain 

cmtya v cmtyam 

In Atharva Veda XIX 53 x, we are told that ‘Time is a horse 
with seven reins him the knowing poets mount ’ kalo aba vahali 
sapta-rasmih tain drohanti kavayo vipascitah In the same verse 
it is said that 'all the worlds are his wheels ' Iosya cakra bhuvanam 
vitva. 

The creative and destructive functions of Kdla or time are 
brought out in the M B 

kalah pacati bhiitdni, kalah samharate prajfih 
kalah suptesu jagarh, kalo hi duralikramah 
It also asserts that there is a time-transcending element which 
overcomes even time— 

kalah pacati bhiitam sarvdny evalmanaltnam 
yasnnn lit pacyate kalas tam vedcha na kas cana 
alma the soul, the living self, fiva which is not an independent cause, 
but is subject to the law of karma 

youth the womb prakjli which is the mother of all possibilities in 
the world. 

The different views are mentioned as they were suggested m the 
previous history of Indian thought The non-conscious cannot be 
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tliB cause of the con^rmjjc 'pj,. ^ 

3 “ n$!,Z eimSaU **"» *■•»**, ^ mr 

y«hka,mj„i mkhlim Um kslatma^uktfyly aihu„a,iy 

3 Those who followed after (were devoted fni 


fSSSW. Gp 1 I 4* again, I io-n 

to foreshadow the ^nmrfUM of the 

dhydm Vl L 3 Bhak ° r deV ° tl0n JS a natural develo P™nt of 
SSJSfSf, the self-power of the Divine It u not hke the 
{?/ J? r^ h /+i ndepe , n J de r nt of God The P° wer ' *** of the Supreme* 
independent^ *** W ° rd 14 ,S of the nature of the Su P reme and not 

i^yzfyrtw^iyuktesya mayimh paramesvarasya paramatmanah 
aimbhmtam asvatantrdm, m sdmkhya-pankalptta-pradhmtddivat 

Pmag-bMtam suatantram Saktm. §. 

See IV io, see B G IX io 
Cp Brahma Parana 


esa catur-vimsah-bhcda-bhinnd mayo, pard-prdkjits tat-sanmtlha 
i here is no reason, as Plotinus says, why the spirit should remain 
stationary m itself It is not impotent as it is the source and poten¬ 
tiality of all things Enneads V 6 x Nothing is lost by its creative 
activity In Plotinus, the power of Spirit penetrates the whole 
spiritual world and the world of souls 

sva-gmatr nigudham hidden in its own qualities I The self-power 
of the Divine is hidden by the qualities of the Lord, dtvalmana, 
tsvara-rupena avasthttam S The power of manifestation (maya-Mh) 
is in the form ollivara, the Supreme Lord See also III 2, IV r, g 
and VI i. 


2 The self-power of the Divine is hidden by the three qualities of 
saitva, rajas and tamos It is the cause of the creation, maintenance 
and dissolution of the world devasya paramesvarasya Stma-bhStSm, 
jagad-udaya-sthili'laya-hetu-bhutam, brahma-visnu-hvatmiMm S 

Cp sarga-stlnly-anta-kdnnim brahma-visnu-sivdmikdm 
sa samjmrn yah bhagavdn eka evajandrdanah 

3 The qualities may refer to the modifications of prakfli, puma 
and Isvara bralmaparaiantraih prakftyadi-miesanath upddhtbhib 
mgiidhdm S 

devds ca alma ca sakttS cayasyapara-brahmanah avastha-bhedah tdm 
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'akfti-purusesvaranam sva-rufia-bhtttam brahma-rufiem avasthtam 
rat-parataram saktim karanam cipaiyan § 

>e I 9 and 12 

The power of the Lord to create, preserve and dissolve the world 
s looked upon as the cause— 

"evdtmanah dyotandtmanah prakah-svarupasya prajndua-ghana-warii 
pasya param-aimcmah yagad-ndaya-slhiti-laya-myamana-visaydni 
sakttm samarthyam apaiyan £ 

Brahman, the unconditioned Absolute, cannot be regarded as the 
cause of the world It can only be described negatively. £ says, 
no, karanam napy akaranam na cobhayam napy annbhayam na ca 
mmttam na copdddnam na cobhayam S 
So it is that the causation of the world is traced to mdya or prakrti 
which is the power of Brahman conceived as Isvara 


THE INDIVIDUAL SOUL IN DISTRESS 

4 tam eka-nemwi irvriam sodasdntam sat&rdharam vimsah 
pratyardbhih 

astakaih sadbhih mha-rftpaika-pdsam tn-marga-bhedam dvt- 
m-mttaika-maham 

4 (We understand) Him (as a wheel) with one felly, with 
three tires, sixteen ends, fifty spokes, twenty counter-spokes 
and six sets of eights, whose one rope is manifold, which has 
three different paths, whose one delusion (arises) from two 
causes 

In this and the following verses, the world is compared to a rotating 
wheel or a flowing stream Its chief characteristic is movement 
and these images bring it out 

eka-nemim with one felly Isvara is the one source of the manifested 
world The root cause of the whole world described in different way 
has its locus m Isvara 

ya ekah karanam ntkhtlany adhitisthah tam eka-nemm, yont 
karanam avyakrtam akasam parama-vyomamdya-prakrtih sakhs tain 
‘vidyd chdydpidmm anrtam avyaktam tty evam ddi-sabdatr abhila- 
yamdnatka karanavasihd, ncmir tva ncnnh sarvadharo yasyadh 
thalur adviliyasya param-dtmanas tam cha-nemm £ 

Ihaia uses prakrti for creation 

It is usual to describe the world as a wheel, ekam padam itoksipi 
Sanatsujdtiya VI ir 

Ipftam with three tires, threefold Reference is to the three gur 
saliva, rajas and tamas. 

sodasdntam sixteen ends Reference is to the five elements, 
organs of perception [pmmtdnya), five organs of action {karma,d 
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eight is called prakrh OT^nul^rni^^ ^ sixteen The group of 
aham-kara and the five dements Th/^f coas f ts rffrakrii, bttddhi, 

Samkhya Kanka divides the 24 into three r 

l6e *““*' I A'JJu 

Px 2 !a VI P i“ may refer t0 the slxteen Kahs mentioned m 

thfw£n mt % Sp °l? S a They re P reseat the forces which move 
I the Sf® viparyayas, tamas, molm,mha-mhas 
tamisra Mid midhatamsra (they may also refer to ignorance, self-love, 
love hatred and fear Yoga Sutra I 8, II 2 Samkhya Sutra III 37), 
twenty-eight asaklts or disabilities Samkhya Sutra III 28, the nine 
inversions of the tustts, satisfactions, Ibid III 39, the eight inversions 
01 the siddhis or perfections (III 40) The various subdivisions of 
mpaiyaya , aiakh, tush and siddhi given in Samkhya Kanka 46 fi 
form a set of fifty See E H Johnston Some Samkhya and Yoga 
Conceptions of the Sveiabalara Upantsad Journal of the Royal 
Astatic Society, October 1940, pp 855 fi 
pratyardbhlv counter-spokes These are the ten organs of perception 
and action and their objects Pradna IV 8 It may also refer to the 
five elements with the five objects of the senses and the ten organs 
See MB XII 112 38-41 

astakaih sadbhih six sets of eights The six are 1 prakyti with its 
eight causes of the five elements, mind [manas), intellect [buddhi], 
and sell-sense ( aham-kara ), see B G VII 4, 2 dhStu with the eight 
constituents of the body, 3 aiharya lordship with its eight forms, 

4 bhava eight conditions, 5 deva gods with their eight classes, and 
6 atma-guna virtues which are also eight 

ammo, mahima caiva ganmd laghrnd tathd 
prdptih p> akamyam ibtvam vasitvam ca’stabhfitayah 
mba-rupaika-pasam whose one rOpe is manifold It is desire or Karma 
msva-riipa, ndnd-mpa ekah kdmdkhyah paiah § Visva-rups is often 
used for the soul which is subject to rebirth I 9, V 7, Maitri II 5 
ViMkhya, V 2, Visva and VII 7, Vibariipa Cp also M B XIII 
112 33, tallmva bahu-rUpatvad msva-rftpa itx smtah 
tri-mdrga-bhedam which has three different paths to salvation 
explained as dharma, religiousness, adhama, lrrehgiousness, and 
plana or wisdom 

moha delusion or ignorance of self which is produced by two causes 
good or batd works Both of them commit us to the wheel of rebirtn, 
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5 pafica-sroto’mbumpafica-yony tigra-vakrampanca-prdnormini 
panca-buddhyddi-muldm 

pancdvartdm pafica-duhkhaugha-vegdm panca-sad-bheddm 
panca-parvdm adhimah. 

5 We meditate on him as a river of five streams, from five 
sources, fierce and crooked, whose waves are the five vital 
breaths, whose original source is the fivefold perception, with 
five whirlpools, an impetuous flood of five pains, divided into 
fifty kinds (of suffering) with five branches 

The reality of the world and its relation to the Supreme Isvara 
are brought out here 

; paiica-sroto’mbum having for its water that which has five streams 
srotas is also used for sense organ 

mdnya the stream of perceptions which each sense organ receives 
from the outer world These streams flow from the senses to the mind 
which is said to have five streams Cp panca-siotasm MB XII 
7890-1, where Nflakantha identifies it with mind or maims 

Yoga Siitra II 2 mentions the five klesas as avidyd, asmtid, asakti, 
raga, abhmivesa 

Vacaspati MiSra on Samkhya Kdnkd (47) explains panca-viparyaya- 
bheddh by a quotation from Vdrsaganya Paiica-parva-vidya See also 
Taitva-samdsa 14 Buddha-canta XII 33. 

6 sarvdpve sarva-samsthe brhante asmin hamso bhramyaie- 

brahma-cakre 

prthag atmdnam prentdram ca matvd just as tatas tend- 
mitatvam eh 

6 In this vast brahma-wheel, which enlivens all things, in 
which all rest, the soul flutters about thinking that the self 
m him and the Mover (the Lord) are different Then, when 
blessed by him, he gams life eternal 

asmin v tasmm 
Cp B U I 4 10. 

KathalV 10, TU II 7 i,BG XVIII 61 Visnn Dliarma has 
the following verses 

pasyaty atmdnam anyam tu yavad vai pai am-atmanah 
tavad sambhramyate jantur molnto mjakarmana 
samkslndsesakarma tu param brahma prapasyati 
abhedenatmanas iuidham suddhatvad aksayo bhnvet. 

Both Isvara and the individual soul belong to the manifested world. 
brahma-cahram see also VI 1 Gaudapada gives Bushman as a 
synonym for prakpt See Gaudapada on Samkhya Kdnhd 22 The 
soul of man is a traveller wandering m this cycle of Brahma which 
*s huge, a totality of hves, a totality of states, thinking itself to be 
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different from the Impeller of the journey The soul reaches its coal 
of immortality when it is accepted by the Supreme 


SAVING KNOWLEDGE OF BRAHMAN 


7 udgUam etat paramam tu brahma tasmms hay am supra- 
tisthdksaram ca. 

atrantaram brahma-vido'viditva lina brdhmam tal-pnrh 
yom-nmktah 

7 This has been sung as the supreme Brahman and in it is 
the tnad It is the firm support, the imperishable The timers 
of Brahman by knowing what is therein become merged m 
Brahman, intent thereon and freed from birth 


supratisthd v sapratistha, svaprahstha 

brahma-vtdo . v. veda-vido, knowers of the Vedas 

paramam Supreme prapaiica-dharma-rahtam S. 

trayam the tnad, the individual soul, the world and the cosmic lord 

bhokia, bhogyam, prentaram 5 

8 samyuktam etat ksaram aksaraih ca vyaktavyablam bharate 
■msvam iiah 

aniias catma badhyate bhoMr-bhdvdt jhdiva dcvain mncycitc 

8 The Lord "supports all this which is a combination of the 
mutable and the immutable, the manifest and the “OifeA 
And the soul, not being the Lord, is bound because of his being 
an enjoyer By knowing God (the soul) is freed from all fetters 

See B G XV. 16-17. The later doctrine ° l $ aiva ; std f™ ! ?ZS 
distinctions of pain, pah, psia, the creature, the lord and the bon , 

is here suggested 

q pldprni dvdv ajavisaniidvajdhycMM^Mogydrtt^U 

9 3 aZtai cdlml v,sva-rf<po hy ahartd trayam yada vmdatc 

9 Tlrere^are two rnibom ones, the k now oS^ n 
the 9 one all-powerful, the other pjjtoj. ^fand 

(another) one who is unborn jr SteTrf. of 

sss “ 
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doctrine of the triune unity elaborated later by Ramanuja is sug¬ 
gested here For Ramanuja, God is the soul of nature as well as the 
soul of souls Seel 12 

The distinctions of enjoyer, enjoyment and enjoyed are contained 
in Brahman bhoktt -bhoga-bhogya-rupam S 
akartr non-active kartftvddi-samsdra-dliarma-rahtah S 

In commenting on this verse, S makes out that the manifested 
world is due to the power of may a which is not independent of 
Brahman and so does not constitute a second to it As it is responsible 
for the manifested world it is not a nonentity Its nature is inde¬ 
scribable 

mayaya amrvdcyatvena vastulvdyogdt lathdha, 
esd In bhagavan-mdya sad-asad-vyakti-varjitd S 

10, ksaram pradhdnam aimiaksaram haralt ksardimdndv isate 
deva ekah 

tasyabhidhydnad yojandt tattva-bhavad bhuyai canto visva- 
maya-nwrttih 

10 What is penshable is the pradhana (primary matter) 
What is immortal and imperishable is Hara (the Lord) Over 
both the penshable and the soul the one God rules By medi¬ 
tating on Him, by uniting with Him, by reflecting on His being 
more and more, there is complete cessation from the illusion 
of the world 

hat a one of the names of Siva, S> explains hara as one who removes 
ignorance avidydder harandt 
Cp Siva-mahunna Siotra 

bahula-rajase visvotpattau bhavdya namo namah 
prabala-tamase lat-samhare hardya namo namah 
jana-sukha-kjie satlvodnktau mfddya namo namah 
pramahasi pads nistraigunye sivdya namo namah 

Salutations to^Bhava or Brahma m whom rajas preponderates for 
the creation of the universe, salutation to Hara or Siva m whom 
lamas preponderates for the destruction (of the universe) Salutation 
to Mrda or Visnu m whom sattva preponderates for giving happiness 
to people Salutation to Siva who is effulgent and beyond the three 
attnbutes 

by meditating on him The way by which the soul is awakened to^ 
the divine core of his being is ablndhydna, an intense contemplation 
of the Saviour God It leads to contemplative union with the object 
a nd identification with his essential reality This contemplation is 
introspection, an intimate worship, intuition of one’s own inner 
being IV 5 devam svacttlaslham npdsya The embodied jtva becomes 
one with God II 14 lad dima-tatlvam prasamiksya dchi eko bhavate 
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vtiva-mdya illusion of the world sukha-duhkha-mohdtmahalesa- 
prapama-mpa-mayd S Cp Vasubandhu’s Abhiltarmahsa. ahlhvm 
dhyditdntye VI 24 Wlien we reach kawalya, there is a total 
cessation of the world The contemplator nses above the cosmic 
structure and attains brahma-nirvana 


II. jmtvddevamsarvapdMpahamkksmaihklesairjanma-mrtyu- 
prahdmh 

tasyabhdhyanat irtiyam deha-bhede msvailvaryam kmla 
dpia-kamah 

II. By knowing God there is a falling off of all fetters, when 
the sufferings are destroyed, there is cessation of birth and 
death By meditating on Him, there is the third state, on the 
dissolution of the body, universal lordship, being alone, his 
desire is fulfilled 


This verse describes the different sides and stages of liberation 
Negatively it is freedom from birth and death, positively it is 
oneness with livara, so long as there is the manifested world and 
oneness with Brahman when the manifested world ceases to exist 
tasva parameivarasya, abliidhydnad deha-bhede larirapatottara-ka am 
amrddmd deva-yana-palM gatvd parambara-sayumm gamya 
trtiyam V irSd^apapeksaySiyakrUipari^<yom-hamm^am^um 
vihaisvatya-laksamm phalam bhavak, sa tad amtbh&ya talrarn 
mmieJm dtmdnam hevalo 

itpMnsiddhravydhrtaparamavyoma-karaneharatmka-miyavMlhm 

visvaisvaryam Uvd, dpta-kdma alm-kanudipmmandaMtya-lrali- 
ma-rupo 'vaUsfhate. $ He also quotes from Stva-dharmttm 
r dhydnad msvaryam atnlam, aisvaryad sukhamuttamam, 
pmtena tatpantyajya mdeho mnktm whlch 

A. distinction is made here between dhyan * to wtom 

leads to lordship and jhana or wisdom ^ “JSrf 

The former, which is the contemplation of *^ faon 0 { 

devotion, g _ So Ions as the cosmic process 


K ad flvm «*/m <** 

„ „s- .ta -* M 
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Truly there is nothing beyond this to be known. By knowing 
the enjoyer, the object of en]oyment and the mover (of all), 
everything has been said This is the threefold Brahman 

The individual soul, the object of enjoyment, prakrti and the 
Supreme Lord lhara are all forms of Brahman 
atma-samstham- which rests in the self 
Cp. Katha V. 12. 

Stva-iharmottara says* swam atmam pasyanh prahmdsti nayogtuah 
The Yogins see the Lord in the self and not m images 

13 vaimer yathd yom-gatasya miirttk na drsyaie natva ca 

hnga-ndsah 

sa bhiiya eve’ndhana-yom-grhyah tad vo’bhayam vai prana- 
vena dehe 

13. As the form of fire when latent m its source is not seen 
and yet its seed is not destroyed, but may be seized again and 
again in its source by means of the drill, so it is in both cases 
The self has to be seized in the body by means of the syllable 
aunt 

Fire though not seen at first is there all the tune, it becomes visible 
by friction; even so the Self is there all the time though unperceived 
by those m a state of ignorance It is perceived when by meditation 
on the syllable aum, we subdue the lower self The vision of the Self 
is achieved by means of ttvtpranava, aum. 
mdhana the stick used for drilling 
yoni the underwood in which the stick is drilled 

14 sva-deham aranuii krtvd pranavam co’ttardranim 
dhydna-mrmalhandbhyasdt devaai pasyen nigudkavat 

14 By making one's body the lower friction stick and the 
syllable aum the upper friction stick, by practising the drill 
(or friction) of meditation one may see the God, hidden as it 
were 

In overcoming the obstacles which prevent the realisation of 
Brahman on the part of the individual, suffering is invoh ed 

We are asked to meditate on Godhead and bring Him out of the 
recesses of our heart 
Cp Kaivalya U I 11 

15- hlesH tailam dadhinTva sarpir dpas s rotassn aranisv 
cdgmh. 

evam dtmoimani grhyaie’sau satyenainav: tapasa yo’ 
nupasyaii. 
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15 As oil in sesamum seeds, as butter m cream, as water 
in riverbeds, as fire m friction sticks, so is the Self smzed in 
one’s own soul if one looks for Him with truthfulness and 
austerity. 

srolas nver-bed Usually a stream, here the diy bed of a stream 
which, if dug into, will yield water 

tapasa by austerity The divine m us becomes manifest only wnei 
we subject ourselves to certain disciplines The Divine operates ir 
us but it requires effort to make it shine forth A later l"pam c ad 
savs that the Divine dw ells in us as ghee m milk but c\ en as ghee i< 
obtained after the process of churning, the churning of the mmd b 
necessary'to reveal the inner splendour. 

ghnam iva payasi mgiidhan. binds birds ca itisali vijran •«, 
satatam maidMavyam manasa manlham-bhitUm 


16 sarjavyapinam atmdnam ksirc sarpir tvdrpitaw. 

atma-vidya-iapo-mulamtai brahmopanhalparmn, tad brah- 
mopamsatparam 

16 The Self which pervades all things as butter is contained 
in milk, which is the root of self-knowledge and austerity, that 
is the Brahman, the highest mystic doctnne That is m 
highest mystic doctnne 


brahmopanml the mystic doctnne of Brahman 
Like butter hidden m milk does the eternal wisdom dwell in c. ch 
and every' object, let there be constant churning by the churnim, 
stick of the mind Brahma-btndu V . 

mfn men'realise me as present in all beings, as latent fire 1- >" 
wood, from that moment they discard confusion 
vadaiu sana-bMtesa ddrtisv agi.nn ivis.ldam 
prahcakfla wan. toko jai-ydl larlyana hasmalam , 


<c5s fr 2 gold m m all ohje-t- 
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II 5 

CHAPTER II 

INVOCATION TO SAVITR 

1 yuiijdnah prathamam memos tattvdya saviid dhtyah 
agner yyotir nicciyya prthivya adhydbharat 

1 Savitr (the inspirer) first controlling mind and thought for 
truth discerned the light of Agm (Fire) and brought it out of 
the earth 

The five introductory verses are taken from Taittinya Samhitd 

IV. 1 1 1-5; Vdjasaneyi Samlntd XI 1-5; Satapatha Brdhmna 

V. 3 x. 12-17. 

The Upanisads claim to continue the tradition of the Vedas 
It is an established convention in Indian thought to make out that 
the greatest innovations are only the developments of the old Even 
the Buddha said that his teaching was only a restatement of the 
four ancient truths, catvdn dryasalydm See Dhammapada, Intro¬ 
duction 

2 yukte.no manasd vayarn devasya saroituh save 
suvargeydya saktyd 

2 With mind controlled we are under the command of the 
divine Savitr that we may have strength for (obtaining) heaven 

suvargeydya for (obtaining) heaven, svarga-prdpti-Itelu-bhfitdya 

3 yuktvdya manasd devdn suvaryato dlnyd dwam 
brhaj jyolih karisyatas savita prasuvdh tan 

3 May Savitr, having controlled through thought the gods 
that nse up to the bright heaven, inspire them to make a great 
light to shine 

4 yuiijate mana uta yunjate dhiyo viprd viprasya brhato 

vipaiciiah 

vi hotrd dadhe vayundvid eka m main devasya savituh 
panstuhh 

4 The sages of the great all-knowing control their mind and 
control their thoughts The one who knows the law has ordered 
the ceremonial functions Great is the praise of the divine Savitr 

5 yuje vdm brahma purvyam namobhir visloka elu pathy eva 

siireh 

srnvantu visve amrtasya putrd d ye dhamani d ivy dm 
tasthuh 

5 I join your ancient prayer with adoration. Let my verse 
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mrlasya putrdlr sons of the immortal 
tfe/io devalayah proktah fivah swo hi kevalah 


6 agmr yairdbhmathyaU vayur yabfflmidhyate 
w»w yalraimcyate tatra samjdyate manah 
6 Where the fire is kindled, where the wind 
where the sew* flows over, there the mind is bom 
beeJBG X ii 


is directed, 


Mind is bom where the routine or automatism is broken 

7 - saviird prasavena juseta brahma purvyam 
tatra yomm krnavase na hi ts purtam aksipat 
7 ; With Savitr as the inspirer, one should delight in the 
ancient prayer Make your source (dwelling) there Your work 
will not affect you 

SeeCU V 24 3,BG IV 37 


THE PRACTICE OF YOGA 

8. tnrunmtam sthdpya samam ianram hrdindnydm manasa 
samnivesya 

brahmodupma pratareta mdvdn srotamsi sarvdm bhayava- 
hdm. 

8 Holding the body steady with the three (upper parts, 
chest, neck and head) erect, causing the senses and the mind 
to enter into the heart, the wise man should cross by the boat 
of Brahman all the streams which cause fear 

SeeBG VI. 13 
sammvdya v samntmdhya 

trini • three, nrognvastrdmsi, chest, neck and head 5 At the time 
of meditation we must hold the trunk, the head and the neck m a 
straight line The theory of asanas or postures is a development of 
this view The control of the senses by means of mind answers to 
the later pralySMi a 

Body, mind and spirit form one whole and here what is known 
as bodily prayer is mentioned a 

Brahma the syllable aum brahma-sabdam pranavam varnayanit a 
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9 firandn prapidyeha samyukta-cestah ksine prane ndsikayo' 
cchvasita 

dustdha-yuktam iva vdhatn enam vtdvdn mano dhdrayetd 
prmnattah. 

9 Repressing his breathings here (in the body), let him who 
has controlled all movements, breathe through his nostrils, with 
diminished breath, let the wise man restrain his mind vigilantly 
as (he would) a chanot yoked with vicious horses 

See B G. V. 27. The verse refers to prdndydma or breath-control 

xo. same sucau sarkard-vahni-vdlukd-vivarjtie sabda-jaldsrayd- 
dibhih 

mano’nukule natu caksu-pldane guhd-nivdtdsrayane prayo- 
jayet. 

10. In a level dean place, free from pebbles, fire and gravel, 
favourable to thought by the sound of water and other features, 
not offensive to the eye, in a hidden retreat protected from the 
wind, let him perform his exercises (let him practise Yoga). 

See B G VI. 11, Maitri VI 30. 

The importance of physical surroundings is brought out here 
Kurina Purina mentions jantuvyapla and sasabda as unfitting a 
place for meditation II. 11, MB says mrjane vane XIV. 567; 
also nadipulinasayl, naditiraratis ca XIII 6473 The place for 
meditation should be noiseless and not noisy, sabda is said to be a 
mistake for sadd, a place green with young grass 

ir nThdra-dhiimdrkdnildnaldndm khadyota-vidynt-sphatika- 
sasindm 

dam rnpam purassaram brahmany abfnvyakltkardm yogc, 

11 Fog, smoke, sun, wind, fire, fireflies, lightning, crystal 
moon, these are the preliminary forms which produce the 
manifestation of Brahman in Yoga 

We read in the Lankdvaidra Sutra ‘In his exercise, the Yogin 
(imaginatively) the form of the sun or the moon or something 
looking like a lotus, or the underworld or various forms such as 
skyfire and the like When all these are put aside and there is a state 
of imagelessness, then a condition in conformity with suchness 
{bhuta-fathala) presents itself and the Buddhas will come together 
from all their countries and with their shining hands will touch the 
head of the benefactor' 

See also Mandala Brdhmana U II 1. 

adau tarakavad drsyaie, into vajradarpanain, tatah panpiirnacandra- 
mandalam, talo navaralnaprabhSmandalam, tato naxdhydkr.drka- 
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mandalam taio vahmstkhamandalam sphaltka, dhitmra, btndu, nada, 
kald, naksatra, khadyota, dipa , nelra, suvarna nava-ratnddt-prabhd 
dfiyante 

At first appears a sign like that of a star, then gradually appear 
a diamond mirror, thereafter a full lunar circle, thereafter a circle 
of the lustre of the nine germs, thereafter the midday sun, thereafter 
a circle of flame, then a crystal, a black circle, a dot, sound, digit, 
star, sun, lamp, eye, the lustre of gold and nine gems are seen 
Mystics speak of visions and auditions Truth is seen through the 
mirror of human reflection The mind of man is limited by the nature 
of its possessor, by the kind of man he is What thinks is the man, 
not the mind Our senses make definite what is in its nature in¬ 
definite We reduce the invisible to our level As we cannot for long 
dwell on the heights without suffering from vertigo, we descend to 
the sense world and use images belonging to it Though God trans¬ 
cends all forms He may still use them and convey His presence 
through them These images are sent to comfort and instruct us 
This verse makes out that the images are not the subjective 
activities of the human self Besides, many of these visions have a 
symbolic character. The words and phrases we use to describe 
impressions which external things make upon us are employed to 
describe the events of our spiritual life It is a process of spiritual 
materialization Truths of the spiritual life cannot be adequately 
represented except through symbols Saint Hildegrand (togS-xxSoJ 
had visions and she repeatedly assures us These mm which I 
saw I beheld neither in sleep nor in dream, nor in ™ 

my carnal eyes, nor with the ears of the flesh, nor in hidden places, 
tat wakeful’ alert, nth the eyes of the spurt •h*'* 

and many others had these visions 

12 prthvyapyatejo'nilakhe samutthiie pahcdtmahe yoga-gun 

natasya rogo najard na mrtyuhprdptasya yogagnt-myam 
^ 12 WbenThe fivefold quality of Yoga is produced, as ea^> 

of the fire of Yoga 

This verse and the next ^Vhesdtl^and^lean body We 
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Four stages of yoga, amitibha, ghata, pancaya and mspatti are 
described m verses 13, 14, 15, and 16 respectively. In securing 
bodily health we have the commencement of the yoga, yoga-pravrtti. 
In attaining freedom from sorrow he reaches the second stage In 
the third stage the traces of duality disappear, mahd-sunyam talo 
bhati sarua-siddhi-satnasrayam In the fourth stage there is the 
identity of the individual with the Supreme Self The Yogin does 
not become disembodied The elements composmg his body are 
elevated to the level of their subtleness, suksmalva He leaves his 
gross body and attains an indefectible one It is a consciousness-body 
akin to that of the Supreme with whom the contemplator has 
identified himself through meditation 

13 laghutvam arogyam alolupatvam varna-prasadam svara-sau- 
sthavam ca 

gandhcd subho mutra-purisam alpatnyoga-pravrttimpratha- 
mdm vadanti ^ "V '' \ ~^ 

13 Lightness, healthiness, s teadin ess, clearness'’ of com¬ 
plexion, pleasantness of voice, sweetness of odour, and slight , 
excretions, these, they say, are the 'first"results *01 the progress 
of yoga 

THE VISION OF GOD 

’ 14 yathaiva bitnbam mrdayo’pahptam tejomayam bhrdjate iat 
sudhdntam 

tad vatmatattvam prasannksya dehi ekah krtdrtho bfiavate 
vita-sokah 

14 Even as a mirror stained by dust shines brightly when 
it has been cleaned, so the embodied one when he has seen the 

-r- (real) nature of the Self becomes integrated, of fulfilled purpose 
and freed from sorrow. 

15 yadatma-tattvena tu brahma-tattvam dTpopamene'ha yuktah 

prapaiyet 

ajam dhruvam sarua-tattvair visuddham jhdtvd devam 
mucyate saroa-pdsaih. 

15 When by means of the (real) nature of his self he sees 
as by a lamp here the (real) nature of Brahman, by knowing 
—" God who is unborn, steadfast, free from all natures, he is 
released from all fetters "T- ~ , 

THE IMMANENCE OF GOD 

16. ejrt ha devah pradiio’nu sarvdh pumo In jdtali sa it garbhe 
antah. 
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sa evajatah sajamsyamdmhpratyanjandms Usthati sarvato - 
mukhah 

16 He, indeed, is the God who pervades all regions, He is 
the first-born and he is within the womb He has been bom 
and he will be bom He stands opposite all persons, having his 
face in all directions 

See Vajasamyi Samhia, 32 4 

purvo hi jaiah is the first bom as Hiranya-garlha 

17. yo deroo'gnau yo'psn yo vtivam bhuvanam avivesa, 
ya osadhisu yo vaitaspalisu tasmai devdya naino namah 

17. The God who is in fire, who is in water, who has entered 
into the whole world (the God), who is in plants, who is in 
trees, to that God be adoration, yea, be adoration 
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111.3 

CHAPTER III 

THE HIGHEST REALITY 

1. ya eko jdlavdn liaia Uambhih sarvdn lokan Uata Uambhih, 
ya evaika udbhave sambhave ca, ya dad vidur amrtas te 

bhavanlt. 

I The one who spreads the net, who rules with his r uling 
powers, who rules all the worlds with his ruling powers, who 
remains one (identical), while (things or works) arise and 
continue to exist, they who know that become immortal 

jalavan- who spreads the net £ identifies jcda or net with rnayd. 

2. eko hi rudro na dvitiyaya tasthur ya vmdn lokan Uata 

Uambhih. 

pratyan jandn tisthati saficukocdnta-kdle samsrjya visvd 
bhuvandm gopah. 

2. Truly Rudra is one, there is no place for a second, who 
rules all these worlds with his ruling powers He stands opposite 
creatures He, the protector, after creating all worlds, withdraws 
them at the end of time 

The Highest Reality is identified with Rudra who is assigned 
the three functions of creation, protection or maintenance and 
dissolution 

- In R V. Rudra is the personification of the destructive powers 
of nature, exemplified in storms and lightning In the later portions 
of the Veda he is described as Siva, the auspicious, as Mahadeva, the 
great god Even in the R.V. it is said that he dwells in mountains, 
that he has braided hair, that he wears a hide 
pratyan: opposite. He lives as pratyag-dtman 
sarvamS ca jandn praly-antarah pratt-pumsam avasthitah S who also 
quotes 'riipam rilpam prattrUpo babhUva ’ 

3* viSvatas caksur uta viivato mukho viivato bahur uta viivatas- 
pat. 

sam bdJmbhyam dhamati sampaiatrair dyava-bhumi janayan 
deva ekah. 

'3 That one God, who has an eye on every side, a face on 
every side, an arm on every side, a foot on every side, creating 
heaven and earth forges them together by his arms and his 
■wings. 

See R V X 81 3, Atharva Veda XIII 2. 26, Vdjasaneyv Samhitd 
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XVII 19, Taiihriya Samhtld IV. 6 2 4, Taithriya Aranyaka X x 3 
dhatnait forges S means by it samyojayatt, he joins men with 
arms and birds with wings 

bahtibhydm with arms As it is in the dual number, Samkarananda 
takes it for iharma and adharma 

patalrath. with wings Samkarananda means by it the hie clue/ 
elements palana-Maih pancikrta-imha-bh<Uaih 
bdhvbhyam, vidyd-kamdbhyam, patalrath vdsana-rilpaih samdhamitU 
dlpayati Narayana-dlpiM 

4 yo devdndm prabhavas cadbhavas ca vtsvddhtpo rudro 
maharsih 

hmnya-garbham janaydmdsa purvant sa no buddhya 
subhaya samyunaktu. 

4. He who is the source and origin of the gods, the ruler of 
all, Rudra, the great seer, who of old gave birth to the golden 
germ ( Htranya-garbha ), may He endow us with dear under¬ 
standing 

IV 12 

Htranya-garbha is the person endowed with dear ideas Alton 
ati-ramaniyam aty-niivalam planamgarbltah antas-sarahyasyalam a 
In verse 3, the stress is on the cosmic form viral rnrdpa, here on 
the cosmic spirit, the world-soul, Htranya-garbha 


PRAYERS TO RUDRA 

4 yd le rudra. iivd tanur aghorapdpahdsinl 

lava nas tanuvd iantamaya gmsanlabhicaMm. 
a Rudra your body which is auspicious, untemfying, 
showing no evil— with that most benign body, 0 dueller in th 
mountains, look upon (manifest yourself to) us, 

Wnr this and the following verse, see Vajasantyi Samhitd XV z -3 
M,to » not rienfcd-d, te abaotato «OS « » 
analogous to the Buddhist dharmakaya. 

rftfie mountain, injure not man or beast 

—** * s - lte *” d 

than human 
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KNOWLEDGE OF THE SUPREME AS THE WAY TO 
ETERNAL LIFE 

7 tatah param brahma param brhantam yatka-mkayam sar- 
va-bhutesu gudham 

visvasy aikam panvestitdram Isam tam jndtvamrta bhavanh 

7 Higher than this is Brahman, the supreme, the great hidden 
in all creatures according to their bodies, the one who envelopes 
the universe, knowing Him, the Lord, (men) become immortal 

tatah param higher than this This may refer to the Vedic God 
Rudra or the manifested world The reference here is to Uvara who 
is higher than Hiranya-garbha and Virat-rupa, to the indwelling Lord, 
antaryamm, to the Supreme Personal God, paramesvara 

8 vedaham etam puruiam mahdntam adtiya-varnam tamasah 

parastat 

tam eva viditva ahmrtyum eh ndnyah pantha vidyate' 
yanaya 

8 I know the Supreme Person of sunlike colour (lustre) 
beyond the darkness Only by knowing Him does one pass over 
death There is no other path for going there 

See VI 15, BG VIII 9 ndnyah pantha no other path pantha the 
way, the path, pathikrt, the road-maker, 
ayandya for going (to salvation) 
apavarga-gamandya samsdrdbdheh pdra-gamandya vd 
The sage SvetaSvatara says that he has seen the Supreme who 
dwells beyond all darkness, that he has crossed the world of samsara 

9 yasmat param ndparam ash kincit yasmdn naniyo na 

jyayo’sh kincit 

vrksa tva stabdho divi tisthaty ekas tene’dam purnam 
purusena sarvam 

9 Than whom there is naught else higher, than whom there 
is naught smaller, naught greater, (the) one stands like a tree 
established m heaven, by Him, the Person, is this whole universe 
filled. 

See Katha VI 1 

divi in heaven dyotandtmani sve mahunni, S, established in his own 
greatness 

10 tatoyad uttarataram tad arupam andmayam ' 

ya etad mdur amrtds te bhavanh, athctare duhkham 
evdpiyanh 
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10 That which is beyond this world is without form and 
without suffering Those who know that become immortal but 
others go only to sorrow 


THE COSMIC PERSON 


II. saruanana-iiro-grivah sarva-bhuta-guhasayah 
sarva-vyapT sa bhagavan tasrnat sarva-gatas ivaah 
11 He who is m the faces, heads and necks of all, who dwells 
in the cave (of the heart) of all beings, who is all-pervading, 
He is the Lord and therefore the omnipresent Siva 

See R V X 81 3, X 90 1 
S explains Bhagavat by citing the verse 

aiharyasya satnagrasya, dharmasya, yaiasah snyah 
jhana-vairagyayos catva sannam bhaga tiirand 
He who has the six qualities of complete lordship, righteousness, 
fame, prosperity, wisdom and renunciation is Bhagavan 


12 mahan prdbhur vai purusah sattvasyaisa pravartakah 
sumrmaldm imam pr&pttm Uano jyoltr avyayah. 

12 That person indeed is the great lord, the impeller of the 
highest being (He has the power of) reaching the purest 
attainment, the ruler, the imperishable light 


saliva highest being For £ the internal organ, anlah-karana 


13 angustha-matrah puruso’ntardtmd sadd janandm hrdayc 
sannivistah 

hrdd manviso manasubhiklpto ya clad vidur amrias to 

bhavanti ., 

13 A person of the measure of a thumb is the inner sen, 
ever dwelling in the heart of men He is the lord of the know¬ 
ledge framed by the heart and the mind They who know that 
become immortal 


manviso the lord of knowledge pidnesah S v 
This reading 'hrddmanisa manasdbhldpto is 
rananda, Narayana and Vijnana-bbiksu 


manisd, by thought 
adopted by Samka- 


14 sahasra-sirsd purusah sahasrdksah sahasra-pdt 
sa bhitmtm visvato vrtva aty ahsthad dasangulam 
u The peison has a thousand heads, a thousand > 
Unsaid feet He sumnmds the earth on all sales and Stan® 
ten fingers’ breadth beyond. 
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SeeRV X 90 1. 

daidngulam ten fingers' breadth anantam, aparant S endless, 
shoreless Though the Supreme manifests Himself in the cosmos, He 
also transcends it 

15 purtisa evedam saroamyad bhiitam yac ca bhavyam 
utdmrtatvasyesdno yad annendttrohah. 

15. The person is truly this whole world, whatever has been 
and whatever will be. He is also the lord of immortality, and 
whatever grows up by food 

SeeRV X 90 2 

Sayana explains that he is the lord of all the immortals, i e the gods, 
because they grew to their high estate by means of food 

16 sarvatah pam-padam tat sardato'ksi-siro-mukham 
saroatah smhmal loke saroam avrtya Usthah 

16 On every side it has a hand and a foot, on every side an 
eye, a head and a face It has an ear everywhere It stands 
encompassing all in the world 

See B G. XIII. 13 

17 sarvendnya-gundbhdsam saroendriya-vivarjitam 
sarvasya prdblmm iidnam sarvasya saranam brhat 

17 Reflecting the qualities of all the senses and yet devoid 
of all the senses, it is the lord and ruler, it is the great refuge 
of all 

See B G XIII 14. 

18 nava-dvdre pure debt hamso Itldyate bahth 
vast saroasya lokasya sthdvarasya carasya ca. 

18 The embodied soul in the city of nine gates sports 
(moving to and fro) in the outside (world), the controller of 
the whole world, of the stationary and the moving 

See Katha, V i,BG.V 13 

hamsa. soul It is the Universal Spirit. 

hamsah paramatma hanty avidyaimakam karyam §. 

19. a-pani-pddojavanogrMidpasyafyacaksuhtasrnotyakarnak, 
so vetli ve&yam na ca iasydsti vdtd, torn dhur agryam 
purusam mahantam 

19. Without foot or hand, (yet) swift and grasping, he sees 
without eye, he hears without ear. He knows whatever is to 
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an fa,m' an mahat0 maJllySn Stm ^dy Sm 

temahraiumpasyait vita-sokodh^hprasaddn mahinmam 

"J 5 ??* greater than the great is the 

rfjf .‘J** 35 set f cave of the (heart) of the cfiture One 
actionless and becomes freed from sorrow 
when through the grace of the Creator he sees the Lord and 
His majesty. 


See Taiiliriya Aranyaka X io-i 
akratum- being actionless visaya-bhoga-samkalpa-rahitam £ 
diuauh prasdial: through the grace of the Creator 
dhatu-prasaddt- tbroagh the clarity bom of sense-control Sense 
organs are said to be dhalu 


2i. veiaham dam ajaram puranam sarvatmanam sarva-gatam 
_ vibhitv&t 

janma-nirodham pravadanly yasya brahmavadino'bhma- 
danii nityam 

21 I know this .undecaying, ancient (primeval) Self of ah, 
present in everything on account of infinit y Of whom they 
declare, there is stoppage of birth The expounders of Brahman 
proclaim Him to be eternal 

janma-nirodham: stoppage of birth 
For whom the foolish think there are birth and death 
yasya. janma-nirodham mUdhah pravaianti, Samharananda. 

Narayana Dipiha suggests a reading t janma-nirodham na ladanlt 
yasya. For whom birth and death are not spoken 
Sometimes it is used for the creation and destruction of the uorld 
yasya paramesvarasya karma jagaiah janma-samharau Vijndua- 
bhiksu 

This chapter makes out that the Impersonal and the Personal, 
Brahman and Isvara are not two different entities but the same 
in two aspects. 
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CHAPTER IV 

THE ONE GOD OF THE MANIFOLD WORLD 

1 ya eko’vamo bahudha sakti-yogdd varndn anekdn mhitdrtho 
dadhdh 

vicaiti ca’nte visvam ddau sa devah sa no buddhyd subhaya 
samyunaktu 

1 He who is one, without any colour, by the manifold 
exercise of his power distributes many colours in his hidden 
purpose and into whom m the beginning and at the end the 
universe is gathered, may He endow us with a clear under¬ 
standing 

avarnah devoid of determinations nirmsesah S 

mhitdrthah m his hidden purpose Without any motive or personal 

interest agrhlta-prayojanah, svartha-im apeksah 

ante, m the end V sdnte The world was inactive, unmanifest 

before creation 

2 tad evd’gms tad ddityas tad vdyus tad u candramah 
tad eva sukram tad brahma tad dpas tat prajapatih 

2. That indeed is Agm (fire), that is Aditya (the sun), that 
is Vayu (the wind) and that is the moon That, indeed, is the 
pure That is Brahma That is the waters That is Prajd-pah 
(the lord of creation) 

See Vajasaneyi Samhtta, XXXII 1 
This verse occurs in Mahandrayana U in the following way 
yad ekam avyaklam ananta-iupam visvam puranam iamasah 
parastat 

tad eva ytam tad u salyam alms tad etad brahma paramam kavinam 
tsldpiirtam bahudha jdtamjdyamdnam visvam bibliarh bhuvanasya 
ndbhik 

lad evagnts tad vdyus tat suryas lad « candramah 
tad eva sukram amrlam tad brahma tad dpas sa prajd-patih 
This verse indicates that the different Vedic gods are not inde¬ 
pendent but are forms of the One Supreme 
tad that, self-nature dima-tallvam £ 
iukram pure, alternatively the starry firmament 
suddham anyad apt dlptxman naksatrddi 
S makes Brahma, Hiranya-garbhdlmd and Praja-pati virdd-atmd 
Vijfianabhiksu makes' out that the Supreme through the power of 
maya created the manifestations and entered into them and is 
called by their names svamayaya adhidaivikopadhin samash-riipdn 
AA 
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srstvdfesv anuprtmisya agKyddilyd^dhkydm labdhvS sihlo •W~t £ 
eaay dha. * ” 

3 tvam stri team pitman asi, team htmara via vs human, 
tvafh prno dandena vaf.casi, team idto bhavas: vssrat- 
mttkhah. 

3 You are woman You are man You are the jouth and 
the maiden too You, as an old man, totter along with a staff 
Being bom you become facing in every direction 

See Atharva Veda , X S 27 

4. nilahpaiango hanto lohidksas tadid-garlha riaiassamuirak 
anadtnud team vibhuivcna vartase yato jdldu ILnanim 
• vised 

4. You are the dark-blue bird, you are the green (parrot) 
with red eyes You are (the cloud) with the lightning in its 
womb You are the seasons and the seas. Having no beginning 
you abide through omnipresence (You) from whom all worlds 
are bom 

patohgah: bird bhramarah, bee. § 


THE UNIVERSAL SELF AND THE INDIVIDUAL SOUL 

5 ajam ekdm lohila-suhla•krsndm ba)mh prajah srjtvnJrv', 
sarupah 

ajo hy eko ptsamdno'reticle jahdly endm blethlsM^sm 
ajo'nyah 

5 The One unborn, red, white and black, who produce? 
manifold offspring similar in form (to herself), there lies th: 
one unborn (male) delighting Another unborn gives her up, 
haiing had Ins enjoyment 


laLtia-iukla-hsrJm red, white and black Reference is cithr lot- 
(i tajas ), water (afi). and earth (mim). or the three gunas. 
saliva, and lamas of prahrii, , 

' . , r -1 _ A firin' nra-lUCC- 


in 



of food or of eartn n is me o ua X™ irM 

produced heat, then water, then earth in the steps 01 isoi. 

V. rokita for lohla. 
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The first unborn is he who is ignorant and therefore subject to the 
influence oiprakfti 

The second unborn is he who has overcome his ignorance and is 
therefore free from bondage to prakjit. 

6 dva suparnd sayuja sakltdyd, samanam vrksam parisasvajale 
tayor anyah pippalam svddv atty anainann anyo’bhicakasiti 

6 Two birds, companions (who are) always united, cling to 
the self-same tree Of these two the one eats the sweet fruit, 
and the other looks on without eating 

See MU III i,RV I 164 20, Kathal.3 1 

Our being in time is an encounter of empirical existence and 
transcendent reality. The eternal in itself and the eternal in the 
empirical flux are companions The world is the meeting-point of 
that which is eternal and that which is manifested in time Man as 
an object of necessity, a content of scientific knowledge, is different 
from man as freedom 

7. samdne vrkse puruso mmagno’msaya socati muhyamdnah 
justam yadd paSyaty anyam Ham asya mahimanam th 
vita-sokah. 

7 On the self-same tree, a person immersed (in the sorrows 
of the world) is deluded and grieves on account of his helpless¬ 
ness When he sees the Other, the Lord who is worshipped and 
His greatness, he becomes freed from sorrow. 

M U. Ill I 2. In verse 6, the cause of sorrow is traced to the sense 
of helplessness induced m us when we are lost m the objective 
universe m verse 7 freedom from sorrow is traced to our getting 
beyond object-thinking into contact with real being 

8 rco'ksare parame vyoman yastnin dead adhi visas mseduh 
yas tarn 11a veda kith red karisyati ya tl tad vidus ta inie 

samasate 

8 For him who does not know that indestructible being of 
the Rg Veda, whereon m the highest heaven all the gods reside, 
of what avail is the Rg Veda to him 5 They, indeed, who know 
that rest fulfilled 

R V. 1 .164. 39; Tailtmya Aranyaka II 11 6. 
samasate rest fulfilled krtdrthas iisthanli S 

The Vedas are intended to lead to the realisation of the Supreme 
For those who study them without undergoing the inward discipline, 
they are not of much use 



734 

9 


The Principal Upam^ads 


, . - .IV xo 

ktala ° ”**• ««“ *. « 

“S»S5"* ***» «*<»» **. ^ 

“* f °* «*a?S“^X4”T 

the other the mdividual soul 

a T% Wh °l e wor y. Proceeds from the imperishable Brahman The 
actual creator is hvara, the Personal God, who is acting through 
his power of maya, devalma-iakti 6 ° 


io imydm iu prakrtim viddki, maymam tu maheharam, 
tasyavayava-bhutats tu vydptam sarvam idam jagat ' 
io Know then that prahrti is maya and the wielder of maya 
is the Great Lord This whole world is pervaded by beings that 
are parts of Him 


The Samkhya prakjii is identified with the maya of the Vedanta 
The Upamsad attempts to reconcile the views of the Samkhya and 
the Vedanta 

Isvara and Sakti are regarded as the parents of the universe 
Cp the following verses — 

'Only when united with Sakti has Siva power to manifest; but 
without her, the God cannot even stir ’ 

sivah saktya yukto yadt bhavati saktah prabhamtum 
na ced evam devo na khaki kusalah spanditum apt 

Again, '0 Father-Mother, this world of ours was created by the 
compassion of your joint protectorship to the end that, by your 
mutual help, your jomt design may fulfil itself ’ 

ubhabhyam etabhyam ubfiaya-mdhim udditya dayayd 
sanathabhydm jaitie lanaka-iamni mai-iaead tdam 

Anandalahari I i 

*1 think of the mother of all the worlds, who creates this universe 
of real-unreal nature, protects the same by her own energy of the 
three gunas, and withdraws it at the close of every aeon and remains 
disporting herself in her oneness 1 

srstvdkhilam yagad idam sad-asad svariipam 
iaUyd svaya tngmaya (or tngmya) panpdlt visvam. 
samhftya kalpa-samaye ramate tidhaiki 
tarn sarva-visvayananim tnanasS smaramt 
Devi Bhagavatal 25 

As the Supreme bnngs forth the whole universe by His own power 
of maya, He is not m any way affected by it as others are 
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THE SAVING KNOWLEDGE OF GOD 

11 yo yonim yonim adlvitislhaty eko yasmin tdam sam ca 
vicatti sarvam 

tarn iidnam varadam devam tdyam mcdyyemdm santtm 
atyantam eh 

11 The One who rules every single source, in whom all this 
dissolves (at the end) and comes together (at the beginning 
of creation), who is the lord, the bestower of blessing, the 
adorable God, by discerning Hun one goes for ever to this peace 

12 yo deudndm prabhavas co’dbhavas ca, visvddhipo rudro 

maharsth 

hiranya-garbham pasyata jdyamdnam, sa no buddhyd 
lubhaya samynnaktu. 

12. He who is the source and origin of the gods, the ruler 
of all, Rudra, the great seer, who beheld the golden germ 
( Hiranya-garbha ) when he was bom, may He endow us with 
clear understanding. 

See III. 4. 

13 yo devanatn adhtpo yasmin lokd adhsntdh 

ya Ue’sya dvi-padas caitis-padah, kasmat devaya Jiavisd 
vidhema 

13 He who is the overlord of the gods, m whom the worlds 
rest, he who is the lord of two-footed and four-footed beings, 
to what God shall we offer our oblations? 

kasmat, to what v tasmai to that God we shall offer our oblations 
See R V X 121 3. 

14. suksmdti-siiksmam kahlasya madhye, visvasya srastaram 
aneka-rupam 

viivasyaikam panvesittaram jndtoa Hvam sdntim atyantam 
eti 

14 More minute than the minute, in the midst of confusion, 
the creator of all, of manifold forms, the one embracer of 
everything, by knowing Him as the auspicious, one attains 
peace for ever 

See III. 7, V 13 

15 sa cva kale bhuvanasya gopta, visvddhipah sarja-bhfiiesu 

gudhah 

yasmin yukla brahmarsayo devatas ca, lam evam jndtvd 
mrtyu-pasams chnattt. 
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:I 5 He indeed is the protector of the world m time, the lord 
of ah, hidden in all things, in whom the seers of Brahman and 
the deities are united, by knowing Him thus one cuts the cords 
of death 


The knowers of Brahman as well as the deities know that their 
reality is in Brahman 

16 ghrtdt param mandam ivdtisuksmam jhdtva swam saira- 
bhtdesu gudham, 

viivasyaikam panvestitdram jMlva devam nmcyaU sum- 
pdSaik 

16 By knowing Him, the auspicious, hidden in all beings 
like the film exceedingly fine that rises out of clarified butter, 
the one embracer of the universe, by knowing God one is 
released from all fetters 


17 esa devo vi&va-karmd mahatma, sadd jandnam hrdayc 
sannmstah 

ltrda mam$d manasabhklplo, ya dad vtdur arnrtas it 
bhavanti 

17 That god, the maker of all things, the great self, ever 
seated m the heart of creatures is framed by the heart, by the 
thought, by the mind, they who know that become immortal 


See III 13 

18 yadd'tamas tan na diva na ratnr na san na cdsac efttva 

evakevalah, .. 

tad aksaram tat savitur varenyam, prajiia ca tasmatprasria 

purdni , , 

18 When there is no darkness, then there is neither day nor 
night, neither being nor non-being, only the auspicious one 
alone That is the imperishable, the adorable light of bent 
and the ancient wisdom proceeded from that. 

savitur varenyam the adorable light of Savifr- Literally the chotct t 
(splendour) of Savitr 

St The characterisation of the Supreme winchgfiJ 
of subject and object can only be negative and cannot w 
clear definition and demonstration ( 

19 irnnarn iirdhvaih na Uryancamna '' 

y «« lasya prahma asliyasya nama anV 

19 Not above, not across, not in the middle, nor 
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one grasped Him There is no likeness of Him whose name is 
great glory. 

20 na samdrse tisthati rnpam asya, na caksusa paiyati kas 
canatnam 

hrda hrdistham manasd ya enam, cvam vxdur amrtds te 
bhavanti 

20 His form is not to be seen, no one sees Him with the 
eye Those who through heart and mind know Him as abiding 
in the heart become immortal. 

God does not stand in finite form before the eyes or the mind 
Finite things serve as symbols enabling us to realise the presence of 
the divine These verses demand the recognition of the absolute 
transcendence of God in relation to the world The dens abscondxius 
recedes into the distance when we seek to describe him by empirical 
forms, yet this Upamsad emphasises the personal aspect of the 
transcendent God He is Siva to whom we turn in prayer and praise 

21 ajata tty evam kaicid bhmth prapadyate 

rudra yat te daksxnam mukham tma mam pain mtyam 

21 'You are unborn' with this thought someone in fear 
approaches you 0 Rudra, may your face which is gracious 
protect me for ever 

The attitude of bliakti is brought out here 

22 ma ttas take tanayc via na dyu$i, md nogosn md no asvesu 

nnsah 

vlrdn ma no rudra bhdmxto’vadhxr havxsmantah sadam it 
tvd havdmahe. 

22 Rudra, hurt us not m my child or grandchild, hurt us 
not in my life, hurt us not m my cattle, hurt us not m my 
horses Slay not our heroes m your wrath for we call on you 
always with oblations -Oi- 1 ' 
h )r" 

See R.V. I 114. 8. 3 * 
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CHAPTER V 

the one immanent god 

1 *y£r brahm ^ m iv "**• nhite yatr 

^uZ'nyah^ ^ ^ ihle J* 

twn ti h fr p6n ? able - infinite b g hest Brahman are the 
, and 1 S norance < placed hidden Ignorance ,s 
P£J Ie wh f teiwMge is immortal And he who controls 
Knowledge and ignorance is another (distinct from either) 

° f P ^ faC ! ?«-<*** Warananda observes that 
this chapter is devoted to the discussion of the nature of That in 
the text That art Thou, though both of them were treated in Chapter 
‘if _ more s P ec i% nature of Thou tat-tvam-padarthau trim 
jf/ijwye twttpttau yady apt tathdpi tvam-paddrtho natyaniam ntrii * 
pxian, tad-anham ayam pancamo’dhydya arabhyate 
brahmapare hranyagarbhdl pare or parasmm brahmin § 
gtidne hidden lokair jfiatum asakye Samkarananda 
ksaram perishable It is the cause of bondage, samsfit-haranam 
while vidyd is the cause of moksa, mksa-hetuh £ 
anyah another, tat saksitvat, being only Hie witness S 
The one and the many are both contained in the Supreme The 
knowledge of the One is vidyd, the knowledge of the many detached 
from the One is avidya 


2 yo yontm yontm adkihsthaty eko visvdm riipdm yonls ca 
sarvdk 

mm prasiitam kapilam yas tam ogre jhanatr bibharti 
jayamanam ca pasyet 

2 He, who being one, rules over eveiy single source, over 
all forms and over all sources, He who bears in His thoughts 
and beholds when bom the fiery (red) seer who was engendered 
in the beginning 


Wisdom is pnor to the world-soul 

kapilam hiranya-garbham See IV 12 VI z-2 The reference is 
not to the sage Kapila, the founder of the Samkhya philosophy 
The Supreme is described as looking upon Thranya-garbha while 
he was being born He was the first to be created by God and endowed 
by Him with aU powers III 4 Htranya-garbha or Brahma the 
creator is the intermediary between the Supreme God and the 
created world. He is the world-soul See IV 12, VI 18 
pianath by thoughts See note IV 18 
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3 ekaikam plain bahndha mkunan, asmm ksetre saiiiharaly 
esa devah 

bhuyah srstvfi patayas tathesas sarvddhpatyam kurute 
mahatma 

3 That God, who, after spreading out one net after another 
m various ways draws it together in that field, the Lord, having 
again created the lords, the great self, exercises his lordship 
over all 

ekaikam pralyekam, for every creature, such as gods, men, beasts, 
etc 

jalam net, samsdra 

asmn ksetre in that field, m the world 

yastnin, another reading for asmm yatayah, another reading for 
palayal} 

4 Sana disah tirdlmam adhas ca iiryak, prakasayan bhrajate 

yadv anadvan 

evam sa devo blmgavan varenyo yom-svabhavan adhitnthaty 
ekah 

4 As the sun, illumining all regions, above, below anc 
across, shmes, so that one God, glonous, adorable, rules ove 
whatever creatures are bom from a womb 

See IV 11, V 2 

ymt-ssabliavdn whatever creatures are bom from a womb § mea 
by it the sources of world-existence like the elements of earth, e 
youth karanam krtsnasyajagatali svabhdvan svatmabhiUSm prlbivya, 
bhavan or karana-svabhavan kdrana-bhutan prtlmyadln 5 
The so-called causes of the world are not in themselves cau 
They operate only because God works through them. 

5 yac ca svabhavam pacati viivayonth, pdcydms ca sa■ 

parmamayed yah 

sanam dad visvam adhtisthaty eko gitnan ca s 
wmyojayed yah 

5 The source of all, who develops his own nature, who' 
to maturity whatever can be ripened, who distnbu' 
qualities, He the one, rules over this whole world 

6 tad vcda-gnhyopamsatsn giidham, tad brahma 

brahma-yomm 

yc punam dcvd rsayas ca tad vtdtth, te tanmayd a- 
babhfmh 

6 That which is hidden in the Upamsads which ar 
m the Vedas, Brahma knows that as the source of t’ 

■ »* 
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its nature and have, verily, becSe hS^ 5 ' C “* 40 ** of 
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THE ESDnHDUAL SOUL 

7. gur.anvayo yah pkdla-kartn a-karii kriasya fasvat va sa 
capsbholdd 

sa vHva-rfipas tri-gup as tri-zartma praniilipas samcarcdl 
sva-hmaihsft. 

7- But he who has qualities and is the doer of deeds that 
are to hear hint {Le, bring recompense), he is the enjoyer, 
snrely, of the consequence of whatever he has done Assuming 
all forms., characterised far the three qualities, treading the 
three paths he, the ruler of the vital breaths (the individual 
sotri), wanders about according to his deeds. 

iri-gur.ah: sattza, rajas and tamos. 

tri-zarima; see I. 4 rhe paths of dhanna, oahamai and jSSSta or 
deas-yana, piir-$ am and waiBifi} ay Sr,a. £. 

VTMIe the fist sis verses speak of Thai (taf) or the Supreme the 
account of Thou {front), the individual soul begins here. 

8 . axgsfsthx-mdtro raddidya-mpassamMpahamkara-samaxoito 
yah 

ouddlcr gunenStma-gunsna caiva aragra-inStro lyaparo'pi 
drsidii. 

S. He is of the measure of a thumb, of appearance like the 
sun, endowed with thought and self-sense, but with only the 
qualities of understanding and the self he seems to be of the 
aza of the point of a goad. 

apsra, another reading azzra. 

Sima-gugexa: of the qualities of the body like old age, etc. S 

o. zaldgra-Ma-fflagasya satadhu hcdpltasya ca 
hhago mas sa vijneyas sa canaxtyaya kdpdc. 
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9. This living self is to be known as a part of the hundredth 
part of the point of a hair divided a hundredfold, yet it is 
capable of infinity. 

The individual soul is potentially infinite. 

10 naiva stri na pumdn esa na caivayarh naputhsakak 
yad yac chariram ddatte tena tena sa raksyate. 

10. It is not female, nor is it male, nor yet is this neuter 
Whatever body it takes to itself, by that it is held. 

raksyate * samraksyate,tattaddharmdn atmany adkyasyabhimuyaie. §. 
Another reading is yujyaie or joined sambadyaie. 

The living self, fiva is mpidndtman. S 

11. samkalpana-sparsana-drsli-mohair grasdnibu-vrsiy-atma 

vivrddhi-janma 

karmdnugdny amikramena dehi sthdnesu ru.pd.ry abhi 
samprapadyate. 

11. By means of thought, touch, sight and passions and by 
the abundance of food and drink there are the birth and 
development of the (embodied) self. According to his deeds, 
the embodied self assumes successively various forms in various 
conditions. 

mohath’ v homaik, by the sacrifices. 

12 sthfddni siiksmdm bakiint caiva, rfipdnt dehi sva-gur.air 
vrnotir 

kriya-gunair dima-gunais ca tesam samyoga-hetur aparo'pi 
drstah. 

12 The embodied self, according to his own qualities, chooses 
(assumes) many shapes, gross and subtle. Having himself 
caused his union with them, through the qualities of his acts 
and through the qualities of his body, he is seen as another. 

LIBERATION THROUGH THE KNOWLEDGE OF 
THE ONE GOD 

13 anddy ananiam kahlasya n.adkye usiasya srasiaram 

aneka-rupam 

visvasyaikam parivestitaram jtdhd decani mucyate 
sarva-pdsaik 

13 Him who is without beginning and without end, in the 
midst of chaos, the creator of all, of manifold form, who alone 
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embraces the universe, he who knows God is freed from all 
fetters 

See IV 14 

kcdtlasya gahana-gabhira-samsarasya £ The wonder and mystery 
of the cosmic process are emphasised 

devam jyott-rUpam paramdtmanam £ of the nature of light, the 
Supreme Self 

saroa-pdsaih avidyd-kdma-kartnabhih £ The bonds of ignorance and 
its resultants of desire and deed 

14 bhdva-grdhyam aniddkhyam, bhavdbhdva-karam ft van 
kala-sarga-karam devam, ye vidus te jahus tarnm 
14 Hun who is to be grasped by the mind, who is called 
incorporeal, who makes existence and non-existence, the kindly 
(the auspicious), the maker of creation and its parts, the Divine, 
they who know Hun have left the body behind. 

aniddkhyam £amkarananda reads amldkhyam, who is called air 
as being the breath of the breath, prdnasya pranam 
nida body, anida bodiless 

hold £ explains it to mean the sixteen holds beginning with -prana 
or life and ending with noma, name Prafna VI 4 
Vijnana-bhiksu means by it 'inherent power,' he who creates by 
his inherent power 

The Vedas and the other sciences are called holds 
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VI 3 

CHAPTER VI 

THE ONE GOD IMMANENT IN AND TRANSCENDENT 
TO THE COSMIC PROCESS 

i svabhdvam eke kavayo vadanh, kdlam tathanye panmuhya- 
manah, 

devasyaisa mahttnd tu loke yenedam bhramyaie brahma-ca- 
kram. 

1 Some wise men speak of inherent nature, others likewise, 
of time (as the first cause), being deluded But it is the greatness 
of God m the world, by which this Brahma-wheel is made 
to turn 

See 1 .2 

The cosmic process is generally represented by a rotatmg wheel. 
It is ever moving, thanks to the greatness of God It is the 'moving 
image of eternity ’ In the national flag of India, the wheel is placed 
against the background of white The wheel is represented m blue 
gagana-sadrsam, megha-varnam, and is placed against the background 
of white which is above all colours, the pure radiance of eternity. 

2 yendvrtam nityam tdam hi sarvam, jiiah kdlakaro guni 

sarvavid yah 

teneiitam karma vivartate ha, prthvydpya-tejo'mla-khdm 
cmtyam. 

2 He by whom this whole world is always enveloped, the 
knower, the author of time, the possessor of qualities and all 
knowledge Controlled by Him (this) work (of creation) unfolds 
itself, that which is regarded as earth, water, fire, air and ether 

kdlakaro author of time, kdlasydpi kartd v is kdla-kalo, the des¬ 
troyer of time kdlasya myantd, vpahartd kalah sarvavntasakdri, 
tasydpi vindsakarah 
See also VI 16 

(knower of) all knowledge sarvavid yah or sania-vidyah 

3 tat karma krtvd vimvartya bhuyah, taltvasya tattvena sametya 

yogam 

ekcna dvdbhydm iribhir astabhir vd, kalena caivdtma-gimais 
ca suk?maih 

3 Having created this work and rested again, having entered 
into union with the essence of the self, by one, two, three or 
eight, or by time too and the subtle qualities of the self 
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one purvsa of the Samkhya 
two purusa and piakjii 
three the three gunas, saliva, rajas and tamos 
eight the five cosmic elements and warns (mind), buddhi (under¬ 
standing), and aham-kara or self-sense See B G VII 4 
atma-gunaih the affections of the mind, love, anger, etc antah- 
karana-gunaih kdmadtbhih § 


4 drabhya karmani gundnvtfam, bhavan ca sarvan vintyojayed 
yah 

tesdm abhave krta-karma-naiah karma-ksayeyah sa tattvato’ 
nyah 

4 Who, having begun with works associated with the (three) 
qu ali ties, distributes all existents In the absence of these 
(qualities), there is the destruction of the work that has been 
done and m the destruction of the work he continues, in truth, 
other (different from what he has produced) 


According to < 5 , this verse tells us that if we dedicate all our works 
to lsvara, we will not be subject to the law of karma, That jierson, 
his works being destroyed and his nature punfied, moves on, different 
from all thmgs, from all the results of ignorance, knowing himself to 
be Brahman' 



anyahv'anyat He goes to that Brahman which is different from all 

“is tsars®? 

Sori, Si writ ceases to tad 00 and we becometae 
nanda and Vijnana-bhiksu adopt the latter view 

, adis sa samyoga-mmtta-hetuh paras tnkdldd akalo'pi drstah 
5 2 m bhava-bhutam idyam devam sva-ctta-sthm 

e H^fs^the beginning, the source of the causes which imrte 
kinds of time (past, present and f ) > h has ma ny 
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upasya purvam. worshipped first Worship is the preliminary to 
knowledge 

visva-rupam who has many forms God assumes the form which the 
worshippers attribute to Him 

updsakaih yad yat rupam upasyate tat-tad-riipa-dharinam 

6 sa vrksa-kaldkrtibhih paro'nyo yasmdt prapaiicah pari- 
vartate’yam 

dhannavaham pdpanudam bhagesam pidtvdtmastham 
amrtam visva-dhatna. 

6 Higher and other than the forms of the world-tree and 
time is he from whom this world revolves who bnngs good 
and removes evil, the lord of prosperity, having known Him 
as m one’s own self, the immortal, the support of all (he attains 
Brahman) 

vrksa tree See Katha VI 1 

dhannavaham dkanna is the enlightening power of the Saviour God 
manifested m the human soul See R V I 164 
Siva is the bnnger of dharrna, dhamtavaJia 

7 tarn isvardnam paramam mahdvaram, tarn devatandm 

paramam ca datvatam 

pahmpatindmparamamparastdt, vidama devam bhtivaneiam 
idyam 

7. He in whom is the Supreme Lord of lords, who is the 
highest deity of deities, the supreme master of masters, trans¬ 
cendent, him let us know as God, the lord of the world, the 
adorable. 

8. na tasya kdryam karanam ca vidyate, na tat samas cdpy 

adhikai ca driyate 

parasya saktir vividhawa sruyatesvabhdvikijMna-bala-kriyd 
ca 

8 There is no action and no organ of his to be found There 
is not seen his equal or his better. His high power is revealed 
to be various, indeed. The working of his intelligence and 
strength is inherent (in him). 

9 11 a tasya kascitpahr asti loke, na ccsitd natva ca tasya liiigam, 
na karanam karanddhipadJnpo na casya kaicij jamtd na 

cddhipah 

9 Of Him theie is no master in the world, no ruler, nor is 
there any mark of Him He is the cause, the lord of the lords 
of the sense organs, of Him there is neither progenitor nor lord 
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Ungam mark, any sign from which we could infer the existence of 
God, as fire Irani smoke dhdma-sthdniyam yenanumiyeta § 
jamta progenitor, janayitd 5 


10 yas tantunabha wa- tantubhih pradhdnajath 

svabhavatah deva ekah svam amiot, sa no dadhdi 
brahmapyayam 

10 The one God who, according to his own nature, covers 
himself like a spider with threads produced from ptad.ha.na 
(unmanifested matter), may He grant us entrance into Brahman 

brahmapyayam entrance mto Brahman, eki-bhdvam § 
yathornanabhr atma-prabhavats tantubhir atmanam eva samavrnoit, 
taihd pradhdnajair avyakta-prabhavair ndma-rdpa-kartnabhis tanks- 
thdniyath svam atmanam dvrnot § 

As the spider covers itself with threads produced from itself, so 
does the one God cover Himself with the products of prakrti 


11. eko devas sarva-bhiitesu gudhas sarva-vyapi sarva-bhidan- 


tar-dtmd _ . 

karmadhyaksas sarva-bhutadhivdsas saksi cetd kevalo 

nirgmai ca. 

11. The one God hidden m all beings, all-pervading, the 
inner self of all beings, the ordamer of all deeds, who dwells 
in all beings, the witness, the knower, the only one, devoid 
of qualities 

12 eko vaii msknyandm bahundm ekam bijam bahudha yah 


tam^dtmastkam yenupaiyanti dhirds tesdm sukham 

idivatam netaresdm ,, 

12 The one controller of the many, inactive, who naj* 
one seed manifold The wise who perceive Hmi as abidmg in 
their self, to them belongs eternal happiness, not to others 


due to their organs and the lima ft 

sarvd hi krtyd mtrnani samavetak Jam tw mtnanyv , 

ms-knyo mrgunah § 

See BG III. 20 _ 

I3 mtyo mtydndm cetanas cetandmm eko bahunam yo « 

*&*****- 

mucyate sarva-pasaih 
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13 He is the eternal among the eternals, the intelligent 
among the intelligences, the one among many, who grants 
desires That cause which is to be apprehended by discrimination 
(of sdmkhya) and discipline {yoga )—by knowing God, one is 
freed from all fetters 

See Katha II 2 13 

mtyo mtyandm the eternal among the eternals The living souls are 
eternal and He is the eternal among them or the eternal may be 
meant for the elements of earth, water, etc jivanant madhye 
adhava pythivyadinam madhye S 

14 na taira suryo lihati na candya-tarakam, nemo, vidyuio 

bhdntt kuto'yam agnih 

tam eva bkdntam anubhaU sarvam, tasya bhdsd sarvam 
idam vibhah 

14 The sun does not shme there nor the moon and the stars, 
nor these lightnings, much less this fire After Him, when He 
shines, everything slunes, by His light all this is illumined. 

See Katha II 2 15, MU II 2 10, BG XV 6 

15 eho hamso hhuvanasyasya madhye, sa evdgms saltle san- 

nivistah 

tam eva viditvatimrtyum eti, mnyah panthd vidyate' 
yandya 

15. The one bird in the midst of this world This indeed is 
the fire that has entered into the ocean Only by knowing Him 
does one pass over death There is no other path for going there. 

haihsa. bird, the highest self which destroys the source of bondage, 
ignorance, etc lianti avidyadi-bandha-kdranam ih hamsah 

16 sa viiva-krd vtsva-vid dtma-yomr jiiah kdla-kdro gum 

sarvavidydh 

pradhdna-ksetrajna-pahh gunesah samsara-moksa-sthth- 
bandha-lxetv.li 

16 He is the maker of all, the knower of all, the self-caused, 
the knower, the author of time, the possessor of qualities, the 
knower of everything, the ruler of nature and of the spirit, the 
lord of qualities, the cause of worldly existence, and of libera¬ 
tion, of continuance and of bondage 

dtma-yomh' self-caused aimd cdsau ymii cet abna-yomh £. 
atinanam yomh, dlma-yonih the source of all selves 
hala-karo the author of time See VI. 2, 21. 
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pradhdm• avyaMam, nature. 
ksdrapkr vijmr.alma , spirit. 

The Supreme binds, sustains and dissolves worldly existence. 


17. sa tanmayo hy atnria Isa-saihsiho jiias sarvago bhmvx- 
syasya goptd 

ya lie asyajagaio mlyam eva-nanyo hdstr viiytdcssar.r.a 
17. Becoming that, immortal, existing as the lord, the 
knower, the omnipresent, the guardian of this world is He who 
rules this world for ever, for no other cause is found for the 
ruling. 

isa-samsthah. existing as the lord. iissvamMsamydkslkifihysysssu 
Isa-samstJsah. _ , 

Ho other is able to rule the world, r.dr.yo heitik samariko vis\xlc S 


x8. yo brahmdnam vidadhdHpurvam.yo vahedSms ca prahrd., 
tasmai 

torn ha decam Sima-buddhi-prdkasam tr.u».:tks:<r tat 
saranam aJiam prapadye. 

18. To Him who, of old, creates Brahma and who, venly, 
delivers to him the Vedas, to that God who is lighted hy His 
own intelligence, do I, eager for liberation, resort for refuge. 


sra-b’J"& * 


It can be derived in two ways: (ij aitnatva. ouaenr 
saiva frakaso’sydy aima-buddh-paMiam (2) aima-i.mrAtr.pae, 
sayatityalmaiuddhi-praMsav: S ........ , 

T. Stmaiuddhi-prasadam Simamya buddies lasyahpras^a^tsr 
S, he who through his own grace manifests himself. 


iq. niskalam niskriyam idniam r.irasadyam mrarja , 
amrtasyaparam setuiii dagdher.dkanam n»» « 

iq To him who is without parts, without actxntj, 5 ’ 
irreproachable, without blemish, the highest bndge to n 
talitv- like a fire with its fuel burnt. 
niranjanam; rdrhpcun, without blemish. 

20 vada carmacad ahasam ccsiayisyanHmdr.arxfi 

tadd decam avijildya duhkhasyanto riece c { 

*>. TOen »» sMI n® 

leather, then will there be an end of sorrow, apart rrom 


God 

To roll up space like a piece 


of leather is an impossibility bat vha 
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that impossible becomes possible, only then will sorrow cease, 
without knowing God. There is no other way for ending sorrow 
than the knowledge of God. 
devam' v. swam 

21 tapah-prabhavdd deva-prasddac ca, brahma ha svetdsvaiaro 
‘tha vidvdn 

atydsramibhyah paramam pavitram, pravaca samyag- 
rsi-samgha-justam. 

21. By the power of austerity and the grace of God, the 
wise Svetasvatara in proper manner spoke about Brahman, the 
Supreme, the pure, to the advanced ascetics, what is pleasing 
to the company of seers 

by the power of austerity and the grace of God' the grace of God does 
not suspend the powers of the soul but raises them to their highest 
activity The super-natural intensifies the natural There is nothing 
magical which interferes with the life of man We are persons, not 
things Our freedom cannot be obliterated by divine grace. By his 
own free action man makes his own the ideal which he seeks. Baron 
Von Hugel quotes from St Bernard’s Traclatus de Gratia el Ltbero 
Arhtno, cap XIV 47 'That which was begun by Grace gets 
accomplished alike by both Grace and Freewill so that they operate 
mixedly not separately, simultaneously not successively, in each and 
all of their processes The acts are not in part Grace, in part free 
will, but the whole of each act is effected by both in an undivided 
operation.’ The Mystical Element of Religion, Vol I, pp 69 ff 
advanced ascetics paramahamsa-samnyasinasta eiatyasran inak §, 
the highest of the four orders of ascetics 
Cp caturvidha bhiksavas ca bahudakatt kuticakau 

hamsah paramahamsas ca yo yak pascal sa ttllamah 

22. veddnte paramam guhyam purakalpe pracoditam 
ndprasdntdya ddfavyam naputraydsisydya vd pur.ah 

22. This highest mystery in the Vedanta which has been 
declared m a former age should not be given to one whose 
passions are not subdued nor again to one who is not a son 
or a pupil 

See B U. VI 3 12; JIaitri VI. 29 

prasantdya, prakarsena sdntam sakala-ragdd i-mala-ral.itam c’ttamyasya 
iasmai putrdya tadrsa sisyaya vd ddiavyam, tad viprrttaya pulrdya 
sisydya vd snehadina brahmavidyd na vaktaiyd § 

It should not be taught to a son or a pupil, if his passions are not 
subdued. 
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23. yasya deve para bhaktiryathd deve tathdgurau, 

tasyaite kathitd hy arthah, prakasante mdhatmamh, pra- 
kaiante mahatmanah 

23 These subjects which have been declared shine forth to 
the high-souled one who has the highest devotion for God and 
for his spiritual teacher as for God Yea they shine forth to 
the high-souled one. 



KA USlTAKI-BRlHMANA UP AN IS AD 

KausUaki-Brahmana Upamsad, also called KausffakT Upani- 
s ad 1 does not form a part of the KausTfaki Brahmana of thirty 
chapters which has come down to ns and the name can be 
accounted for by treating the Aranyaka of which it forms a 
part as itself included in the Brahmana literature of the 
Rg Veda 1 Samkara refers to it in several places m his com¬ 
mentary on the Brahma Sutra and Samkarananda has com¬ 
mented on it There are various rescensions of the text and 
the version adopted in Samkarananda’s Dipikd is followed in 
this work. The Upanisad has four chapters. 

Dr S K. Belvalkar has edited the text and given an English 
translation of the first chapter of this Upanisad 3 

1 Samkarananda explains the name thus ku kutsilaui nw.iyam hey art. 
tty arthah, Siam iiialam samsanham sukham yasya sa husitah eia 
ktisiiakah tasyapaiyam kausitakih II i 

1 Brahmanas also deal with Vedanta and so sometimes include the 
Upamsads: brdhmanam apt tnmdham, vidki-rftpam, aril avada-rupam, 
lad-ubhaya-vilaksanani ca, vidhy-arthavadobhaya-filabsanam itt ledanta- 
vakyam Madhusudana. PrasthSna-bheda 

3 Four Unpublished Upanisadte Texts and The Parya,iha Vtdyd {1925) 
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CHAPTER I 

REBIRTH AND RELEASE THROUGH KNOWLEDGE 

i atro ha vai gdngydyanir yaksyamdna arumm vavre, sa ha 
putram hetaketum prapghdya ydjayeti; tam hdbhyagatam 
papraccha, gautamasya putrdsti samvriam loke yasmin via 
dhasyasi , anyatamo vddhva tasya, ma loke dhdsyasiti; sa hovaca, 
ndham etad veda, hantacdryam prcchamh sa ha pitaram asddya 
papraccha ititi maprdksit katham pratibravaniti, sa hovaca, aliatn 
apy dan na veda, sadasy eva vayam svadhyayam adhitya haramahe 
yan nah pare dadati, ehy ubhau gamisydva iti, sa ha samit-pdms 
citram gdngydyamm praticakrama updydntU: tam hovaca, 
brahmarho'si, gautama, yo na manam upagdh, ehi vyeva iva 
jiiapayisydmitt 

l Citra Gangyayani, venly, wishing to perform a sacrifice 
chose Arum He, then, sent his son Svetaketu saying, 'you 
perform the sacrifice.’ When he had arrived, he asked of hum, 
0 son of Gautama, is there a hidden place m the world in 
which you will place me? Or is there another way and will you 
place me in its world? Then he said, 'I know not this However, 
let me ask the teacher ’ Having approached his father, he asked, 
'thus has he asked me, how shall I answer? Then he said, 
% too, know not this Let us learn the study of the Veda at 
his residence and obtain what others give to us Come, let us 
both go, ‘Then with fuel m hand, he returned to Citra Gang- 
yayam and said, 'May I come near to you (as a pupil) To 
him, then, he said, ‘you are worthy of the knowledge ol 
Brahman, 0 Gautama, for you have not gone into conceit 
Come, I will make you understand’ (clearly). 

SeeBU. VI i,CU V 2 
gangyayani v gargyayam 
vavre chose, varanam cakre 

abhyagalam has arrived, v dslnam, when he was seated 
putrash. v puiro’si, you are the son of Gautama. 
samvjiam hidden place, samyag avrtam guptam slhanam 
anyatamo v anyam dho 

acaryam • teacher, sarva-jiiam, sarva-sdslrdrihasya plataram anmthd- 
laram 

Worthy of the knowledge of Brahman V brahmdrgho’si brahma- 
grahyasi. 

* See Belvalkar. The Paryanka Vidya, p 32 
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^iu are to be honoured like Brahman, brahmavat mdnanlyah 
you nave not gone into conceit you do not affect pnde J 
em come, dgaccha 

jndpayisyami. will make you understand clearly 
vtjmpayuyami, spastam bodkayisydmi, na tu saniehadikam iau- 
yisyami J 


The reference is to the two ways deva-yaw and ptlf-yam Those 
who travel by the former do not return to a new Me on earth but 
attain liberation by gaining a true knowledge of Brahman, those 
who travel by the latter to the world of the fathers return to earth 
to be bom again and again 

In the notes on this Upamsad references are to Samkarananda’s 
Diptkd 


2 sa hovaca, ye vai ke cdsmdl lokdl prayantt candramasam 
eva te sane gacchanti, tenant pranaih purua-paksa apydyak tan 
apara-paksena prajanayati, etad vat svargasya lokasya dvaram, 
yac candramas tarn yah praty aha tarn atisrjate atka yo na praty 
aha tain ilia vrsiir bhutvd varsati sa tha kito vd, patango va, 
matsyo vd, saknntr vd, stmho vd, vardho vd, parasvdn va, sardiilo 
vd, puruso vd, anyo vd tesu Usw stkdnesu pralydjdyate, yatha- 
kamayathd-vidyam, tam dgafamprcchalt ko'siti, tampratibruyat' 
mcaksandd rtavo reta abhrtam paticadasdt prasdtdt pttrya- 
vatah 

tam md pumsi kartaryerayadhvam pumsa kartrd rndtan ma 


nisinca 

sa jaya upajdyamdno dvaddia-lruyodaSopamdso dvadala-trayo- 
dasena pitrasam tad~vide'ham pratitad-mde’kam, tan ma 
rtavo’martya va dbharadhvam tern satyena tem tapasa rim 
asmy drtavo'smt, ho'si, tvam asmiti, tam atisrjate 
2 Then he said, those who, venly, depart from this world, 
they all, in truth, go to the moon In the earlier (bright) half, 
it (the moon) thrives on their breathing spirits, in the latter 
(dark) half, it causes them to be bom (again). The moon, 
venly, is the door of the world of heaven Whoever answers 
it (properly), him it sets free (to go to the higher worlds) but 
whoever answers it not, him having become ram, it rains (tom 
here Either as a'Worm, or as an insect or as a fish or as a him, 
or as a hon, or as a boar, or as a snake, or as a tiger, or as 
a person or as some other m thus or that condition he is bom 
again according to his deeds, according to Ms knowledge, ^ 
he comes thither, he asks him, who are you? He should 
From the far-shining, 0 ye Seasons the seed ivas gatherej 
produced from the fifteenfold from the home of the fath 
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(the ancestors) sent me in a man as an agent and with, a man 
as an agent, placed me in a mother 1 So was I bom, being 
bom m the twelfth or thirteenth month united to a father of 
twelve or thirteen months, for the knowledge of this was I, 
for the knowledge of the opposite of this Therefore, 0 ye 
seasons, bring me on to immortality by this truth, by this 
austerity I am (like) a season I am connected with the seasons 
Who are you 5 (the sage asks again) ‘I am you,’ he replies 
Then he sets him free 

apara-paksena with the latter half, v aparapakse na in the latter half 
causes them to he horn again the moon sends those who do not 
proceed by deva-ydna (the path of the gods) to brahma-loka, back to 
life on earth 

We are bom m accordance with our conduct and knowledge 
karma-vidyamisarena subham asubham vyamiiram ca sariram bhavati 

The question 'Who are you 5 ’ is asked by the teacher, according 
to Samkarananda karund-rasa^purna-hrdayo veddntdrtha-ydthdtmya- 
vit guru-laksana-sampanno guruh prasnam karoti 
upajayamdnah bom or perhaps reborn 
twelve or thirteen months a year 

There are two kinds of knowledge, unto birth, and unto ignorance 
The former takes us to the path of the gods, the latter to the path 
of the fathers Heaven and hell are stages on the journey and belong 
to the world of time, to a succession of births Knowledge of Brahman 
takes us beyond both 

THE COURSE TO THE BRAHMA-WORLD 

3 sa etam deva-yanam panthdnam dpadydgm-lokam agacchah, 
sa vdyu-lokam, sa vamna 4 okam, sa mdra-lokam, sa prayd-pah-lok- 
mn, sa brahma-lokam tasya ha va etasya lokasydro hrado muhurta 
yestihd vijara nadilyo vrksah salajyam samstlidnam, apardjitam 
dyatanam, mdra-prajapati dvdra-gopau, vibhu-pramitam, vicak- 
sandsandy amitaujah paryankah, pnyd ca mdnasT, praiirupd 
ca caksusi, puspdny ddaydvayato vat ca jagany ambds’ cdm- 
hdyavis cdpsaraso' mbaya nadyah, tarn ittham-vid agacchah, tain 
brahma hdblndhdvatah, mama yaSasd vijardm va ayam nadim 
prdpan na vd ayam jarayisyatiti 

3 Having entered on this path of the gods, he comes to the 

1 Dr Belvalkar's rendering of an amended text is this 'From the 
illustrious one (the moon), the fifteenfold, the (new) bom lord of the 
world of the manes, O ye seasons, the seed was gathered 

then, send me on into a male progenitor, and with the half of 
the male agent deposit me into the mother ' 
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world of Agni, then to the world of Vayu, then to the world 
of Vanina, then to the world of India, then to the world of 
Prajd-pati, then to the world of Brahma This brahma world, 
venly, has the lake Ara, the moments yesttha, the nver Vijara, 
the tree Ilya, the city Salajya, the abode Aparapta, the two 
door-keepers Indra and Prajd-pati, the hall Vibhu, the throne 
Vicaksana, the couch Amitaujas, the beloved Manas! and her 
counterpart Caksusi, both of whom taking flowers, venly, 
weave the worlds, the mothers, the nurses, the nymphs, and 
the nvers To it (to such a world) he who knows this comes 
To him Brahma runs (advances towards), and says, 'It is on 
account of my gloiy, venly, he has reached the nver, Ageless, 
He, venly, will not grow old * 


After Vayu-Ioka, some texts have adttya-loka 

Brahma-loka is hirmya-garbha-loka of which an account is given 

The lake ara is the first impediment to entrance into brahmAoka. It 

is said to be composed of the enemies 

an desire, wrath, etc , 

muhiirtah moments which produce desire, wrath, etc, and destroy 

wsHh^fdtna-krodhddi-pravriyutpddanena ghnantih yestthSh the 
moments spent in subduing desires. 
the river Vtjard ageless, vigataprd „ . . , 

the tree Ilya ila prthwl tad-rupatvena ilya-iii-namataruh 
the cttvSolana the city is so called because on the bank are bou- 
aslaree ask sal tree, a place abounding with ivatermmany 

fif “ S <Afa.tc.-d prices mUtcd * 

Ws&sss**-- 


OM/mwy "" T -^ 

the throne Vicaksana reason, 
tty adi iabiabhtdheyd 
asandi ^J^Sedsplendour. amtam apanmitamprana-sm - 

SaSprJtddltam op bJmyasya so’yamamttauph 
ambit the mothers, jagad-pmnyah srutayah 

as 
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mdlanktirenalankrto brahma-vidvan brahmdbhipraih, sa dgacchaty 
dram hradam, tarn manasdtyeti, tarn itvd sampratmdo mapanti, 
sa dgacchaii muhurtdn yestihdn te’smdd apadravanti, sa 
dgacchati, vijardm nadim tdm manasaivaiyeh, tat-sukrta-dushte 
dhrnmte vd, tasya pnyd piatayah sukrtam upayanty apnyd 
duskrtam, tad yathd rathem dhdvayan raiha-cakre paryavek- 
setaivam aho-ratre paryaveksetaivam sukrta-duskrte sarvdm ca 
dvandvdm, sa ess visukrto vidnskrto brahma-vidvan brahmavoa- 
bhipraiti. 

4 Five hundred apsarasas (nymphs) go towards him, one 
hundred with fruits m their hands, one hundred with ointments 
in their hands, one hundred with garlands in their hands, one 
hundred with garments m their hands, one hundred with 
powdered perfumes in their hands They adorn him with the 
adornment (worthy) of Brahma He, having been adorned with 
the adornment of Brahma, goes into (advances towards) 
Brahma He comes to the lake Ara and he crosses it with his 
mind On coming to it those who know only the immediate 
present 1 sink He comes to the moments yestiha and they flee 
from him He comes to the„ river Vijara (Ageless), this he 
crosses with his mind alonef There he shakes off his good deeds 
and his evil deeds His dear relatives succeed to his good deeds 
and those not dear, to the evil deeds Then just as one drivm 
a chariot looks at the two wheels (without being touched b’ 
them), even so he will look at day and night, at good deec- 
and evil deeds and on all the pairs of opposites Thus on 
freed from good and freed from evil, the knower of Brahma 
goes on to BraJman 

phala fruits, another reading phana ornaments dbhaiana 
pairs of opposites like light and darkness, heat and cold, pleas 
and pain, chdydtapa-Mtosna-sukha-iv.hkhadim He transcends 
limitations of the empirical world 

5 sa agacchaiilyam vrksam, tam brahma-gandhahpravisati 
dgacchaii salajyam samsthdnam, tam brahma-rasah pravisat 
agacchaty apardptam dyatanam, tam brahma-tcjah pravisat 
dgacchati mdra-piajd-pato dvdra-gopait tdv asmdd apadravi 
sa dgacchaii vibhu-pramitam, tam biahma-yaiah pramsa 
dgacchati vtcaksandm dsavdhn bihad-rathantare sdmanl p 
pddaa, iyaitanaudhase caparau pddau, vairupa-vairdje «; 

1 satmdah, pmividah, accordant and discordant thought 
Belvalkar 
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sakoara-raivate tirasci, sa prajM. prajhaya hi vipasyali, sa 
dgacchaty amitaujasam paryankam, sa pranas tasya bhiitan ca 
bhavtsyac capurvaupadau, sril-cera caparatt, bhadrayajhdyajmye 
strsanye brhad-ratliantare amtcye, rcas ca samani ca prdcindta- 
ndm,yajmhsi tira&cinam somdmsava upaslaraijam udgitho'pam 
ca yah srir upabarhanam, tasmin brahmdste, tam Utham-vtt 
pddenaivdgra drohah, tam brahma prcchali ko’sTti, tam prah- 
bruyat 

5 He comes to the tree Ilya and the fragrance of Brahma 
enters into him He comes to the city Salajya, the favour of 
Brahma enters into hurt He comes to the abode Aparajita, 
the radiance of Brahma enters into him He comes to the two 
door-keepers, Indra and Prajd-pati and they run away from 
him He comes to the hall Vibhu and the glory of Brahma 
enters into him He comes to the throne of Vicaksajna; the 
Soman verses, Brhad and Rathantara, are its two fore feet, the 
Syaita and the Naudhasa the two hind feet, the Vairupa and 
the Vairdja, the two lengthwise sides (pieces) the Sahara jm 
the Raivata are the two cross ones It is wisdom for by wisdom 
one sees dearly. He comes to the couch Amitaujas That is 
the breathing spirit, the past and the future are its tto-fore 



the Rathantara the two lengthwise pieces; the Rg verses and 
the Sdman chants, the cords stretched lengthwise, theyrg 
formulas the cross ones; the moonbeams the cn*i« 4 tt 
udgttha the coverlet, prosperity the P^.On thj Mch 
Brahma sits. He who knows this ascends it just with l one foo 
only. Brahma asks him, ‘Who are you?’ and he should answer 

sa - He, the devotee, apasakah 
tlie abode Apardjto 



sarabhasamjayajayeh-sabdamuccar^ 

the throne of Vmksana see AtharuaVeda XV- 3 3~9 description 

of Vratya's seat and Aitareya Brahmana VIII. 12 for a uescnp 

X ma- SfiS <* «* «■»# *«”' “■ 
IDENTITY with the supreme self 

^TJSJSX. 
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bhiitasya tvam utmost, yas tvam ast so'ham asmt, tam aha ko'ham 
asmiti, saiyam tit, bruydt, ktm tad yat satyam iti, yad anyad 
devebhyai ca prdnebhyas ca tat sad, atha yad devas ca pranas 
ca tat tyam, tad etayd vdcdbhivyahnyate satyam th, etavad idam 
sarvam idam sarvam asity evamam tad aha, tad etac chloke- 
nabhyuktam 

6 I am season, I am connected with the seasons From space 
as the source I am produced as the seed for a wife, as the light 
of the year, as the self of every single being You are the self 
of every single being What you are that am I He says to him, 
‘Who am I?' He should say, ‘The Real ’ What is that called 
the Real 5 Whatever is different from the gods (sense organs) 
and the vital breaths that is sat, but the gods and the vital 
breaths are the tyam Therefore this is expressed by the word 
satyam, all this, whatever there is All this you are. Thus he 
speaks to him then This is declared by a Rg verse 

yom source upddana-kaiana 

bhdrydyat for a wife, v bkayd produced from light 

devebhyah from the gods, mdnyebhyah 

7 yajudarah samasira asdvrnmurtir avyayah 
sa brahmeti vijneya rsir brahma-mayo tnahdn 

tli, tam aha kena me paumsydm ndmdny dpnottti, pranenett 
bruydt, kena napumsahdniti, manaseti, kena strl-namamti, vdceti, 
kena gandhamti, pranenett, kena rupamti, caksuseh, kena sdbddn 
tit, irotreneti, kendnnarasan iti, phvayeti, kena karmdmti, 
hastdbhydm tit, kena sukha-duhkhe tit, sarirenett, kendnandam 
rattm prajahm iti, upastheneti, kenetyd tit, pddabhyam tit kena 
dhiyo vtjhdtavyam kdmdn tit, prajnayaiveti, bruydt, tam aha apo 
vat khalu me loko’yam te’sav iti, sd yd brahmano ptir ya vyaslts 
tamptimjayati, tam vyastim vyasnute, ya evam veda, ya evam veda 

7 The great seer consisting of the sacred word, whose belly 
is Yajus, whose head is the Sdman, whose form is the Rg, the 
imperishable is to be known as Brahma He says to him, 'By 
what do you acquire my masculine names?’ He should answer, 
‘by the vital breath ’ ‘By what, my neuter ones?’ 'By mind 1 
‘By what, my feminine names ? ’ 'By speech ' 'By what, smells ?' 
‘By the breath’ ‘By what, forms?’ ‘By the eye.’ ‘By what, 
sounds?’ ‘By the ear’ 'By what, the flavours of food?' ‘By 
the tongue ’ ‘By what, actions?' By the two hands ’ 'By what, 
pleasure and pain?’ ‘By the body ’ By what, joy, delight and 
procreation?’ ‘By the generative organ ’ ‘By what, movement?’ 
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‘By the two feet' 'By what, thoughts, what is lo be known, 
and desires?' 'By intelligence,’ he should say To'him he says, 
‘The waters, venly, are my world It is (they are) youis’ 
Whatever victory is Brahma’s, whatever belongs to him, that 
victory he wins, that belonging he gets who knows this, yea 
who knows this 

ilya movements, gatih 

prajiiaya by intelligence, svayam-prakaien atma-bodhen a. 

In Brahma-loha, whatever belongs to the presiding deity Brahma 
belongs also to the aspirant who reaches it 
ydvat madlyam lavat tvailyam 

Cp with this account Satapatha Brahmana XI VI. 1, Jatmwiya 
Upamsad Brahmana I, 17-18, 42-44, 49-50 
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CHAPTER XI 

THE DOCTRINE OF PRANA (LIFE-BREATH) 
IDENTITY WITH BRAHMA 

1. prdno brahmeli ha srnaka kaitsxtakil: iasya ha ta'dasya 
prdnasya brahmano mano duiam, caksur gopir, srotratn sam- 
irdvayitr, vdk parivestri; sa yo ha va dasya prdt.asya brahmano 
mam diitarii veda diitavdn bhavati, yas caksur gopir goplnndn 
bhavaii, yah srotrarh samsravayitr sathsrdvayitrmar. bhavati, yo 
vdcam parivestrhn pariveslnmdn bhavati, tasmai vd dasrrai 
prdndya brahmana dak sand devoid aydcamandya balin: karanti, 
evam haivasmai sarudm bhiitdr.y aydcamandyaiva balirn karanti, 
ya evam veda fasyopamsan na ydced Hi, fad yalha grdtnar,: 
bhiksttva’ldbdhvopavisen naham ato datiaui asr.iydm iti, ia 
evamam upamantrayante ye purastdt pratyacaksTran, esa 
dharmo'ydcaio bhavaii, annadds iv aair.an: xipamanirayarte, 
daddma ta iti. 

1. The breathing (living) spirit is Brahma, thus, indeed, 
Kausltaki used to say. Of this same breathin g spirit which is 
Brahmi., the mind, verily, is the messenger; the eye the 
protector, the ear the announcer, speech the housekeeper. He 
who, verily, knows the mind as the messenger of this breathing 
spirit of Brahma becomes possessed of a messenger. He who 
knows the eye as the protector becomes possessed of a pro¬ 
tector. He who knows the ear as the announcer becomes 
possessed of an announcer, he who knows speech„as the house¬ 
keeper becomes possessed of a housekeeper. ('To this same 
breathing spirit as Brahma, these divinities (mind, eye, ear, 
speech) bring offering though he does not beg for it; even so, 
to this same breathing spirit all beings bring offering even 
though he does not beg for it. For him who knows this, the 
doctrinal instruction is ‘Do not beg.' As a man who has begged 
through a village and received nothing sits down saying^ ‘I 
shall not eat anything given from here,’ and then those \vho 
formerly refused him invite him (to accept their offerings), 
which is the nature of him who does not beg Charitable people, _ 
however, invite him and say, ‘let us give to you/ 

In Chapter I the devotee, updsxh1, approaches the coach Amitaujas 
which is prana, breath, spirit, life The nature of pranx as the source 
of everything, as Brahma is explained in tms chapter. Brahnu with 
which prana is identified is the creator, jagat-terar.sn 
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JStal ^ “ ae «*« «**'» b*s □*«, 

Food is the aliment which nourishes body or mind. 

P^dno brakmeti ha sm&ha j>aing%as tasva s ^c*.^ j. - 

****? 



e/ifffeBj; ayacamandyaiva Muh karanii ya cram veda 
tusyopamsan m yaced :ti, fad yaihd grmam IkiksHvd'hWkvo- 
pavisen mham ato dattani asmyam Hi, ta evainam tipaman- 
trayante ya pvrastdt praiyacaksTran, esa dhanm’ydcalo blavati 
annadas tv evatnam npamanfrayante, inidina ta Hi 
2. The breathing spirit is Brahma, thus indeed Paingya used 
to say. Of this same breathing spirit as Brahms behind the 
speech the eye is enclosed, behind the eye the ear is enclosed, 
behind the ear the mind is enclosed, behind the mind the 
breathing spirit is enclosed. To this same breathing spirit as 
Brahma, all these divinities bring offering though he does not 
beg for it; even so to this same breathing spirit all beings bring 
offering even though he does not beg for it For him who knows 
this, the doctrinal instruction is 'Do not beg.’ As a man who 
bas begged through a village and received nothing sits down 
saying, ‘I shall not eat anything given from here/ and then 
those who formerly refused him inrite him (to accept their 



people 

amndhaie is enclosed, surrounded, enveloped. V. aruniht, Sradhyatc 
samanldt atniya itsfkali 


3. atkdta eha-dhamvarodhananr yad efta-dhanam abkidyiyat, 
paunjamdsydm vdmdidsydydm id suddha-pahse va put ycr.ahstrt 
etesam ehasmin parvany agnun ’.'pasamadhdya parisamiiky a pari- 
slirya paryuksya dakshiam jdnvacya sruiendjydfctiir juLtii van 
ndnia devatdvarodhani sd memusmdd idam avarundhydl tasya: 
svahd- prana mtna devaidvarodhani sa n.e'musmdd tdam avsrj * 
nihydt tasyai svahd- caksur ndma dnatdvarodkar.isa v.c’m:tsmdd~ 
idam avanmdhydl tasyaisvahd-sroiramr.dmadczaiiiarodksnlsa 
ms'mi'smad idam avarundhyal tasyai svala- mam ndma aeva- 
tavarodham sd me'msismad idam avarundhyal tasyai svdhi. 
pram mma devatavarodhari sd me ’masmad idam aiarundhyat 
tasyai si aha Hr atha dlmna-garJham prajighrdy djyalcpcr.drgdr.y 
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anuvimrjya vdcamyamo’blnpravrajydrlham bruydd diifam vd, 
prahnuydl labhate haiva 

3 Now next the attainment of the highest treasure If a 
man covets the highest treasure, either on the night of a full 
moon or on the night of a new moon or on the bright half 
of the moon under an auspicious constellation, at one of these 
penods, having built up a fire, having swept the ground and 
having strewn the sacred grass, having sprinkled (water) 
around, having bent the right knee, with a spoon he offers 
oblations of melted butter ‘The divinity named speech is the 
attamer May it obtain this for me from him Hail to it' ‘The 
divinity named breath is the attamer May it attain this for 
me from him Hail to it' 'The divinity named eye is the attainer 
May it attain this for me from him Hail to it ’ ‘The divinity 
named ear is the attainer May it attain this for me from him 
Hail to it' ‘The divinity named mind is the attamer May it 
attain this for me from him Hail to it ’ ‘The divinity named 
wisdom is the attamer May it attain this for me fiom him 
Hail to it ’ Then having inhaled the smell of the smoke, having 
smeared his limbs with the ointment of melted butter, m 
silence he should go forth, declare his wish or send a messenger 
He will, indeed, obtain his wish 

eka-dha’na highest treasure, single treasure, pidnasya namadheyam, 
jagaly asmmn cka cva dhaita-riipa eka dlianah 
parislirya having strewn sacred grass, samanlad daibhdn avakirya 
sruvcna with a spoon, v camascna vd kamsena vd with a wooden 
bowl or with a metal cup 

4 athdto daivah smaro yasya pnyo bubhuscd yasyai vd 
ycsdm vaitcsdm evaikasmin parvcmy etayaivaviiaild djyahulTr 
juhoti, vdcam ic mayi juhomy asau svdhd, prdnam ic mayi 
juhomy asau svdhd, caksus ie mayi juhomy asau svdha, itoiram 
ic mayi juhomy asau svdhd, mauas tc mayi juhomy asau svdhd, 
prajhdm tc mayi juhomy asau svdhd iti, atha dhiima-gandham 
prajighi dydjyalcpendngdny anuvimrjya vdcdmyamo'bhiprav- 
rajya samspaisam jigamiscd api vdtddvd tisthct sambhdsamdnah 
pnyo Jiaiva bhavati smaianii haivdsya 

4 Now, next, the longing to be realised by the divine powers 
If one desires to become dear to any man or woman or to any 
men or women, then at one of these same penods (of time 
mentioned before) he offers, m exactly the same manner, 
oblations of melted butter, saying, 'your speech I sacnficc m 
me, hail to you ’ ‘Your breath I sacrifice in me, hail to \ou ’ 



7^4 The Principal Upani$ads II 5 

‘Your eye I sacnfice m me, hail to you' ’Your ear I sacrifice 
in me, hail to you 1 'Your mind I sacnfice m me, hail to you * 
iour wisdom I sacrifice m me, hail to you' Then having 
lnlialed the smell of the smoke, haying smeared his limbs with 
the ointment of melted butter, m silence he should go forth, 
and seek to come to contact or stand speaking from windward 
(so that the wind may carry his woids to the person) He 
becomes dear indeed and they think of him indeed 


swara longing, abhldsah ‘I am the fire m which the fuel of your 
dislike or indifference is burnt' 


SACRIFICE OF SELF 

5 atlidiah samyamanam prdlardanani dntaram agm-hotram 
tty Seagate, ydvad vat puruso bhdsate 11a taval prdmtum iaknoti, 
pfanain tadd vdci jithoh, ydvad vai purusak pramti no. tdvad 
bhdptum iaknoh, vacant tadd prdne juhoti, etc ananie amrte 
dhuti jagrac ca svapan ca santalam jithoh atha yd any& 
dhutayo’ntavalyas tdh karmamayyo hi bhavanit taddhasmaitat 
purse vtdvdmso’gnihotram m pihavdficakruh 

5 Now next self-restraint according to Pratardana or the 
inner fire sacnfice as they call it As long, venly, as a man 
is speaking, so long he is not able to breathe Then he is 
sacrificing breath m speech As long, venly, as a person is 
breathing, so long be is not able to speak Then he is sacnficrog 
speech m breath These two unending immortal oblations, one 
is offenng continuously, whether waking or sleeping Now 
whatever other oblations there are, they have an end for they 
consist of works Knowing this very thing, venly, the ancients 
did not offer the agm-hotra sacnfice. 

antaram inner because it is independent of outer aids 
bahya-sadhana-mrapeksam 


PRAISE OF THE UKTHA 

6 uktham brahmeti ha smdha suska-bhrngdrah, tad. rg tty 

tiMsita, sarvdm hdmai bhutdm iraisthyaydbhyarcyanle.m 

yapir tty updsita, sarvdm hdsmai bhutdm 

jB-asrrsrrsassss-- 
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yasasmtamas tejasmtamo bhavati ya evam veda, iad etad atshkam 
karma-viayam dtmanam adhvaryuh sariiskmoU, iasimn yajur- 
mayath pravayalt yapir-mayam ni-mayam hota rn-maye sdma- 
mayam ndgdtd, sa esa trayycn vidydyah atinaisa u evaitad 
indrasyatma bhavati, ya evam veda 

6 The uktha (recitation) is Brahman, so Suska-bhrngdra used 
to say, let him meditate on it as the Rg (hymn of praise) 
unto such a one, indeed, all beings offer praise for his greatness 
Let him meditate on it as the Yapis (sacrificial formula), unto 
such a one indeed, all beings get united for his greatness Let 
him meditate on it as the Saman Unto such a one indeed all 
beings bow down for his greatness Let him meditate on it as 
beauty Let him meditate on it as glory Let him meditate on 
it as splendour. As this (the uktha) is the most beautiful, the 
most glonous, the most splendid among the invocations of 
praise, even so is he who knows this, the most beautiful, the 
most glorious, the most splendid among all beings So the 
adhvaryu priest prepares this self which is related to the sacrifice, 
and which consists of works In it he weaves what consists of 
the Yapis In what consists of the Yapts, the holr priest weaves 
what consists of the Rg In what consists of the Rg the Udgatr 
pnest weaves what consists of the Saman This is the self of all 
the threefold knowledge And thus he who knows this becomes 
the self of Indra 

DAILY WORSHIP OF THE SUN FOR THE REMOVAL 

OF SIN 

7 athalah, sarva-piah kausilakes iriny updsandm bhavanti, 
sarva-pddha sma kausitakir udyantam ddityam upatisfhatc 
yapiopavltam krtvadakam dniya tnh prasicyodapdiram vargo’si 
pdpmanam me vrndhih, ctayaivdvita madltyc sanfam udvargo'si 
pdpmdndmma udvrndhlU, etayaivdvitdstam yantam santvargo’si 
pdpmanam me samvntdhih, tadyad ahordtrdbhydm papam akarai 
sain tad vrnkte, tatho cvaivam vidvan clayaivdvrtddityam upa- 
Usthate yad ahordlrdbhydm pdpam karoti, sam tad vrnkte, 

7 Now next are the three meditations of the all-conquenng 
Kausltaki The all-conquering Kau«Itaki, indeed, used to worship 
the rising sun, having performed the investiture with the sacred 
thread, having fetched water, having thrice sprinkled the water 
vessel saying, 'You are a deliverer, deliver me from my "sin ’’ ’ 
In the same manner he (used to worship the sun) when it was in 
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the middle of the sky saying, 'you are the high deliverer, deliver 
me highly from sm ’ In the same manner he (used to worship the 
sun) when it was setting saying, 'you are the full deliverer, 
deliver me fully from sm ’ Thus whatever sm he committed by 
day or by night that he removes fully And likewise he who knows 
this worships the sun in the same manner and whatever sm 
one commits by day or by night, that he removes fully 

yayiiopavitam the sacred thread worn over the left shoulder, for 
performing sacrifices 

aniya having fetched, v dcarnya having sipped 

vargah deliverer sarvam 1 dam jagat dtma-bodhena trnavad vpikte 

panlyajati 

vgndht deliver, vary ay a, mndsayd 


ADORATION OF THE NEW MOON FOR PROSPERITY 

8 atha mast mdsy amdvasydydm vrtt&ydm pascac candra- 
masam driyamdnam upatisthetaitayaivdvrtd haritu-true va 
pratyasyati, yan me susimam hrdayam dim candramm sritam 
many e' ham mam tad vidvdmsam mdham putryam ogham rimm 
tti, na hy asmdt piirvah praydh praittti nn ydta-putrasya- 
thdidta-piitrasydpydyasva samelu fe sam te payamsi sam uyatitu 
vdid yam ddiiyd amsimapyayayandti, etds tisra rco yajnm 
mdsmdkam prdyena prajayd pasnbhr dpydyayisthah yosnm 
dvesti yam ca vayam dvismas tasya pranena pray ay a pasimir 
dpydyaya sva amdrim dvrtam dvarta ddityasydvrlam anvavarta 

iti daksimm Uhim anvdvartate 

8 Then, month by month at the tune of the new m . 
when it comes around one should m the same ^ner womhip 
the moon as it appears in the west or he throws two blades 
of green grass toward it saying, ‘That fair proportioned he^t 
of mine which rests m the moon m the sky, I ^em my 
the knower thereof May I not weep for evil concemmgmy 
drfta Indeed te progeny do not djehefore 

iTtoV May — and food 



three Sg vases, he says, S, n S “rStimend te, whom 
by our offspring, by our cattle > He haX^ jy S cattle 
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with the turn of the sun ’ Thereupon he turns himself toward 
the right arm 

hanta-ijne vd pratyasyah he throws two blades of grass toward it; 
v lianta-tpiabhymn vdk pi atyasyati with two blades of grass speech 
goes toward it 

The three Rg verses are Rg Veda I 91 16, IX 31, 4, I 91 iS, 
Alharva Veda VII 81 6 

There is throughout an allusion to an implied comparison between 
the husband as sun or fire and the wife as the moon 

aham somdhmkd sin agnyalmakah pitman 

9. atha paurnamdsycim purastdc candramasam drsyamdnam 
upahstheta elayd vdvrla, some rdjdsi vicaksanah, pahea-mukho’sv 
praja-patir brahmanas ta ekam imtkham, iena mukhena rdjiio’tsi, 
tena mukhena mam annadam knru, raja la ekam imtkham, tena 
mukhena visno’tsi, lena mukhena mam annadam kurn, syenas ta 
ekam imtkham, iena mukhena paksmo’tsi, lena mukhena mam 
annadam kuru agmsla ekam imtkham, tenemam lokamalsi, tena 
mukhena mam annadam kuru, tvayi paheamam mukham, tena 
mukhena sarvdnt bhuiany atst, iena mukhena mam annadam 
kuru, masmakam pranena prajaya paSubhtr avakseslha, yo'sman 
dvesh yac ca vayam dvismas tasya pranena prajaya paSubhtr 
avaksiyasveh, daivim dvrtam dvarta adilyasydvrtam anvdvarla 
th dakstnam bdhum anvavartale 

9 Then, on the night of the full moon one should in the 
same manner worship the moon as it appears m the east, 
'You are King Soma, the wise, the five-mouthed, the lord of 
creation The Brahmana is one mouth of you With that mouth 
you eat the Kings With that mouth make me an eater of food. 
The King is one mouth of you With that mouth you eat the 
people With that mouth make me an eater of food The hawk 
is one mouth of you With that mouth you eat the birds With 
that mouth make me an eater of food Fire is one mouth of 
you With that mouth you eat this world With that mouth 
make me an eater of food In you is a fifth mouth With 
that mouth you eat all beings With that mouth make me 
an eater of food Do not waste away with our vital breath, 
with our offspring, with our cattle He who hates us and him 
whom we hate, you waste away with his vital breath, his 
offspring, his cattle Thus I turn myself with the turn of the 
gods I turn myself along with the turn of the sun. After (these 
words) lie turns himself toward the right arm 
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strnur moon * mnaya visva-prakrlya saha rarlamanah pnya-darsanah 
vicaksayah the wise, sarva-tavkika-vaidika-Mrya-kusdldh 
Here the reference is only to the three classes, the Biahmana, the 
Ksatriya and the common people 

io. alha samvesyan ya.yd.yai Ttrdayam dbhmrsd, yat ie stistme 
hrdaye snfam anlah prajapafau tendmrtalvasyesdne mi ham 
pulryam ogham niga iti, na hyasyah puroali prajah prnliti. 

io. Now w hen about to lie down with his wife he should stroke 
her heart and say, 0 fair one who has attained immortal joy 
by that which is placed in your heart by Praja-pali, may you 
never fall into sorrow about your children Her children then 
do not die before her. 


See Asvalayana Gfhya Sulra 1 . 13 7. 
susime 0 fair one: sobhana-gatre 


11 . alha prasydyan pi'lrasya murdhanam ablujigliret, angad 
ahgat sanibhavasi hrdayad adhijdyase, alma vat pulra names 1 
sajtva saradahialam asdv iti itdmdsya dadhdtyaima bhava,paralur 
bhava, hiranyam astrtmn bhava, iejo vai putra uamdsi sa jiva 

saradahiaianiasdvitindmdsyagrhydtyathaimmparigrlmdli.yena 

prajdpcdih prajah paryagihial tad arislyai Una tvd parigrhiiamy 
asaviti, athdsya daksine kaniejapaty asmai prayandhi maghavan 
rjisin itindra sresllidni dravtmni dhehiti savye, ma chdtha.m 
vyathislhah, safari sarada ayuso pvasva, putia fe vamna murd- 
hanam abhijighrdmiti, trirasya miirdhanam dblnjighret gavam 
tvahihkarendbhihihkaroimti trir asya mfirdhanam abhihimirya 
11 Now, when one has been away, on returning back ne 
shonid smell (kiss) his head, sajing, ‘yon are bom from every 
limb of mine, you are bom from the heart, you, my son, ar 
my self indeed, may you live a hundred autumns (yearn) « 
gives Mm Ms name sajing, 'Be you a stone, be tot 

be you everywhere desired gold, you, my son «e byM M 
J _1:_autumns (veais) He takes Jus name 



SSrS'STi ® you (p— ng 

mutters in Ms right ear sajing CoMerj 
to 0 Maghavan, 0 onrusber/ and whispers m Ms left eaj 
SfcLTSstow the most exmtot 
ofi (the line of our race). Be not alr^ , a ' Thrice 

of life. I smell (Mss) your head, 0 s^ ^ih you ^ 

he should smell (kiss Ms head). I make a lowmg o j 
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the lowing (sound) of cows ’ He should make a lowing over his 
head thnce 

See Asvaldyana Grhya Sutra 1 .15 3 9, Pdraskara I 16.18, Khadira 
II. 3 13, Gobhila II 8 21-22, Apastamba VI. 15 12. 
abhtpghret smell, v ablnmrsel' touch, barena saifisprset 
putra ndma v putra marntha You have saved me, son he putra tvam 
punnanmo nirayat hid mdm dvitha mama raksanam krtavdn. See 
Mann IX 38 

asma bhava be a stone, pdsdno bhava Be healthy and strong - rogair 
anupadrutah vajra-sara-sariro bhava 

htranyam astjtam everywhere desired gold asirtam aslrtam sarvatah 

panstjiam kanakavat sarva-prajapnyo bhava 

tejas light samsdra-vrksa-bljam. 

confer on him seeRV III 36 10, II 21 6 

md vyathislhalr be not afraid, sarirendnya-manoblnr vyathdm ma 

gdh See B G XI. 34 

MANIFESTATION OF BRAHMAN 

12 athdto daivah panmara, dad vat brahma dxpyatc yad agnir 
jvalati, athaitan mnyate yan na pal at 1, tasyddityam eva tejo 
gacchati vayum prana; dad, vai brahma dipyateyad adityo drsyate 
’thaitan mriyatc yan na drsyate, tasya candramasam eva tejo 
gacchati vayum prana, clad vai brahma dipyatc yac candrama 
drsyate’thaitan mnyate yan na drsyate, tasya vidyutam eva tejo 
gacchati vayum prana; dad vai brahma dipyate yad vidyud 
vidyotate’thaitan mriyatc yan na vidyotatc, tasya disa eva tejo 
gacchati vayum pranas id vd cldh sarvd devatd vayum eva praviiya 
vdyan mrtvd na mrcchante tasmad eva ptinar udirata ity adhidat- 
vatam, athddhydimam 

12 Now next the dying around of the gods. This Brahman 
shines forth, indeed, when the fire bums, likewise this dies when 
it bums not Its light goes to the sun alone and its vital breath 
to the wind, this Brahman shines forth, indeed, when the sun 
is seen, likewise this dies when (the sun) is not seen Its light 
goes to the moon; its vital breath to the wind; this Brahman 
shines forth, indeed, when the moon is seen; likewise this dies 
when it is not seen, its light goes to the lightning and its vital 
breath to the wind, this Brahman shines forth, indeed, when 
the lightning lightens, likewise this dies when it lightens not, 
its light goes to the regions of space and its \ital breath to 
the wind All these divinities, vcniy, having entered into wind, 
though they die in the wind do not perish (altogether). There- 
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SMS Sxrixa- ~ 

Cp AUareya Bmhmana VIII 28 


vannftZ ^ %&*** yad ™ cd vadab > alhati ™ mr,wl e 

TJ, hr i d ^-l a T Caksw em tej0 Z acchatl P r ™ a ’» Prana dad 
vai brahma dipyate yac cakstisd pa&yalt, athaitan mtyatcyan 

ZSm S-Ti rotran l T iej0 gacchah *™ tam * r&m > dat > 

vat brahna dipyate yacchrotrem srnoti, atlmtan muyate yan na 
imoti, taxya mana eva tejo gacchah pranam prana , dad 1mi 
brahma dipyate yan rnarnsa dhydyah, athaitan mnyate yan na 
any ay ah, tasya pranam eva tejo gacchah pranam pranas td vd 
etah sarvd devatdh pranam eva pramiya prdnc mrtvd na 
mrcchante, tasmad eva pmtar ndirate, tad yadi ha vd evant vid- 
vdmsam ubhau parvatdv abhipravarteydtam dakstnas cotlarai ca 
tnstursamanau na hatnam strnviydtam atlia ya enam dvi$anti 
yan ca svayam dvesh ta evainam panmnyante 
13 This Brahman shines forth, indeed, when one speaks 
with speech, likewise it dies when one speaks not, its light goes 
to the eye, its vital breath to the vital breath This Brahman 
shines forth indeed when one sees with the eye, likewise this 
dies when one sees not, its light goes to the ear, its vital breath 
to the vital breath This Biahman shines forth, indeed, when 
one hears with the ear, likewise this dies when one hears not, 


its light goes to the mind, its vital breath to the vital breath 
This Brahman shines forth, indeed, when one thinks with the 
mind, likewise this dies w'hen one thinks not, its light goes to 
the vital breath, its vital breath to the vital breath All these 
deities, venly, having entered into the vital breath, though 
they die m the vital breath, do not pensh (altogether) There¬ 
from, indeed, the}’’ come forth again So indeed on one who 
know’s this, both the mountains, the southern and the northern, 
should roll themselves forth washing to crush him, they would 
not crush him But those who hate him and those whom he 
himself hates, these all die around him 


The Southern and the Northern mountains are the \mdhyis and 
the Himalayas respectively 

14 athdto nihsrcyasaddmm, eta ha vat devatd aham-inyast 
vtvadamdna asmac charirad uccakramtih tadd hdprdnat iuflans 
ddrubhidam sisyc'thainad vak pravivcia tad vded vadac ch’.pya 
eva, athainac caksuh pravivesa tad vacd vadac cal^utd pasyac 
chtsya eva, alhamac chrotram pravivcia tad vacd vadac, cahviii 
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pasyac chrotrena srnvac clusya eva, atkaman manah pravivesa 
tad vdcd vadac caksnsd pasyac chrotrena srnvan manasd dhydyac 
chisya eva, athainat pranah pravivesa tat tata eva samuttasthau 
td vd etdh sand devatdh prdne mhsreyasam viditvd prdnam eva 
prapidtmdnam ahliisambhuya sahaiv aitaih sarvair asntac 
charirad uccakramuh te vdyu-pravista dkdsdtmanah svariyuh, 
tatho evavoam vidvdn prdne mhsreyasam vidxtvd prdnam eva 
prapidtmdnam abhisambhuya sahaiv aitaih sarvair asmac charirad 
utkrdmaii, sa vdyu-pravxsla dkdidtma svareti, sa tad gacchati 
yatraite deods tat prapya yad amrta devds tad amrto bhavah ya 
evam vadam 

14 Now next the attainment of the highest excellence All 
these divinities, verily, disputing among themselves in regard 
to self excellence went forth from this body It (the body) lay, 
not breathing, withered, like a log of wood Then speech 
entered into it It just lay speaking with speech Then the eye 
entered into it. It just lay speaking with speech and seeing with 
the eye Then the ear entered into it It just lay, speaking with 
speech, seeing with the eye and hearing with the ear. Then 
the mind entered into it It just lay, speaking with the speech, 
seeing with the eye, hearing with the ear, thinking with the 
mind Then the vital breath entered into it and then, indeed, it 
arose at once All these divinities, verily, having recognised 
the superior excellence of the vital breath, having compre¬ 
hended the vital breath alone as the self of intelligence, went 
forth from this body, all these together They, having entered 
into the air, having the nature of space went to the heavenly 
world Likewise also, he who knows this, having recognised 
the superior excellence of the vital breath, having compre¬ 
hended the vital breath alone as the self of intelligence goes 
out of this body with all these He, having entered into the air, 
having the nature of space, goes to the heaxenly world. He 
goes to the place where these gods are Having reached that, 
he who knows this becomes immortal as the gods are immortal 

Sec B U VI 1 1-14, C U V. x 

mhsreyasam highest excellence, sarasmad ulkarsa-rdpo gitro 
moksa-visesah 

ahatn-srcyasc in regard to self-excellence, m regard to one who was 

the most important among them 

uccakramuh went forth, utkramanam cakruh 

sisye lay, sayauam krtavat 

tata na at once, prana-pravcsad cia 

BB* 
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15 athatah pita-putnyam sampmdanam iti cdcaksate 4 >M 
putram pre?yamShvayah navais tmatr agdram samstirya agmm 
upasamadhayodakumbham sapdtram upamdhdydhatena vdsasd 
sampracclmmah pita, ieta etya putra upanstdd abhunpadyata 
tndnyair mdnydm samsprsydpi vasmd dsindydbhmukhdyatva 
sampradadhyad, athasmai samprayacchali vacant me tvayi 
dadhaniti pita, vacant ie tnayi dadha iti putrah, prdnam me 
tvayi dadhaniti pita, panam te mayt dadha iti putrah, cdksur me 
tvayi dadhaniti pita, caksus te mayi dadha ih putrah, drotram me 
tvayi dadhaniti pita, irotram te mayi dadha ih putrah, amta-man 
me tvayi dadhaniti pita, anna-rasdn te mayi dadha iti putrah, 
karmdm me tvayi dadhaniti pita, karmam te mayi dadha tit 
putrah, sukha-duhkhe me tvayi dadhaniti pita, sukha-duhhhe te 
mayi dadha iti putrah, anandam ratim pia/dtim me tvayi 
dadhaniti pita, anandam ratim prajdhm te mayi dadha iti putrah, 
ityam me tvayi dadhaniti pita, ttyam te mayi dadha ih putrah, 
mano me tvayi dadhaniti pita, manas te mayi dadha iti putrah, 
prajMm me tvayi dadhaniti pita, prapmn te mayi dadha iti 
putrah, yady u vd apdbhigadah sydt samdsenaiva briiyat, pranan 
me tvayi dadhaniti pita, pranan te mayi dadha iti putrah, atha 
daksmawd upamskrdniati, tam pitanumantrayate, yaso brahma- 
varcasain kirtis tvd jusatdm iti, atketaiah savyam amwn 
nvaveksate pdmndntardhdya vasandntena vd pracchadya, 
svargdn lokan kdtndn apnuhiti, sa yady agadah syat puirn- 
yaifvarye pita vaset pan vd vrajet yady u vai prey at yadevamam 
samdpayeyuh, yathd samdpaydavyo bhavah, yatha samdpayitavyo 
bhavati 

15 Now next the father and son ceremony or the trans¬ 
mission (of tradition) as they call it The father, when about to 
depart, calls his son Having strewn the house with new (fresh) 
grass, having built up the fire, having placed near it a vessel 
of water with a jug (full of nee), himself covered with a fresh 
garment the father remains lying The son, having come, 
approaches him from above, touching his organs with his 
organs or the father may transmit the tradition to him while he 
sits before him Then he delivers over to him (thus) The father 
'Let me place my speech m you' The son 'I take your speech 
m me ’ The father 'Let me place my vital breath in you 
The son 1 take your vital breath in me The father Letm 
place my eye in you* The son 'I take your eye in me Th 
father 'Let me place my ear m you, The son I take you 
ear in me ’ The father 'Let me place my tastes of food in yo 
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The son ‘I take your tastes of food in me' The father 'Let 
me place my deeds in you ' The son ‘I take your deeds in me ’ 
The father ‘Let me place my pleasure and pain m you' The 
son. 'I take your pleasure and pam in me ’ The father ‘Let me 
place my bliss, enjojunent and procreation m you’ The son" 
‘I take your bliss, enjoyment and procreation m me ’ The father 
‘Let me place my movement m you ’ The son ‘I take your 
movement m me ' The father 'Let me place my mind m you ' 
The son ‘I take your mind m me ' The father ‘Let me place 
my wisdom m you ’ The son I take your wisdom in me ’ If, 
however, he should be unable to speak much, let the father say 
comprehensively, ‘I place my vital breaths in you,’ and the 
son, ‘I take your vital breaths in me ’ Then turning to the 
right he goes forth towards the east The father calls out 
after him ‘May fame, spiritual lustre and honour delight m 
you ’ Then the other looks over his left shoulder Having 
hidden his face with his hand or having covered it with the 
hem of‘his garment, he says, ‘May you obtain heavenly worlds 
and all desires ’ If he (father) becomes well (recovers) he 
should dwell under the authority of his son or wander about 
(as an ascetic) If, however, he departs, let them furnish him 
(with obsequies) as he ought to be furnished, as he ought to be 
furnished 

a vessel of water nirena piirnam kalasam vriJn-piinta-palra-sahtlam 

covered with a fresh garment navtnena vastrena samvrtah 

pita Sclc father remains lying, v svayam syclah, himself m white, 

Svctah, stla-mdlydtnbara-dha? ah 

dadham dliaraydm 

After 'deeds,* in some versions we read, ‘sarirant me Ivayt dadhanUi 
pita, sariram tc mayt dadlia ih putrah ' The Father ‘Let me place 
my body m you ' The son, ‘I take your body m me ’ 
prajiid wisdom, another reading, 'dlnyo vtjiialavyam kaman me 
tvayi. May I place my thoughts, my understanding and my desires 
in you, etc 

itpabhgadah unable to speak much, pralyckam vaklum asamarlhah 
honour some versions have also avnadyam food to eat 
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CHAPTER III 

THE DOCTRINE OF LIFE BREATH 
THE GREATEST GIFT IS THE KNOWLEDGE OF INDRA 

i pratardano ha vat daivoddsih mdrasya pnyam dhdmo- 
pajagama yuddhena ca paurusena ca, tarn hendra uvdca, pratar- 
dam, varam vmisveti, sa hovdca pratardanah, tvam eva me 
vrnisvayam tvam manusydya hitatamam manyasa itt, tam hendra 
uvdca, na vai varo' varasmat vrnite, tvam eva vmisveti, avaro 
vat kila meti, hovdca pratardanah, atho khalv mdrah satydd eva 
neydya satyam hindrah, tam hendra uvdca, mam eva vijanxhy 
etad evaham manusydya hitatamam manye yan mam vijdniyan 
tnsirsdnam tvastram ahanam, arunmuklidn yatin sdlavrkebhyuh 
prayaccham, hahvih sandhd atikramya dtvi prahladiydn atrnam 
dham antankfe pattloman, prthvuydm kdlakahjan, tasya me iai/a 
na loma candmiyate, sa yo mam veda na ha vat tasya kena cans 
karmand loko miyate, na steyena, na bruna-hatyaya, narnatryad- 
hena, na pitr-vadhena ndsya pdpam cakrso rnuhhdn nil am, 

vehti . c 

i. Pratardana, the son of Divodasa, venly, by means ot 
fi ghting and effort, arrived at the beloved abode of Indra 1° 
him then Indra said, ‘Pratardana, choose a boon lhen 
Pratardana said. Do you yourself choose thatboonform 
which you deem the most beneficial for mankind India sad 
to him 'A superior verily, chooses not for an inferior o y 
yourself choose ' 'No boon, venly, is that to me, said Ratar- 
dana Then, however, Indra did not swerve from heTor 
Indra venly, is truth To hun then Indra said Underetana 
me only That is vhat I deem most beneficial for ^nkmi 
nnmelv that one should understand me I slew the thre 

headedson of Tvastn I delivered the the 

to the wolves Transgressing many agreements i kiue 
neoole of Prahlada m the sky, the Paulomas m the atm P ^ 

S3 3 

colour does not depart from his face 

tofa, m tbs pap «**>■” the °<‘ be Suprm 
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Vamadeva does it according to the R.V. IV. 26. 1. The individual 
self is really one with the Universal Self though unenlightened 
people are not aware of this unity. Those who know and feel it 
sometimes speak in the name of the Universal Spirit. 
the son of Divodasa- duodasasys Past-rajasya pictro daizoddstk. 
‘A superior chooses not for an inferior' or 'no one who chooses, chooses 
for another/ r.a zai varak parastrat vrr.Tte arydrtkam r.a vrr'ie’r.yo 
no. prarthayateyata evam atak svdrtham zarari: tiarr. rex vrr.Tszdi. 

As he is bound by the vow of truth, Indra grants Pratardaaa his 
desire, satya-pdsdbhibaddkak. 

For Indra’s exploits referred to here, see R.V. X. S Sg; X. go 6; 
Satapalka Brdkmana I. 2 3. 2, XII. 7. 1 1; Taittiriya Samkita 
2 5 1.1 ff.; Aitareya Brdkrr.ar.a VII- 2S. 
wolves wild dogs aranya-svabky ak. 
atrnanr killed, kvmsitavdn 
miyate- injured, kimsyate. 

nilam ■ dark colour; bloom* ir.ukka-kdr.ii-szarupam. He does not 
become pale. 

When we attain supreme wisdom and are delivered from the 
delusion of egotism, our good and evil deeds do not touch us. We 
have died to the possibility of doing anything evil. 

INDRA’S IDENTITY WITH LIFE AND IMMORTALITY 

2 sa kovdca, prano'sm, prajndtmd tats, mar,: dyur amrian: ity 
upasva, dyuh prdnah, prdro vd dyuk, ySvadd ky asir.in sarire 
prana vasati idvad dyuk, prdner.a hi reasmin iakc’irriatvan: 
dpnoti, prajnayd satyan: samkalpani, sa yo mam dy\ir amriarn 
tly updste sarvam dyur asmir. loka tfy dpnoti amrialz am aksziim 
svarge loke, tadd haika af.ur epabkuyam zai prdragacchantiii,na 
hi kascana sakr.uydi sakrd zdcd rdma prapdpayitum, caksusa 
riipam, sratrena sabdam, iranasd dl.ydr.am, ekabkityari: vsi 
prana bfndvatkaikam eldr.t saredi.: prap'dpayar.iit :, rdcnm 
vadattthh sane prana anuvadar.h, caksuh pasyal sane prar.d 
ar.upasyanti, sroirair. srnzat sane prdra at.usn.zarli, mar a 
dhydyat sane prdnd ai.udl.ydyarti, prdram prd\ ariarr. sane 
prana anvprdrahtt, evati: u kailad :l: lerdra uzdcdsh tz res 
prdnardti. i.il.sreyas air. ill 

1 Indra then said 'I am the breathing spirit, meditate on 
me as the intelligent self, as Lfe, as immortality. Life is breath 
and breath is life For as long as breath remains in the body 
so long is there life. For indeed with the breathing spirit one 
obtains immortality m this world, by intelligence true con¬ 
ception. So he who meditates on me as life, as immortality he 
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leaches Es fall {ten? of) life in this world and obtains immor¬ 
tality and Edestrucnbility in the heavenly wond. Xow on this 
point some set die rital breaths, redly, go into a oneness, 
(otherwise) no one world be able, at orce, to make known a 
name hr speech, a form by the ere, a sound by the ear, a 
thought by the mind. Tbs rital breaths, after having become 
ore, make brown all these one by one. Virile speech speaks, ah 
the Thai breaths speak after it While the eye sees all, the 
•vital breaths see after it. "While the ear hats, all the vital 
breaths hear after it When the breath breathes, all the vital 
breaths breathe after it Thus is it indeed, 1 said India, ‘mere 
is, icwerer (he continued), a superior excellence amongst the 
vital breaths/ 


prcinSnS: the imsGigerce self, btdShi-rriii-priniphslha-prajrJ- 

nsihs-scalhocdh. ..... 

hccra is life cr the source of life of all creatures, sarts-prsr.mn 
jivsns-Zararam. 



sorzaih n>pati. sa/r^ai - lt 
sartaih dh^anau: sahSpydt, sa 

• 1 " 
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lives deprived of eye for we see the blind; one lives deprived 
of ear for we see die deaf; one lives deprived of mind for we 
see the childish, one lives deprived of arms, one lives deprived 
of legs for thus we see But now it is the breathing spirit alone, 
the intelligence self that seizes hold of this body and makes 
it jrise up This, therefore, one should meditate on as the uktha, 
it is said This is the all-obtaining m the breathing spirit What 
is the breathing spirit, that is the intelligence-self. What is the 
intelligence-self, that is the breathing spirit This is the view 
thereof, this is the understanding thereof When a person is so 
asleep that he sees no dream whatever, he becomes one with that 
breathing spirit alone Then speech together with all the names 
goes to him; the eye together with all forms goes to it, the ear 
together with all sounds goes to it, the mind together with all 
thoughts goes to it When he awakes, even as sparks proceed in all 
directions from a blazing fire, even so from this self the vital 
breaths proceed to their respective stations, from the vital powers 
the gods (the sense powers) and from the gods the worlds This 
same breathing spirit, the intelligence self seizes hold of the 
body and makes it rise up This, therefore, one should meditate 
on as the uktha, it is said This is the all-obtaining m the breathing 
spint What is the breathing spirit, that is the intelligence 
self, what is the intelligence self, that is the breathing spirit. 
This is the proof thereof, this is the understanding When a 
sick person about to die gets to such weakness as to fall into 
a stupor they say of him, his thought has departed, he does 
not hear, he does not see, he does not speak with speech, he 
does not think He becomes one m that breathing spirit alone. 
Then speech together with all thoughts goes to it And when 
he departs from this body, he departs together with all these 

‘What is the breathing spirit that is the intelligence self; what is 
the intelligence self that is the breathing spirit' In some texts we 
find also, ‘for together they live m this body and together they go 
out of it ’ saha hy ctdv asmin sarirc vasal ah saholkramatah 

The intelligence self grasps the breath and erects the flesh Cp St 
Thomas Aquinas 'The power of the soul which is in the semen 
through the spint enclosed therein fashions the body.’ Sttmma 
Theo III 32.1 

upratisthantc proceed in different directions, vtvidham utrgacchauh. 
marisyau about to die, marauam karisyaii, asanna-maraha ill 
abalyam weakness, abalasya durbalasya blsava abalyam , hasta-padfidy 
avaiatvam 

udakramTt ■ has departed, utkramamm akarot 
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Sm SS '.W sarvani riipdny dpnoti srotram evlml 
“IZ sa r a atowsrmnte, sratrena sarvdn iabddn dimoli 

krlvmll S\Jn- a eta ™ mm iar ' ire vasatah sahot- 

wZZ;J‘ZS^J r ‘ ,My “ "•*“ ■*- 

a ?jl a SpeeC K gIVCS U P to him ( who 1S absorbed m life-breath) 
all names , by speech he obtains all names Breath gives up to 
hun all odours, by breath he obtains all odours The eye gives 
up to him all forms, by the eye he obtains all forms The ear gives 
up to him all sounds, by the ear he obtains all sounds The mind 
gives up to hun all thoughts, by the mind he obtains all thoughts 
venly, these two together dwell m the body and together they 
depart Now we will explain how all beings become one with 
this intelligence 


alhmsrpante v abhmsrjate gives up, sarvatah pantymati 
prana life, v ghrdna nose 

After the account about mind there is the following passage in 
some texts satsd prone sarvdphr yo vat prandh sa prajhd yd i id 
prajiia sa prdnah This is the all-obtaining in the breathing spint 
And what is the breathing spint, that is intelligence and what is 
intelligence, that is the breathing spint 

The two, the vital and the intellectual, live together and depart 
together 


CORRELATION OF INDIVIDUAL FUNCTIONS AND 
OBJECTS OF EXISTENCE 

5 vdg evdsyd ekam angam uditlham, tasyai ndma parasidi 
prativihitd bhuta-mdtrd, prana evdsyd ekam angam uditlham, 
tasya gandhah, parasidi prativihitd bhuta-mdtrd, caksur evdsyd 
ekam angam uditlham, tasya ritpam parasidi prativihitd bhiita- 
mdtrd, srotram evdsyd ekam angam udfdham, tasya hbdah 
parastdiprativihitd bhuta-mdtrd, phvatvasyd ekam angam itdSlhatn 
tasya anna-rasah parastdt prativihitd bhiita-mdtrd, hastdv evdsyd 
ekam angam uditlham, iayoh karma parastdt pratmhita bhiita- 
mdtrd, iariram evdsyd ekam angam uditlham, tasya sukha-duhkhe 
parastdt prativihitd bhuta-mdtrd, upasiha evdsyd ekam angam 
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udiilham, tasyanando ratih prajatih parastat prativihitd bhiita- 
matra, pdddv evasyti ekam aiigam udiilham, iayor ttydh parastat 
prativihitd bhiita-mdtrd, mana evdsya ekam ahgam udiilham, tasya 
dhth kamdh parastat prativihitd bhuta-mdtra 

5 Speech is one portion taken out of it Name is its exter¬ 
nally correlated object element Breath is one portion taken 
out of it Order is its externally correlated object element 
The eye is one portion taken out of it Form is its externally 
correlated object element The ear is one portion taken out of 
it Sound is its externally correlated object element The 
tongue is one portion taken out of it Taste of food is its 
externally correlated object element The two hands are one 
portion taken out of it Work is their externally correlated 
object element The body is one portion taken out of it 
Pleasure and pain are its externally correlated object element 
The generative organ is one portion taken out of it Bliss, 
delight and procreation are its externally correlated object 
element The two feet are one portion taken out of it Move¬ 
ments are their externally correlated object element The 
mind is one portion taken out of it Thoughts and desires are 
its externally correlated object element 

Speech, etc, are parts of intelligence, prajiidyd vibhdgam, with 
objects corresponding to them in the outside world The objects are 
descnbed as the external existential elements 
udiilham taken out, lifted up Commentator reads adiidham adii- 
duhat milked 

THE SUPREMACY OF INTELLIGENCE 

6 prajnayd vdcarii samdruhya vdcd sarvdm namdny dpnoh 
prajfiayd prdnam samdruhya ptdnena sarvdn gandhdn dpnoh 
•prajnayd caksuh samdruhya caksusa sarvdm rupdny apnoti, 
prajnayd srotram samdruhya irotrena sarvdn sabddn dpnoh, 
prajnayd jihvdm samdruhya jihvayd sarvdn anna-rasdn dpnoh, 
prajnayd hastau samdruhya hastabhydm sarvdm karmdny dpnoh, 
prajnayd sariram samdruhya Sarirena sukha-duhkhe dpnoh, 
prajhayopasthan samdruhyopasthcndnandam ratim prajdhm 
dpnoh, prajnayd pddau samdruhya padabhyam sarvd ilya 
dpnoh, prajnayd man ah samdruhya inanasd sarvdm dhyanany 
dpnoh 

6 Having obtained control of speech by intelligence, by 
speech one obtains all names Having obtained control of 
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breath by intelligence, by breath one obtains all odouis 
Having obtained control of the eye by intelligence, by the eye 
one obtains all forms Having obtained control of the ear by 
intelligence, by the ear one obtains all sounds Having obtained 
control of the tongue by intelligence, by the tongue one obtains 
all tastes of food Having obtained control of the hands by 
intelligence, by the hands are obtained all actions Having 
obtained control of the body by intelligence, by the body one 
attains pleasure and pam Having attained control over the 
generative organ by intelligence, by the generative organ one 
obtains bliss, delight and procreation Having attained control 
of the two feet by intelligence, by the two feet one obtains all 
movements Having obtained control of the mind by intelli¬ 
gence, by the mind one obtains all thoughts 


samaruhya having attained control Literally, having mounted on, 
samyak aroluxnain krtva. 


7 na hi prajmpetd van ndma hhcana prapidpayet, anyalra 
p. ma.no ’hMd tiv aha naham etan ndma prdjfidstsam *H, na hi 



prajmpetan prano gananam Kunumu 
mano'bhud ity aha naham etam gandham prdjMsmm tit, na to 
pramdpetam cakpirupam kincana prapidpayel, anyalra me 
mano'bhud ity aha naham etad rupam prdpmisam lit, na to 
.braimpetam irotram Sabdam kancana prajhapayet anyalra m 
mano'bhudpty aha naham etam sabdam pmpidsisam iti, m to 
praindpeia pkvdnm-rasam hancana prajnapayet anyalra «w 
mano'bhud ity dha naham etam anna-rasam ' 

na hi prajlapetau hasiau karma kincana prapiapaythto 

anyalra me mano’bhud ity dha ndhdm etat ka ™«f 2 X £2 
turn hi pramdpetam Sariram sukham na duhkham hncm 
prajnapayet anyaira me mano’bhud ity aha naham , 

na duhkham prdjndsisam itt, na hprajn&peta u P^ a ^l' 

zrz zi’Sz l srJL sfsf: 

mtelbgam »!*=<* does 
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whatsoever ‘My mind was elsewhere/ he says 'I did not 
cognise that odour ’ For venly, without intelligence the eye 
does not make known any form whatsoever. ‘My mmd was 
elsewhere,' he says, 'I did not cognise that form' For, venly, 
without intelligence the ear does not make known any sound 
whatsoever ‘My mmd was elsewhere,’ he says, ‘I did not 
cognise that sound ’ For venly, without intelligence the tongue 
does not make known any taste of food whatsoever 'My mmd 
was elsewhere,’ he says, ‘I did not cognise that taste of food ’ 
For, venly, without intelligence, the two hands do not make 
known any action whatsoever 'Our mmd was elsewhere/ 
they say, ‘we did not cognise any act' For, venly, without 
intelligence, the body does not make known pleasure or pain 
whatsoever, 'my mmd was elsewhere/ he says, ‘I did not cognise 
that pleasure or pain.’ For, venly, without intelligence, the 
generative organ does not make known bliss, delight and 
procreation whatsoever ‘My mind was elsewhere/ he says, 
'I did not cognise bliss, delight or procreation' For, venly, 
without intelligence the two feet do not make known any 
movement whatsoever 'Our mind was elsewhere/ they say, 
‘we did not cognise that movement ’ Without intelligence no 
thought whatsoever would be effective Nothing that can be 
cognised would be cognised 

THE SUBJECT OF ALL KNOWLEDGE AND ITS CHIEF 

OBJECT 

8 it a vacant vijijhdsita vaktdram vidyal, na gandham vijtj- 
iidsita ghrdtdram vidydt, na riipam vijijhdsita drastdram vidyal, 
na sabdam vijijhdsita srotdram mdydl, ndnna-rasam vijijiiasi- 
tdnnara-sasya vijfidtaram vidydt, na karma vijijhdsita kdrtdram 
vidydt, na sukha-duhkhe vipjndsita sukha-duhkhayor vijndtdram 
vidyal, ndnandam na rahiii na prajdttm vijijhdsitdnandasya raleh 
prajdter vijndtdram vidydt, nelyam vijijhdsifaitdram vidyal, na 
mano vijijhdsita mantdram vidydt, tavd eld dasaiva bhuta-nidtrd 
adhtprajham, dasa pi ajiid-mdtrd adhibhutam yaddht bhitta-mdlrd 
na syitr na prajnd-mdlrdh syur, yad va prajhd-matrd na syur na 
bhuta-mdtrdh syith, na hy anyatarato ritpam kiiicana stdhycn no 
dan nana tad yathd rathasydresu nemir arpiio ndbhav ara arpttd 
cvam evatla bhuia-mdtrdh prajnd-mdtrdsv arpitah, prajnd-mdlrdh 
prdnc’ipitdh, sa csa prana cva prajhdtmanando'jaro'mrlah, na 
sddhund karmand bhuydn bhavali no cvdsadhuna kaniydn, cja hy 
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eva sadhti karma karayati tarn yam ebhyo lokebhya unnmisata 
esa u evasadhu karma karayati tam yam adho mnisaie, esa 
lokapala esa lokadhipatih, esa lokesah, sa ma dtmeti vidydt, sa ma 
atmeh vidydt 

8 . Speech is not what one should desire to understand, one 
should know the speaker Odour is not what one should desire 
to understand, one should know him who smells (the odour) 
Form is not what one should desire to understand, one should 
know the seer (of form) Sound is not what one should desire 
to understand, one should know the hearer Taste of food is 
not what one should desire to understand, one should know the 
discemer of the taste of food The deed is not what one should 
desire to understand, one should know the doer Pleasure and 
p ain are not what one should desire to understand, one should 
know the discemer of pleasure and pam Bliss, delight and 
procreation are not what one should desire to understand, 
one should know the discemer of bliss, delight and procreation 
Movement is not what one should desire to understand, one 
should know the mover Mind is not what one should desire 
to understand, one should know the minder (the thinker) 
These ten existential elements are with reference to intelligence 
The ten intelligence elements are with reference to existence 
For truly, if there were no elements of existence, there would 
be no elements of intelligence Venly, if there were no element 
of intelligence, there would be no elements of existence *or 
from either alone no form whatsoever would be possible Ann 
this (the self of intelligence) is not many For asmachanot 
the felly is fixed on the spokes and the spokesarefixedo 
hub, even so these elements of existence are fixed on the ^ 
ments of intelligence and the elements of intelligence areTi d 
m the breathing spirit same breathy 

intelligent self, bbss, ageless, immortal He not »» 
great by good action nor small by evil action This one, tro y 
mdeed causes him whom he wishes to lead up from these 
SSo^oS actions lie one, mdeed, also mmses him ** 
he' SST to lead downward, to perform bad .chon He * 

protector of the world, he is ,s 

Is the lord of all He is my self, this one should Kno 



Ill 8 Kausitaki-Brahmana Upamsad 783 

action between the two gives us the knowledge of the external 
world Cp Digha Ntkdya 'There must be the organ of sense, the 
appropriate object and the sense cognition In the coming together 
of the three m a single mental operation lies the possibility of 
sensation ’ I, p 43 

The true subject is the Universal Self The activity of the indi¬ 
vidual self is derived from the Supreme It is not independent of 
livara pvasya kartrtvam par ad eva bliavati, na tit tat isvara-mra- 
peksatn. S B II 3 41 
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CHAPTER IV 

A PROGRESSIVE DEFINITION OF BRAHMAN 

1 atka~ ha vat gdrgyo hdldhr anucanah samspasta Ssa so' 
vasad ustnaresu savasan matsyesu kumpancdlesu kahvtdehesv 
m, sa hajatasatnm kdiyam abrajyovdca brahma te bravamti 
tarn hovdca ajalaiatnlh sahasram dadma tti, etasyam vact make 
janaka itt vd u jana dhmantiti J 

I Now then, venly, there was Gargya Balaki, famous as 
learned in the scriptures, for it was said of him that he dwelt 
among the U&naras, among the Matsyas, among the Kuru- 
pancalas, among the KaSmdehas He, having come to Ajata- 
£atru of Ka£i, said, Let me declare Brahman to you To him 
Ajataiatru, then, said 'A thousand (cows) we give to you ’ 
At such a speech as this, verily, indeed, people would run about 
saying, Janaka, Janaka 

SeeBU II 1 

The breathing spint associated with prajna or intelligence was 
explained m the preceding chapter Even this, it is now said, is not 
the highest self 

samspaslah famous, sarvaira praihiia-kirtih 
savasan matsyesu v satvanmatsyesu among the salvatmatsyas 
janaka father, the name of the king of Mithila, who was famous 
for his knowledge of Brahman brahma-vtdyayah sopdydyah data 
vaktd ca pttely evam . mitkilesvaram eva gacchanti 

2 dditye brhac, candramasy annam, vidynh satyam, stanay- 
itnau iabdo, vdydv tndro vatkuntha, dkdse purnam, agnau 
visasahir tit, apstt teja tty adhtdaivalam, athadhydtmam adark 
prahrupaschdydydm dvitiyah, praiisrutkaycim asur ift dabde 
mrtyuh, svapne yamah, dartre prajdpatih, dakswe aksm vactih, 
savye'kstm saiyasya 

2 In the sun Hie great, m the moon food, in lightning truth, 
in thunder sound, m wind Indra Vaikuntha, in space fullness, 
in fire the vanquisher, in water light, thus with reference to 
the divinities Now with reference to the self in the mirror 
the reflection, in the shadow the double, m the echo Me, m 
sound death, m sleep Yama (the lord of death), in die body 
Prajd-pati, in the right eye speech, in the left eye truth 

This passage provides a kind of table of contents for the discussions 
■ Tiir-'h fr'lnvy. 
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BRAHMAN IN VARIOUS COSMIC PHENOMENA 

3. sa hovaca baldkih, ya evaisa dditye purusas tam evdham 
upasa tit, tam hovaca ajatasatruh, md maitasmin samvadayistha 
brhal-pandura-vdsd atisthak sarvesam bhutandm murdheti vd 
aham etam upasa ill, sa yo haitam evatn upaste'tisthdh sarvesam 
bhutandm murdhd bhavati 

3 Then Balaki said, 'The person who is in the sun, on him 
indeed do I meditate ’ To him, then Ajatasatru said, 'Do not 
make me to converse on him I meditate on him who is the 
great, clad m white raiment, the supreme, the head of all beings 
He who meditates on him thus becomes indeed supreme, the 
head of all beings ’ 

4 sa hovaca baldkih, ya evaisa candramasi purusas tam 
evdham upasa tit, tam hovaca djataiatruh, md maitasmin samvd- 
dayisthd annasydtmeti vd aham etam upasa iti sa yo haitam 
evam upaste ’nnasydtmd bhavati 

4 Then Balaki said 'The person who is m the moon, on him 
indeed do I meditate' To him, then, Ajataiatru said, 'Do not 
make me to converse on him I meditate on him as the self of 
food He who meditates on him thus becomes, indeed, the self 
of food ’ 

Under whatever qualities we meditate on the Supreme we ourselves 
become possessed of those qualities 

5 sa hovaca baldkih, ya evaisa vidyuii purusas tam evdham 
upasa tit, tam hovaca ajatasatruh, md maitasmin samvadayisthdh 
satyasydtmeh vd aham etam upasa 1 it, sayo haitam evam upaste, 
satyasyalmd bhavati 

5 Then Balaki said, 'The person who is m the lightning 
on him, indeed, do I meditate' To him then Ajataiatru said, 
'Do not make me to converse on him I meditate on him as 
the self of truth He who meditates on him thus becomes 
indeed, the self of truth ’ 

The self of truth, v. lejasydtmd the self of light 

6 sa hovaca baldkih, ya evaisa stanaytlnau purusas lam 
evdham upasa ill, tam hovaca ajatasatruh, md maitasmin saiiivd- 
dayisthdh, sabdasydtmeh vd aham etam upasa iti, sa yo haitam 
evam upaste sdbdasydlmd bhavati 

6 Then Balaki said, ‘The person who is in the thunder, on 
him, indeed, do I meditate.’ To him then Ajatasatru said, 'Do 
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not make me to converse on him I meditate on him as the 

fcsSTsouS''" to 


7 hwaea balahh, ya evaisa vayau purusas tam evaham 
upasa th, tam hovaca ajdtahtruh, ma mattasmm samvadavisthah 
titdro vaihmtho parajita senett va aham etam upasa tit, sayo 

bhavai 3 tsnitr ^ ta apardjaytjnur anyatastyajdyi 


7. Then Balaki said, ‘The person who is m the air, on him, 
indeed, do I meditate ’ To him then Ajata^atru said, ‘Do not 
make me to converse on him I meditate on him as India 
Vaikuntha, the unconquered army He who meditates on him 
thus becomes indeed the triumphant, the unconquerable, a 
conqueror of others' 


Jtsntth. triumphant, jayana-stiah 

apardjaytsntth unconquerable, paratrjelttm aiakya-silah 

8 sa hovaca baldkih, ya evatja dkdie purusas tam evaham 
upasa tit, tam hovaca ajataiairuh, ma matiasmm samvaiayisthdh, 
piiruam apravriti brahmeh va aham etam upasa ttt sayo haitam 
cvam npdste piiryate prajayd paiubhtr yatasa brahma-var- 
casetta svargena lokena sarvam dyur eh 

8 Then Balaki said, 'The person who is m space on him, 
indeed, do I meditate' To him then Ajataiatru said, 'Do not 
make me to converse on him I meditate on him as the full 
nonactive Brahman He who meditates on him thus becomes 
filled with offspring, cattle, fame, the radiance of Brahma- 
knowledge and the heavenly world He reaches the full term of 
life ’ 


a-pravrth nonactive, knydiUnyam 

9 sa hovaca baldkih, ya evatso’gnau purusas tam evaham 
upasa tit tam hovaca ajatasatruh, ma mattasmm samvadayisthan, 
msdsahr tit va aham etam upasa tit sa ho hattam evam 
updste vtsdsahir ha va anyesu bhavah 

9 Then Balaki said, 'The person who is m fire on mm, 
indeed, do I meditate ’ To him then Ajataiatru said, 'Do not 
make me to converse on him I meditate on him as the irre¬ 
sistible He then who meditates on him thus, venly, becomes 
irresistible among others.' 

msasdhth irresistible, vtvtdha-saham-Mah or duhsahah 



IV 13 Kausilakt-Brdhmana Upanisad 787 

10 sa hovaca balakih, ya evaiso’psu purusas tam evdham 
upasa t it, tam hovaca ajdtasatruh, md maitasmin samvdda- 
yislhdh, tejasa dtmeh vd akam dam upasa ih, sayo haiiam evam 
updsle tejasa alma bhavah, ill adhidaivatam, athddhydtmam 

10 Then Balaki said, 'The person who is in water on him 
indeed do I meditate ’ To him then Ajatasatru said, ‘Do not 
make me to converse on him I meditate on him as the self of 
light He then who meditates on him thus verily becomes the 
self of light ’ Thus with reference to the divinities Now with 
reference to the self 

the self of light v. namnasya dima, the self of name, its source, 
kdranam 

11 sa hovaca balakih, ya evaisa ddarse purusas tam evdham 
upasa lit, tam hovaca ajdtasatruh, md maitasmin samvdda- 
yisthdh, prahrupa iti vd aham etam upasa iti, sa yo haiiam 
evam updste prahrnpo haivdsya prajdydm djdyate ndprahrupah 

11 Then Balaki said, ‘The person who is in the mirror on 
him indeed do I meditate ’ To him then Ajatasatru said, ‘Do not 
make me to converse on him I meditate on him as the (reflected) 
likeness He then who meditates on him thus a very likeness 
of him is bom m his offspring, not an unhkeness ’ 

pratiriipah likeness, sadrsah 

12 sa hovaca balakih, ya evaisa chaydydm purusas tam 
evdham upasa 1 it, lam hovaca ajdtaiatruh, md maitasmin samvd- 
dayisthah, dviliyo’napaga th vd aham etam upasa ih sayo haiiam 
evam updste vmdate dvitfydt, dvitiyavan In bhavah 

12 Then Balaki said, ‘The person -who is m the shadow on 
him indeed do I meditate ’ To him then Ajatasatru said, 'Do 
not make me to converse on him I meditate on him as the in¬ 
separable second He then who meditates on him thus obtains 
from his second and becomes possessed of his second ’ 

anapagalr inseparable, apagamana-sunyah 
from his second his wife 

possessed of his second possessed of offspring putra-pauirddibhu 
bhavah 

13 sa hovaca balakih, ya evaisa praiisrutkaydm purusas lam 
evdham upasa th, tarn hovaca ajdtasatruh, md maitasmin 
samvadayisthdh, asur iti vd aham etam upasa iti, sa yo haitam 
evam updste na purd kaldl sammoham eh 
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13 Then Balaki said, 'The person who is in the H h o on him 
indeed do I meditate ’ To him then A]atasatru said, ‘Do not 
make me to converse on him I meditate on him as Me He 
then who meditates on him thus, he does not pass into un¬ 
consciousness before his time ’ 


echo, v chdya shadow. 

He does not pass into unconsciousness, does not die before his 
time* sammoham maranam 


14 sa hovdca hdlahh, ya evatsa sabde purusas tarn evdhrn 
updsa iti, tarn hovdca ajdiaiatruh, via maitasmm sanmdayisthah 
mriyur iti vd aham etam updsa Hi, sayo haitam evam updsle na 
purd MW praitih . 

14. Then Balaki said, 'The person who is m sound on him 
indeed do I meditate ’ To him then Ajatasatru said, 'Do not 
make me to converse on him I meditate on him as death He 
then v ho meditates on him thus, does not die before his time ’ 


15 sa hovdca hdldkili, ya evaiiat pumali suptah svapmyd 
carati lam evdham updsa tit, 1am hovdca ajdtasatruh, ma 
maiiasmin samvddayislhah, yamo rajeti vd aham dam updsa ih, 
sa yo haiiam evam updste sarvam hasma idam imsthydya 

^15 ^Then Balaki said, 'The person, who, while asleep, 
moves about in a dream on him indeed do I meditate' To him 
then Ajatasatru said, 'Do not make me to converse on him 
I meditate on him as King Yama He then who meditates on 
him thus, all here is subdued for his excellence (welfare) 

sraisthyaya • for his excellence, adhkatodya 

16 sa hovdca bdldkih, ya evatsa sarire purusas tarn evaham 
updsa iti, lam hovdca ajdtasatruh, md maitasmm sm “ 
IraidPatir iti vd aham etam updsa iti, sa yo haitam 
prajdyate prajayd pasubhir yasasd brabna-varcasem soargm 

lokena sarvam dyitr eti . , . on 

16 Then Balaki said, ‘The person who is in the bo “y 

» ted a c^uon).» 

ssSftS&s sacs ■ 

prajdyate becomes increased, vrddhtr bhavali 
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17 sa hovdca bdlakih, ya evaisa daknne'ksttn purmas tam 
evdham upasa tit, lam hovdca ajdlasatruh, md maitasmm samvd- 
dayisthdh, vdca dtmdgner atmd. jyohsa atmeti vd aham etam 
upasa iti, sa yo haitam evam upasta etesdm sarvesdm atmd 
bhavati 

17 Then Balaki said, ‘The person who is in the right eye 
on him, indeed, do I meditate' To him then Ajatasatru said, 
‘Do not make me to converse on him I meditate on him as 
the self of speech, the self of fire, the self of light He then 
who meditates on him thus becomes the self of all these ’ 

18. sa hovdca bdlakih, ya evaisa savye'hsim purusas tam 
evdham upasa tit, tam hovdca ajatasatnih , md maitasmm 
samvddayisthdh, saiyasyatma, vidyuta atmd, tejasa atmeti vd 
aham etam upasa iti, sa yo haitam evam upasta etesdm sarvesdm 
atmd bhavati 

18 Then Balaki said, ‘The person who is m the left eye on 
him, indeed, do I meditate ’ To him then Ajatasatru said, ‘Do 
not make me to converse on him I meditate on him as the 
self of truth, the self of lightning, the self of light He then 
who meditates on him thus becomes the self of all these 

THE UNIVERSAL SELF IN THE HEART 

19 tala n ha balakis tiisnhn dsa, tam hovdca ajatasatnih, 
etdvann u bdldkd lit, eidvad iti hovdca bdlakih, tam hovdca 
ajatasatnih, tmsa vat klialu md samvddayisthd brahma te 
bravduUt, yo vai bdldka etesdm pmusandm kaita, yasya vat tat 
kanna, sa vat veditavya 1 tv fata u ha bdlakih samil pdmh prah- 
cakiama updydnih, tam hovdca ajatasatnih, prahloma rupam eva 
tan manye yat ksalnyo brdhmanam upanayetaihi vyeva, tvd 
jhapayisydmiti, tam ha pdndv abhipadya piavavrdja tan ha 
suptam purtisam djagmatuh, tam hdjdtasatruh amantraydm- 
cakre, brhat pdndara-vasah soma-rdjann iti, sa a ha stsya cva, 
tata u harnam yaslydvictksepa sa tala cva samuiiosthau lam 
hovdca ajatasatnih, kvaisa etad bdldkc puniso’sayista, kvaiiad 
abhut, kuta etad agdd th, tata tt ha bdldkir va vijajnc, tam 
hovdca ajatasatnih, yalraisa etad bdldkc puniso'sayisfa, yah at tad 
pabhui, yata etad dgdd ill, hifd nama pnrusasya nddyo hrdaydt 
urxtalam ablupratanvanli, tad yallid sahasradhd keso vipdhtas 
tavad anvyah ptngalasydmmnd tisthanti, suklasya krsnasya 
pitasya lohtfasya ca, tasu tadd bhavati yadd sttpiah svapnam 
na kaiicana pasyati 
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19 After this Balaki became silent Then AjataSatru said 
to him, 'Thus far only (do you know), 0 Balaki?' ‘Thus far 
only,’ replied Balaki To him then AjataSatru said, 'In vain 
indeed did you make me to converse saying, "Let me declare 
Brahman to you," He, venly, 0 Balaki, who is the maker of 
these persons (whom you have mentioned m succession), he of 
whom all this is the work, he alone is to be known ’ Thereupon 
Balaki, with fuel m his hand, approached, saying, ‘Receive me 
as a pupil ’ To him then Ajatasatru said, ‘This I deem a form 
(of conduct) contrary to nature that a Ksatnya should receive 
a Brahmana as a pupil Come, I shall make you understand 1 
Then taking him by the hand he went forth The two then 
came upon a person asleep Then Ajatasatru called him (saying), 
'You great one, clad m white raiment. King Soma' But he 
just lay silent Thereupon he pushed him with a stick He got 
up at once To him, then, Ajatasatru said ‘Where, m this case, 
0 Balaki, has this person lam, what has become of him here, 
from where has he returned here?’ Thereupon (of this) Balaki 
did not know To him, then, Ajataiatru said Where, in tins 
case, 0 Balaki, this person has lam, what has become of him 
here, from where has he returned here, as I asked, is the 
channels of a person called hitd extending from heart to the 
surrounding body (pericardium) As minute as ahairdraded 
a thousandfold, they consist of a thin essence (fluid) white 
black, yellow and red. In these, one remains, while asleep he 
sees no dream'whatsoever 

SeeBU II 1 16 

JSLSJ^tobeKwn. directly.apprehended. 

When the Brahmana became humbled m his prate, the K % 
accepted him as his pupil, apagata-garvam hrahinamm dimkm 

avasthdm praptam , , 

itfye lay silent, sayanam cakre.y sisya pupil 
avictksepa pushed, a samaniat lad.ila.vm. 


ULTIMATE UNITY IN THE SELF 

20 aMmm fam »Mi *to*. <f "jf SS 
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vipratisthanie, prdnebhyo devd devebhyo lokdh, sa esa prana eva 
prajMtmedam sariram dtmanam amipravista dlomabhya dttakhe- 
bhyah, tad yatha ksurah ksttra dhane’vopahito vtsvambharo 
va visvambharakuldya evam evaisa prapiatmedam sariram 
dlmdnam amipravista dlomabhya anakhebhyah, iam etam dtmanam 
eta dtmano'nvavasyante yatha sresthinam svas tad yatha srcsfho 
svair blmnkte yatha va svdh sresthinam bhuhjaniy evam evaisa 
prapidtmaitair dimabhir bhunktam evam evaita dtmana etam 
dtmanam bhuhjanti sa ydvaddha va tndra etam dtmanam na 
vijajhe, tavad enam asurd abhibabhuvuh, sa yadd vijapie’tha 
hatvasurdn viptya, sarvesdm ca devdnam, sarvesdm ca bkiiidndm 
sraisihyam svdrdjyam, ddhipatyam paryait tatho evaivam vidvdn 
sarodn papmano’pahatya sarvesdm ca bhutdndm sraisihyam, 
svdrdjyam, ddhipatyam paryeti ya evam veda, ya evam veda. 

20 Then m this hfe-breath alone he becomes one Then 
speech together with all names goes to it. The eye together with 
all forms goes to it. The ear together with all sounds goes to 
it The mind together with all thoughts goes to it And when he 
awakes, then, as from a blazing fire sparks proceed in all 
directions, even so from this self the vital breaths proceed to 
their respective stations, from vital breaths, the sense powers, 
from the sense powers the worlds This very life-spint, even 
the self of intelligence has entered this bodily self to the very 
hairs and nails Just as a razor might be hidden m a razor-case 
or as fire m the fireplace, even so this self of intelligence has 
entered this bodily self up to the very hairs and nails On that 
self these other selves depend as upon a chief his own (men) 
Just as a chief enjoys his own (men) or as his own (men) are 
of service to a chief, even so this sense of intelligence enjoys these 
(other) selves, even so the (other) selves are of service to that 
self (of intelligence). Verily, as long as Indra did not understand 
this self, so long did the demons overcome him When he 
understood, then (the self) having struck down and overcome 
the demons, he attained pre-eminence among all gods and all 
beings, sovereignty and overlordship. So also he who knows 
this, striking off all evils, attains pre-eminence, so\ereignty 
and overlordship over all beings—he who knows this, yea, he 
who knows this 

visvambharah fire, agnth 
bhnnkie enjoys or feeds, annam atti 

abhibabhuvuh overcame, humiliated, abhibhaxampardbhavam eakruh. 




MAITRI UPANISAD 

Tlie Maitri or Mmtrayaniya Upanisad, belongs to the 
Maitrayaniya sakha or branch of the Black Yajttr Veda 1 Maitri 
is the pnncipal teacher and Maitrayana is the name of the sakha 
to which the Upanisad belongs It contains seven chapters 
of which the last two are comparatively modem The whole 
Upanisad is later m date than the classical Upanisads which 
it quotes frequently 2 We have a reference to the tnmurti 
conception Brahma, Visnu and Siva m IV 5, which also 
indicates the late date of the Upanisad The three forms are 
traced to the three gunas, rajas, sattva and tamas in V. 2. 
Suggestions of the illusory character of the world, momen- 
tanness of phenomena show the influence of Buddhist thought. 
Ramatirtha’s commentary on the Upanisad is of much interest. 


1 In some texts it is assigned to the Sama Veda 
3 From the grammatical peculiarities found in this Upanisad Max 
Muller ascribes the Upanisad ‘to an early rather than to a late period, 
possibly to an anti-Pamnean period ' Sacred Books of the East, Vol XV 
(1900), p 6 
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CHAPTER I 

MEDITATION ON THE SELF. EVANESCENCE OF THE 

WORLD 

i. brahma-yajno vd esa yaf purvesam cayancur ., tasmdd yaja- 
rnanas citvaitdn again atmanam ahhidhydyet; sa purnah kkahi 
vd addhd’vikalah sampadyate yajhdk, kah so’bkidkyeyo'yam yah 
prdnakhyah; iasyopdhhydnatn 

i. A sacrifice to Brahman, indeed, is the laying (of the 
sacrificial fires) of the ancients. Therefore let the sacrificer, 
having laid these fires, meditate on the self. Thus, verily, does 
the sacrifice become complete and flawless Who is he that is 
to he meditated upon? He who is called life. Of him there is 
this story. 

purvesam: of the ancients or formerly described. The performance 
of the sacrifices described previously in the Matirayana Brahrrara 
is to lead up in the end to the knowledge of Brahman. 

According to Ramatlrtha, 1 the purpose of the Upanisad is to 
show that ceremonial works insofar as they contribute to produce 
the knowledge of the Supreme Self are themselves indirect causes of 
the highest end of man: sarcesdrr. karmandm pararra!ma-jFdna~ 
janmopakarakatvena parama~purusariha 4 :dulvatr. dariayiCntk srulth 
pravavjie. 

Phalli verily, niidlam vai prasiddkam. 

2 hrhadralho vai ndma rajd virdjye putrair. nidkdpayittzedam 
asdsvalam manyamdnah sariram vairdgyam updo’rar.yam rzzrfa- 
gama sa talra paramam tapa dsihayddityair. udiksamdrza urdkva- 
bdhus tisihali, ante sahasrasya tnttnir aniikam djagdmdgrir ivd 
dhiimakas tejasd nirdahanr. ivdimaiid bhagavaf. idhdyar.yak, 
uiihtstkofhisika varan: vrtiisvdi rdjdnatr. abravit, sa iasvzai 
namaskrivovdca, bkagavan, r.dham dtnzavif hath ta'.izavii 
iusrumo vayam, sa ivam no bruhiii; dad vrtiatr. purastad duhiak - 
yam dai-prainam atksvdkdnyan kanzan irrisxdt idhayar.yah, 
iirasasya caranav abhimrsamano raj err dir. gathdriz pagoda. 

2 Verily, a king, Brhadratha by name, after having estab¬ 
lished his son in the kingdom, reflecting that this body is 
non-eternal, reaching the state of non-attachment (to the 
things of the world) went into the forest There, performing 
extreme austerity, he stands, with uplifted arms, gazing at 
the sun. At the end of a thousand (days) there came into the 

1 Unless otherwise stated, all references are from Ramatlrtha 

cc 
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presence of the ascetic, like a fire without smoke, burning as 
it were with glow, the revered Sakayanya, the knower of the 
sell He said unto the long 'Arise, arise, choose a boon ' He 
did his obeisance and said, 'O Revered One, I know not the 
self We have heard that you know its nature So tell it unto 
us ' Jsakayanya replied, 'Such things used to occur formerly 
Veiy difficult (to answer) is this question 0 Aiksvaka, choose 
other desires' The king, touching his (Sakayanya's) feet with 
his head recited this utterance. 


sahasrasya' a thousand, at the end of a thousand years, sahasrasam- 

vatsarantc. V. sahasrahasya, a thousand days. 

vairagya non-attachment rdga-nivrth. 

tattvavit‘ dUnataUvasya vettd the knower of the nature of the self 

didsakyam • dussakam vaktum Srotum ca durlabhatn eiai 

aiksvaka tksvaku-kvladbhava 


3 bhagavann asthi-canna-snayu-majja-indinsa-sukra-iontla 
slesma-sru~du$ikd-vin-mutra-vata-pitia-kapha-samghale durgan- 
dhe mhsdre'smtn iarire ktm kdmopabhogath ? kdma-kroiha-lobm- 
moha- bhaya - vtfddersyestavtyagamsta - samprayoga - hut -pipasa- 
jard mrtyu-roga-ioMdyair abhihate asmn iarire km kamo- 

pabhog^ Q nSj - m thl$ f 0U i. sme ]hng, unsubstantial body, 

a conglomerate of bone, skm, muscle, marrow, flesh, semen, 
blood, mucus, tears, rheum, faeces, unne, wind, bile ana 
phlegm, what is the good of the enjoyment of desires’ In ttas 
body which is afflicted with desire, anger, covetousness 
delusion, fear, despondency envy, separation rom what is 
desired, union with the undesired, hunger, thirst, old ge, 
death, disease, sorrow and the like, what is the good of the 
enjoyment of desires’ 

Mhslre unsubstantial, hdatisUaii>m«m mhsarc avtabsMrph 

SSTfaST*™ '*><■ “ ”»* **■ ****** 

aE e and their bodies racked with disease 
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eiatr vd pare’nye maha-dhamtr-dharas cakra-vartinah kecit, sud- 
yumna-bhvndyumnendradyumna-kuvalaydiva-yauvandiva-vadJiry 
asvdhapaUh sasabmdur hanicandi o’mbansa-ndnaktu-sarydti- 
yaydtyanaranyoksascnddayah , atha mandta-hharata-prabhrtayo 
rdjdnah, mtsato bandhu-vargasya mahatim sriyam tyahlvd’smal 
lokdd tamm lokam praydtd iti, atha kim eiatr vd pare’nye gand- 
harvasura -yaksa - rdksasa - bhiita -gana - ptsacoraga - grahddtndm 
mrodham pasyamah, atha him etair vd’nydndm sosanam mahdrna- 
vdndm stkhanndm prapalanam dhmvasya pracalanam vrascanam 
vdtarajjunam nimajjanam piihvoydh sthdndd apasaranam sttrd- 
ndm tty etad-vtdho'svnn samsdre him kdmopabhogaih, yair 
evasitasyasakrd ihdvartanam drsyaia tty uddharttan arhast, 
andhodapdnastho blieka ivdliam asmtn samsdre bhagavan tvam 
no gatts tvam no gatih 

4 And vve see that all this is perishing, as these gnats, 
mosquitoes and the like, the grass and the trees that grow 
and decay But, indeed, what of these ? There are others, 
superior, great warriors, some world-rulers, Sudyumna, Bhuri- 
dyumna, Indradyumna, KuvalayaSva, Yauvanaiva, Vadhr- 
yaiva, Asvapati, Saiabmdu, HanScandra, Ambarisa, Ananakta, 
Saryati, Yayati, Anaranya, Uksasena, and the rest, Kings, 
too, such as Marutta, Bharata and others, with their whole 
families looking on, rhey renounced great wealth and went 
forth from this world into that But, indeed, what of these ? 
There are others, superior. We see the destruction of Gandharvas 
(fairies), A suras (demons), Yaksas (sprites), Rdksasas (ogres), 
Bhutas (ghosts), Gan as, Ptsacas (goblins), snakes, vampires, and 
the like. But, indeed, what of these ? Among other things, 
there is the drying up of great oceans, the falling away of 
mountain peaks, the deviation of the fixed pole-star, the cutting 
of the wind-ropes (that hold the stars m their places), the 
submergence of the earth, the departure of the gods from 
their station. In such a world as this, what is the good of 
enjoyment of desires 7 For he who has fed on them is seen to 
return (to this world) repeatedly. Be pleased, therefore, to 
deliver me. In this world (cycle of existence) I am like a frog m 
a waterless well Revered Sir, you are our way (of deliverance), 
you are our way 

Everything in the world is transient It rises and grows, decays 
and dies, udbhiita-pradhvamsinah Cp Henry Vaughan- 'Suddenly 
do the high things of this world come to an end, and their delectable 
things pass away, for when they seem to be in their flower and full 
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strength, they perish to astonishment And sure the mine of the 
most goodly places seems to tell, that the dissolution of the whole is 
not far off ’ Mount of Olives (1652) 

After Ambarisa, name of Nahusa is given in some texts Ananata 
is the name of a Rsi m R V IX 3 
mrodham destruction, another reading, nmdhamm 
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CHAPTER II 

SSAKAYANYA’S teaching concerning the 
SELF 

1. atha bhagavdn sakdyanyah suprito'bravid rdjanam, maha¬ 
raja brhadratheksvaku-vamsa-dhvaja sighram dtmajnah krta-krtyas 
tvam marunnamneti visruto’sUi, ayam va va khalv atmd te, yah 
katatno bhagavd ttt, tam hovdceti. 

1 Then, the revered Sakayanya, well pleased, said to the 
king 'Great King Brhadratha, banner of the race of Iksvaku, 
speedily will you who are renowned as Marat {the wind) attain 
your purpose and become a knower of the self This, indeed, is 
thy self' 

‘Which, 0 Revered One,' said the King 

Then he said to him 

dchendnya rnano buddhi prdndnam madhyc kvn anyatatmh h m 
i id tad vtlaksane anya lit praindrthah, tatra samghdtavtlaksana 
cvdtmeti gurttr uttaram prattjajne 

The question is raised whether the self is different from the body, 
the senses, mind, understanding and life and the answer is given 
that the self is different from the composite of all these 

The teaching concerning the self continues till VI 20 

2. atha ya esa ucchvdsdvi$tambhancnordhvam ulkrdnto vyaya- 
mano'vyayamdnas tamah pranudaty esa dhna, tty aha bhagavdn 
maitnh, tiy evaiii hy aha, atha ya esa samprasddo’smdc charTrdl 
samutthdya param jyoltr upasampadya svena rnpenabJuius- 
padyaia xly esa dtmeh hovdeattad amrtam , abhayam, clad brahmclt 

2 Now he who, without stopping the respiration, goes 
upwards, moving about yet unmoving, dispels darkness, he is 
the self Thus said the revered Maitn For thus has it been 
said, ‘Now that serene one, who, rising up out of this body, 
reaches the highest light and appears with his own form, he 
is the self,’ said he, ‘that is the immortal, the fearless That is 
Brahman ’ 

SeeCU VIII 3 4 

movtng about , yet unmovtng while he experiences the changes of 
the mind caused by impressions, he is in reality unaffected by them 
all 

maitrir mitrayd apatyam fsi r maiirir mattreyak 

He is the proclaimer of this Sakha, ctat-sakhd-praiakla. 
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sat b at from this body, both the gross (sthvda) and the subtle 
(suksma). 

samprasadah' satnyak prastdaly atreh smnprasadah susuptth lad- 
avaslhah dtmcha samprasada ucyate It is the self in deep sleep 


3 atha hhalv tyam brahma-vidya sarvopani$ad-vidyd vd rd]am 
asmakam bhagavatd maztnnakhydtd’ham ie kathaytsydmilt, 
athdpahata-pdpmdnas Ugma-tejasd iirdhva-retaso vilikhlyd ih 
sruyante, atha kratum prajdpaltm airman, bhagavan sakalam 
wdceianain idain fanram kasyatsa khalv Urio mahmd'tin- 
dnya-bhiitasya enattad-vidham etac cetanavat pratislkdpitam 
pracodayitd vd asya, yad bhagavan vetst tad asmakam brukiit, 
tan hovdceh 

3. Now, indeed, 0 King, this is the brahma knowledge, 
even the knowledge contained in all the Upamsads as dedared 
to us by the revered Maitn I will narrate it to you Now we 
hear that Vahkhilyas were free from evil, of resplendent glory 
and vigorous chastity. Now they said to Kratu Praja-pm, 
‘0 Revered One, this body is hke a cart without intelligence 
To what supersensuous being belongs such power by wtuea 
such a sort of thing has been made intelligent, or in other 
words, who is its mover? What you know, 0 Revered One, 
tell us that' Then he said to them 

The conversation between Vahkhilyas and Prajd-patt continues 

free from evd.Iliose iriioft^6tbenisdves from 

—— 

ctastty. 

*c'p‘ ‘y si 

* baddha-retd vtnmcyeta mkta-retas In badhyate 
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tranquil, breathless, mindless, endless, undecaying, steadfast, 
eternal, unborn, independent. He abides in his own greatness. 
By him this body is set up as possessing intelligence or in other 
words, this one, verily, is its driver Then they said, 'How, 
Revered sir, by this kind of desireless being is this sort of thing 
set up as possessing intelligence, or m other words, how is this 
one its mover?' Then he said to them 

itpansthah' standing aloof, sarvasya prapaiicasyopan msprapaiica 
svar&pe'vastJntah 

iirdhva-relasah may be taken as vocative also ‘He who, 0 men of 
vigorous chastity, is described m the Sruti as dwelling amidst worldly 
objects and yet placed above them all ’ This is more satisfactory 
iunyah void, ntsprapancak 
Santah tranquil, mrmkarah kiitasthah 

niralma mindless, dimcti mam ucyate, mano-rahitah, samkalpadhy- 
avasayadi -dharma-rahitah 
A nubhilit -prakasa reads anlsalmd (6o) 

"He abides in his own greatness ’ See C U VII 24 
amsthena• free from any local habitation or attachment 
t» amstem tsiam, tccha, tccha, rahtah, desireless 
or amsthena siiksmatarena, smallest 

5 sa va esa sitksmo'grahyo’drsyah pnrusa-sampio'bnddhi- 
purvatn ikaivdvartate'msenelt suptasyevabuddh-purvam vtbodha 
evam th, atha yo ha khalu vdvaitasydmso’yam yas caxtdmatrah 
pralipurusah ksetrajnali sam kalpddhyav asdyabhnndn ahhgah , 
prajd-pattr visvdkhyas cetancnedam iariram cetanavat pratisthd- 
pitam pracodayita vaiso’pyasyeh, ie hocur bhagavan, yady 
anenedrscnanisihmMtad-vidham tdam cetanavat pratisthdpttam 
pracodayita vaiso'sya katham iti: tan hovdceii 

5 Verily, that subtile, ungraspable, invisible one, called the 
person, dwells here (hi the body) with a part (of himself), 
with previous awareness (volition) even as the man who is 
fast asleep awakes of his own awareness (volition) Now, 
assuredly that part of him, which is entirely intelligent m every 
person is the spirit (knower of the body) which has the marks of 
conception, determination and self-love, Praja-pah called 
ViSva By him as intelligence is his body set up as possessed of 
intelligence, or in other words this very one is its mover Then 
they said, 'Revered sir, if by this kind of desireless being this 
sort of thing is set up as possessed of intelligence, still, how- 
is this one its mover?’ Then he said to them. 

buddht-purvam is the reading adopted by Anubhuttprakasa 67, 68. 
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A man if he likes can wake himself from sleep Another reading is 
a-buddhupiirvam, without previous awareness or volition 
kselrafiaJr knower of the body, kseiram sanram tad ohm arniU 
janalih ksdrajhah 


PROGRESSIVE DIFFERENTIATION OF PRAJA-PATI 
INTO DIFFERENT TYPES OF BEINGS 

6 prayd-paltr vd eko'gre’tistkat, sa naram ataikah, sotmdmm 
abhdhyatvd bahvth praja asrjala, td aimevdprabuddha aprandh 
sihdnur voa ii$thamana apaiyat, sa ndramata, so ’manyataitdsdm 
pratibodhandyabhyantaram vwiSdmi, sa vdyur tvatmdnam krtva- 
bhyantamn prdvtial sa eko naSakat' sa pahcadhdtmanam 
vtbhajyocyate, yah prdno’pdnah samdna itdano vyana iti athdyam 
ya urdhvam utkrdmaty esa va va sa prano'tha yo'yam avdn 
sa'Mmnaty e$a va va so'pdno’lha yem vd eta antigrhUd ity 
c$a vd va sa vydno’tha yo'yam sthavistho dhatur annasydpdne 
prdpayaty amslho vange'nge samdnayaty esa vd va sa samdm- 
samjfid uttaram vydnasya rupam caite$am antard prasiittr 
mddmsydtha yo'yam pitahtam udgtrati mgiratiti vam va va sa 
uddnalt, athopamiur antarydmam abhtbhavaty antarydma updm- 
iuhcaiiayor antard devamnyam prasuvat yad ausnyam sa 
puruso’tha yah purusah so'gntr vaisvdnarah anyatrdpy ukfam, 
ay am agmr vaisvdnaro yo'yam antah-piernse yenedam annum 
pacyate yad tdam adyate, tasyaisa ghoso bhavaii yam etat 
karndv aptdhdya Srnoh sa yado utkramisyan bhavati narnrn 
ehosam smoti, sa vd esa pancadhatmdnam vibhajya mmto 

■hrnvn-ianrn hlia-rirbah satva-samkalpd 



dkasdmett sa va esosmau. «/««««*/»» wr«r«v»»-v- « 

asndmti atah khdmmdm bhiUvoditahpaftcabhi raimibhr msayan 
ath, iti hiddhlndnyam ydmmdny ddny asya rasmayah kurnm- 
dnvdny asya hayd, rathah sanram, mam myanta, pram- 
mayo’sya praiodo’nena khalviniah panbhramatidam janrm 
cakram tva mrtyavenedam sanram cetanavat pratislhapitam 

stood alone He had no happiness, being alone lhen nie* 
tahne on himself, he created numerous offspring He s 
henfto be like a stone, without understandmg, wthout H ^ 
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is called prana, apdna, samana, uddna, vydna (five kinds of 
breath) That breath which nses upwards that, assuredly, is 
the prana (breath) Now that which moves downwards, that, 
assuredly, is the apdna (breath) Now that, verily, by which 
these two are supported, that, assuredly, is the vydna (breath). 
Now that which carries unto the apdna breath gross elements 
of food and distributes the subtle (elements) m each limb, 
that, assuredly, is called samana (breath) It is a higher form of 
the vydna (breath) and between them is the production of the 
uddna (breath) That which brings up or cames down what 
has been drunk and eaten is the uddna (breath). Now the 
updmsu vessel is over against the antarydma vessel and the 
antarydma vessel is over against the updmsu vessel and between 
these two the god generated heat That heat is the person and 
the person is the universal fire And thus it is said elsewhere, 
'This is the universal fire namely that which is here withm a 
person by means of which the food that is eaten is cooked 
(digested) Its noise is that which one hears on covering the 
eyes thus When a man is about to depart this life he does not 
hear this noise' He, verily, having divided himself fivefold 
is hidden m a secret place, he who consists of mind, whose 
bcdy is life, whose form is light, whose conception is truth, 
whose soul is space Venly, not having attained his purpose, 
he thought to himself from withm the heart here, ‘Let me 
enjoy objects ’ Thence having pierced these openings (the five 
apertures of the senses), he enjoys the objects by means of the 
five reins These reins of his are the organs of perception His 
horses are the organs of action His chariot is the body. The 
charioteer is the mind The whip is made of one’s character By 
him thus driven, this body goes round and round like the wheel 
(driven) by the potter So this body is set up as possessing 
intelligence or in other words, this very one is its mover. 
chah. with no one to help, asahdyah 
agrc before creation, caracarasrslch piirvam 
asmcva pdsdnavad acctanah 
aprdbuddhdh * buddht •rahitdh 

updmsu and antarydma are the two (grahas) \cssels for holding 
the soma juice They are placed on either side of the stone used 
for crushing the soma plant See Taithriya Samhita I. 4 2 3, 
VI. 4 56 

Thus it is said dsaihere BU V 9,CU III 13 8 

gtihayam in a secret place giihait samvrnolt jiiandnandddyaltiayam 

th guha buddktk It conceals the excess of knowledge, joy, etc 

cc* 
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bha-r&pah• whose form is light, bhd cii-prakdio mpam svariipam 


saiya-samkadpah • whose conception is truth satyah samhdpa avasyam- 
bhdmnah pumz-kria-jndna-karma-samskara~bhdvi(dh samkalpa asyeh 
satya-samkalpdh 

dkdsatmd whose soul is space, dkdsavad asango'grdhya alma svariipam 
asyety aka&alma. 

cakram tva mrfyavenedam, v cakram iva wrtpacenedam. 

y sa vd esa dtmehokanti havayah, sitasitaih kamaphalair 
andbhibhuta voa prah sariresu caraty avyaktatvdt sauk^mydd 
adriyatvad agrahyatvdn mmamatvdc cdnavastho'sah karld'kar- 
tamavasthah, sa va esa iuddhah slhiro' colas cdlepyo’vyagro 
msprhah preksahavad avasthitah svasthat ca, rtabhtiggnnamayena 
patenatmanam antardh&y&vasthitd tty avasthttd itt 

y. Venly, this self, the seers declare, wanders here on earth 
in every body (from body to body) unaffected, as it seems, 
by the light or the dark fruits of action. On account of this 
unmamfestness, subtility, lmperceptibility, ungraspabihty, 
freedom from self-sense, (the self) is unabiding and a doer only 
in seeming, truly is not a doer, he is abiding. Venly, he is pure, 
steadfast, unswerving, stainless, unagitated, free from desire, 
remains fixed like a spectator and abiding in his own self 
As an enjoyer of righteous work he covers himself with a veil 
made of qualities, but he remains fixed, yea, he remains fixed. 

havayah seers, medhdmnah 

anabhibhdtah unaffected, asamsprstah ivava -rahilo’ 

He is a seer, a witness, not an object seen, awstha-iraya-ramo 

vasthd-sdksitmt na ht dflyadhamo drasfan _ 

msprhah. free from desire, panpuma-paramamnia-riipalval spW» 



variate 



HI z Matin Upani$ad 805 

CHAPTER ill 

THE GREAT SELF AND THE INDIVIDUAL SOUL 

I te hocuh, bhagavan, yady evam asy dlmano mahimdnam 
sftcayasiiy anyo vd par ah; ko’yam dimdkhyo yo’yam sitdsitaih ^ 
karma-phalair abhibhuyamanah sad-asad-yomm dpadyatd liy 
avahcyordhva vd gatir dvandvair abhibhuyamanah panbhramati. 

1 They (the Valikhilyas) said (to Praja-pati Kratu) , 'Revered 
One, if you thus indicate the greatness of this self then there 
is that other, different one also called self, who, affected by 
the bright or dark fruits of action, enters a good or an evil 
womb, so that his course is downward or upward and he 
wanders about, affected by the pairs (of opposites like pleasure 
and pain) 

2 ash khalvanyo’paro bhvtatmdkhyo yo’yam sitdsitaih karma- 
phalair abhibhuyamanah sad-asad-yomm dpadyatd ity avdh- 
cyordhvd vd gatir dvandvair abhibhuyamanah panbhramattty 
asyopavyakliyanam, pahca-tanmatrd bhiita-sabdenocyante, atha 
paiica-maha-bhiitam bhuta-iabdenocyanle’tha tesdm yat samtida- 
yam, tat sariram tty uktam, alhayo ha khalu vd va sarira ity uktam 
sa bhutdtmety uktam, athdmrlo’sydtma hndttr iva puskard iti sa 

eso’bhibhiitah prdkrtair gnnatr 1 it. aiho'bhbhiitaivdt sammu- 
dhalvam praydtah, sammiidhatvdd dtmastham prabhum bhaga 
vantam karayttdram napasyad gunaughatr uhyamdnah kalttsi- 
krtas cdsthiras cahccdo lupyamanah sasprho vyagras cabhimdm- 
tvam praydtd iti, aham so mamedam tti, evam manyamano 
mbadhnaly atmanatindnam jaleneva kha-carak krtasydnu phalair 
abhibhuyamanah sad-asad-yomm dpadyatd tty avaficyordhvd vd 
gatir dvandvair abhibhuyamdnal [1 panbhramati katama esa iti 
tan hovacelt 

2 There is, indeed, another, different, called the elemental 
self, he who, affected by the bright or the dark fruits of action, v 
enters a good or an evil womb so that his course is downward 
or upward and he wanders about affected by the pairs (of 
opposites). And this is its explanation The five subtle elements 
are called by the name element Likewise the five gross elements 
are called by the name element Now the combination of these 
is called the body Now he, indeed, who is said to be m the body 
is called the elemental self. Nown ts immortal self is like a drop of 
water on the lotus leaf This (elemental self) verily, is affected 
by nature's qualities Now because of being affected,Tie gets ^ 
to bewilderment (becomes confused); because of bewilderment 
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he sees not the blessed Lord who dwells m himself, the causer 
of action Borne along and defiled by th&jftream of qualities, - 
unstable, wavenng, bewildered, full of desire, distracted, he 
gets to the state of self-love Thinking, T am he,’ ‘This is mine,' 
he binds himself with his self like a bird m a snare So being 
affected by the fruits of his action, he enters a good or an 
evil womb so that his course is downward or upward and he 
wanders about, affected by the pairs of opposites Which one 
^is this 7 Then he said to them 

sariram body* pranendnydntah karana-safota-suksma-bhuta-samu- 
dayo hnga-sarlram, pancikrla-paiica-maha-bhftla-sainudayah slhulam 
Sariram 

I The gross body consists of the gross elements, the subtle body of 
'flife, senses, mind and the subtle-elements 
apasyad 'does not see See B G VII 13. 

g unawghair vhyamand . this refers to the torrent of gunas by which 
one is swept along Cp Plato’s nver of sensations, Ttntacus 430 and 
Philo 'nver of the objects of sense that swamps and drowns our 
soul under the flood of the passions until he bosses it The sell 
is overcome bv the gunas and falls into an illusion in which it 
%Xd, sensn.1 and beta® m ,ts o™ symte 
existence, fettering itself by its own action like a bird m the net 

3 athdnyalrafy uktam, yah karta so'yam mi MMdima 
kamnaih ^karayitdntah-purusah atha yathagmmyaspindo 
vdbhibhutah kartrbhir hanyamano nanalvam upaity evam va va 
khalv asau b 7 , 

ndndtvam upaitt catur-jdlam catur-dcdavidham cnfur-asiMra 
pannatam bhitta-ganam etad vat nandlvasya JJJ ha J 

yathayaspvnde hanyamane nagmr 

bhuyaty asau puruso'bhtbhiiyaly ayam bhutatmopasamU^alvaa 

And thus it has been said elsewhere Venly, he who is the 
f doer is the elements! self - he sthooK” mome 

covenng, is fourteenfold, is transfc. *-d varieties, 

KiSS?<* 

J ban 5 mm * betng beaten, the tot a 
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not overcome, even so the person is not overcome. The elemental 
self is overcome because of its attachment (to qualities) __ j 

kartfbhh ■ workmen, smiths, loliakaradibhth 

calur-jalam fourfold covering, the four sheaths, matter, life, con¬ 
sciousness and intelligence Commentators mention the four forms 
of animal life 

fourteenfold- fourteen classes of beings Reference is to Samkhya 
Kartka 53 or to the fourteen worlds, Veddnta-sdra 129 
eighty-four This may have reference to an earty speculation in 
natural history or may mean any number of forms 

4 athanyatrapy uktam, sanram tdam mmthunad evodbhufam, 
samvrddhvyupetam mrayc’tha mutradvdrena niskrdntam, 
asthtbhis cttam, mdmsendnuhptam carmandvanaddham viv-mu- 
tra-pilta-kapha-majjd-medo-vasabhir anyais cdmayatr bahubhih 
panptirnam, koia wa vasuna __ 

4 And thus it has been said elsewhere This body arises^ 
from sexual intercourse It is endowed with growth in darkness 
Then it comes forth through the urinary passage It is built up 
with bones, smeared over with flesh, covered with skm, filled 
with faeces, urine, bile, phlegm, marrow, fat, grease and also 
with many diseases, like a treasure house full of wealth _ 1 

niraye m darkness (of the womb), nnaya lulye matur udare In due 
time comes out of the urinary passage, mutra-dvarcnayom-randhrena 
amayath a malaih 

Wise people should not identify their true self with the body. 
mraya-rupe’smm sarlrc vivckindbhmidno na karya tty abhiprdyah 

5 athanyatrapy uktam, sammoho bkayam , visado mdrd, 

tandri, pramddo jara, sokah, ksut, pipdsa, karpanyam, krodho 
nastikyam, ajhdnam, mdtsaryam, naiskdrunyam, mudhatvam, mr- 
vrldaivam, nirakriitvam, uddhatatvam, asaimlvam iti tamasdm, 
antastrsnd sneho rdgo lobho htntsd, ratir dvistir vyavrtatvam irsyii, 
kamam, asthiratvam, calaivam vyagratvam, jiglsarihoparjanam 
mitrdnugrahanam pangrahdvalambo nislcsvindnyarthcsu dvisft- 
rtstesvabhisvangah suktasvaro'nnatamastv tti rdjasany clath 
partpurna ctair ablubhuta tty ayam bhiiidtmd tasmdn ndnd-riipdny 
dpnotiti, dpnotih _ 

5 And then it has been said elsewhere bewilderment, fear, 
depression, sleepiness, sloth, heedlessness, old age, grief, hunger, 
thirst (mental), weakness, anger, unorthodoxy, ignorance, 
jealousy, cruelty, stupidity, shamelessness, meanness, rashness, 
unequablencss, these are the characteristics of the quality of 
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darkness. Inner thirst, affection, passion, covetousness, hurting 
others, lust, hatred, deceit, envy, insatiability, unsteadfastness 
fickleness, distractedness, ambitiousness, acquisitiveness, 
patronage of fnends, family pride, aversion to unpleasant 
objects and over-attachment to pleasant objects, sourness of 
utterance and gluttonousness, these are the characteristics of 
the quality of passion By these he is filled, by these he u 
affected, therefore the elemental self attains manifold forms, 
^yea, attains (manifold forms) 

samtitoha bewilderment, viparyaya 

tandrl sloth, aiasyam 

karpanyam weakness (mental), krpanatvam 

nasttkyanr unorthodoxy non-belief in the unseen world and 

indifference to sacred scriptures, Smsrnhe ireyast ntrayc vii nnsfiti 

buddlnr vedddy-anadarai ca. 

miskarunyanv cruelty, naisthuryam 

mrdkrtitvam v mkrtatvam Sathatvam 

uddhataivam rashness, sahasesit mhsankaivam. 

himsa- hurting others, para-pida 

dvistih hatred dvesah 

vyastaivam distractedness, vyasamtd. 

The Upanisad is greatly influenced by SSntkhya ideas 
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CHAPTER IV 

THE UNION OF THE ELEMENTAL SELF AND THE 
SUPREME SELF 

1 te ha khalu vdvordhva-retaso’tivismiia abhisamelyocuh, 
bhagavan, namastestv anuiadhi, ivam asmdkam gatir anyd na 
vidyata ill, asya ko vidhir bhiitatmano yenedam hiivdtmann cva 
sdyujyam upaiti tan hovaceti. 

1. They (the Valikhilyas), indeed, of vigorous chastity, 
exceedingly amazed, approached him and said, 'Revered Sir, 
salutations to you, instruct us further You are our way (of 
deliverance) and there is no other What is the method (rule) 
by which this elemental self, after leaving this (elemental body) 
obtains union with the (true) self 5 ’ Then he (Prajd-pah Kratu ) 
said to them 

vtsimtd amazed that the true self, pure and undefiled, should appear 
to be impure and defiled, mlya-sttddhas-ctddlmd’stnalpraiyaydlmd 
satin apt paroksa iva Suddko'py asuddha iva aknyo'pt sakriya tveli 
mstntia cva sattlah 
hitvd leaving, 1 nhaya 

alman' almatn, the self, cid-ananda^sal-svarupa eva purnalmani 
sdyujyam union, sayug-bhavam 

2. athdnyalrdpy uhtam, mahanadisurmaya ivdnivarlakam 
asya yal purakrtam, samudraveleva durmvdryam asya mrtyor 
agamanam, sad-asad-phalamayaih paiaih pahgur tva baddham, 
bandhanasikasya wasvdtantryam, yam avisayaslhasya iva bahu- 
bhaydvastham, madironmatla iva moha-madironmattam, pdpmand 
grhita iva bhrdmyamdnam, mdhoraga-dasla iva visaya-dastam, 
mahdndhakaram iva rdgdndham, indrajalam iva mdydmayam, 
svapna iva mithyd-dartanam, kadali-garbha ivdsdram, nala iva 
ksana-vcsam, citra-bhitlir iva miihyd-manoratnam tty alhoktam. 

idbda-sparsddayo liy artha marlye’nartha ivdsthitah 
ycsdm saklas in bhutdimd na smareta param padam. 

2 And this it has been said elsewhere. Like the waves in 
large rivers there is no turning back of that which has been 
done previously; like the tide of the ocean, the approach of 
one's death is hard to keep back Like a lame man, bound by 
the fetters made of the fruits of good and evil, like the con¬ 
dition of a man m prison, lacking independence, like the 
condition of one m the realm of death, beset by many feats, 
like one intoxicated with liquor, intoxicated with the liquor of 
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delusion, rushing about like one possessed by an evil spmt, 
like one bitten by a great serpent, bitten by the objects of sense, 
like gross darkness, the darkness of passion, like jugglery, 
consisting of illusion, like a dream, false appearances, like the 
inside of the banana tree, unsubstantial, like an actor changing 
dress every moment, like a painted scene, falsely delighting 
the mind and therefore it has been said, 'Objects of sound, 
touch and the like are worthless objects for a man,’ the elemental 
self, through attachment to them, does not remember the 
highest state 


papmana by an evil spirit, papa-grahena 
marlye man, a mortal, marana-dharmmi bhiitalmam 

3 ayam vd va khalv asya prativtdhtr Ihutdlmano yad vcda- 
vtdyddhtgamah svadhamasydmcaranam, svdsmnesv cvnmthra- 
tnanam, svadharmasya vd etad vrafam, stambasdhhe vdpardm, 
anenorddhvdbhdg bhavaty anyatkdvdn ity csa svadhamo'bhihito 
yo vedesu na svadharniatikramendsraml bhavati, dsramesv evana- 
vasthas tapasvi vetyucyata ityetad ayuktam, mtapaskasyalma- 
inane’dhigamah karma-siddhtr veil, evam hy aha 

tapasd prdpyate sattvam, sattvat samprdpyate manah 
manasah prdpyate hy dtmd, yam dptvd na nivartafd 1 tt 
3 This is indeed, the antidote for the elemental sell, 
acquirement of the knowledge of the Veda and the due per¬ 
formance of one’s own duty Pursuit of the duties of the stage 
of life to which each one belongs, this is the rulefor one s own 
duty, others are like the branches of a stem. Jhrough it one 
goes upwards, otherwise downwards That is ones regular 
duty which is set forth in the Vedas Not by transgressingoneis 
regular duty does one belong to the stage of life Ifone, 
a San does not belong to any of the stages of life to 1* » M 
who practises austenty, it is not proper 
does not practise austenty there is no success m the knouledgc 
of the self or in the perfection of works For thus has t 
caid Bv austenty goodness is obtained and from £ oodnf r^ 
LLed and from the rnidemtandingB the 
3f obtained and he who obtains the self does not telotn 

&SSSSSSSSSSS. 

belong to a parbeoto ®Se * “e or Om. by 
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the duties belonging to it and not by assuming its external marks: 
keoalam tat-tad-dsrama-hnga-dhdrana-mdtrdd dirami na bhavati. 
satlvam goodness, sattvct-guna-pradhanam attain 
manah understanding, vivcka-viplanam 

atind the self, pUmam taitvam param brahma We can say prasanna- 
attasyeva moksak Upamsad Brahmayogm 
When one attains self-knowledge, he is freed from samsara . . 
prdpya saksalkrtya na mvartate pmiah samsara-mandale bhiitatma- 
bhavdya ndvartate mucyata til 

KNOWLEDGE, AUSTERITY AND MEDITATION 

4 asti brahmett brahma-vidya-vid abravid, brahma-dvdramtdam 
ityevaitad dha.yas tapasdpahata-pdpmd, aum brahmano mahimety 
evatlad aha, yah suyukto’jasram cmtayati, tasmdd vidyayd 
tapasd cmtayd copalabhyate brahma, sa brahmanah para eta 
bhavaly adhidaivatvam devebhyai cett, aksayyam, apanmitam, 
anamayam, sukham asnnteya evam vidvan anena tnkena brahmo- 
paste, atha yaih panpurnabhibhuto’yam rathitas ca tair vaiva 
mukias tv aimann eva sdyujyam upaiti 

4 ‘Brahman is,' said one who knew the knowledge of 
Brahman 'This is the door to Brahman,' said one who had 
freed himself from evil by (the practice of) austerity 'Aum is 
the (manifest) greatness of Brahman,’ said one who, completely 
absorbed, always meditates (on it) Therefore, by knowledge, 
by austenty, by meditation is Brahman apprehended He 
becomes one who goes beyond the Brahma (the lower, 
Hnanya-garbha) and to the state of the supreme divinity above 
the gods He obtains happiness, undecaying, unmeasured, free 
from sickness, he who knows this and worships Brahman with 
this triad (knowledge, austenty and meditation) Then freed 
from those things by which he was filled and affected, this 
nder of the chanot attains (complete) union with the self 

hrahma-vidyd. knowledge of Brahman which anses from logical 
investigation, pramana-yukh-janyam brahma-jhdnam 

By austenty, knowledge and meditation, we obtain Brahman 
praihanmm tapas tato brahma-vidya iravanadi-laksana talah prana- 
vaika-nrslhatch kramena sadhana-trayavan brahmopalabhelcty arlhah 
brahmanah lower Brahma, aparasya Jwanya-gnrbhdkhyasya iabda 
brahmanah 

rathitah the nder of the chanot, ratham prapito rathihmn ca prapita 
th yavat 
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WORSHIP OF VARIOUS GODS PERMISSIBLE, BUT 
THEIR REWARDS ARE TEMPORARY 


5. te hocur hhagavann abhvddyasUy abhivadyasity, nthitam 
asmdbhtr etad yathavad uktam manastiy, athottaram prasnam 
anubrithUt, agmr vayur ddUyah kalo yak prdno'nnam brahma 
rudro vtsnur ily eke'nyam abhtdhydyanty eke'nyam, sreyah 
katamo yah so’smdkam briihih, tan hovdceti 
5 They said ‘Revered One, you are the teacher, you are 
the teacher What has been said has been duly fixed in mind 
by us Now answer a further question Fire, air, sun, time, 
whatever it is, breath, food, Brahma, Rudra, Visnu, some 
meditate upon one, some upon another Tell us which one is 
the best for us ’ Then he said to them 


6. brahmano va vaita agryas tanavali parasydmrtasya lanrasya 
tasyatva lake praivmodati ha yo yasyanu$dkta ityevam hy aka; 
brahma khalv tdatii va va sarvam yd vd’syd agrya stanavas td 
abhdhyayed arcayen mhnuydc ca, atas tabhh sahatrvopary apart 
loke$u carati, atha krtsna-ksaya ekatvam elt purusasya, pumsasya 
6 These are but’the chief forms of the Supreme, the immortal, 
the bodiless Brahman To whichever one each man is devoted 
here, m his world he rejoices For it has been said, Venly, 
this whole world is Brahman ’ Venly, these, which are its 
chief forms one meditates upon, worships and discards For 
with these one moves higher and higher in the worlds And 
when all things pensh (in universal dissolution), he attains 
unity of (with) the person, yea, of the person 


Svah^oaaf^miirtayah 'Venly, this whole world is Brahman, 
IJLYlsaft when all things pensh krtsnasya 

satva-Iokasthasya htranya-garbhasya ksaye avasane sampwm-mhma 

Upah san purusasya furnasya parabrahmam ekatvam sayiyyam 

'Jfc'SrriK? . * -T-f-S 

thp lord of this world Htranya-garbha lapses into the Adso 
^Brahman Till then individualities are retained by the souls including 

th BvthewoShip of these deities one rises to higher states of tog 
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the Valikhilyas and Praja-palt as denved by tradition from Maitri 
and narrated by Sakayanya to King Brhadratha Sakayanya's 
teaching is said to be continued till VI 29, though it evidently is a 
later addition as undoubtedly chapters VI and VII are, even 
according to the commentator. 



814 


The Principal Upantsa'ds y 2 


CHAPTER V 

THE CONCEPTION OF TRIMORTI 

1 atha yaiheyam kaitlsyayani stutih 

tvam brahma Ivan ca vai visntts tvam radras tvam prajdpaith, 
tvam agnir varrno vdyus tvam mdras tvam ntsakarah 
tvam annas tvam yamas tvam prthivl tvam vtsvam tvam 
athacyutah, 

svdrthe svabhdvike’rlhe ca bahudha samsthitis Ivayt 
vtsvesvara, nomas iubhyam, vi&vatnui visva-karma-krt 
msva-bhug viivanmyus tvam visva-krtdd-rati-prabhuh 
namah santatmane iubhyam, namo guhyatamdya ca, 
acmiydydprameydya anadmidhanaya ca 
1. Now then this is Kutsayana’s hymn of praise 
Thou art Brahma and verily thou art Vi§nu, thou art Rudra 
and thou Praja-pati, thou art Agni, Varuna, Vayu, thou art 
Indra and thou art the moon Thou art food, thou art Yama, 
thou art the earth, thou art all, thou art the Imperishable 
All things exist m thee in many forms for their own or for their 
natural ends Lord of the universe, salutations to thee, the 
self of all, the maker of all, the enjoyer of all, thou art all life 
and the lord of all pleasure and delight Salutations to thee, 
the tranquil self, salutations to thee, the deeply hidden, the 
incomprehensible, the unmeasurable and without beginning 
and without end 


svdrthah lor their own ends purusdrtho dhamadi-catusfaya-rupah 
svdbhdmkah for their natural ends, prakjitkah 
visvdtmd because he is the material cause of the world, visvopddd- 
natvat 

the tranquil self. Cp santa upastta, sdntah sapretnabhakltkah Sridhara 
on Bhagavata Brahmavaivarta Parana ikyayante vamavdh sdntdh 
sdntam tarn tat pardyanam Brahma Iihanda XIX 23 2 


2. tamo vd idam agra asid ekam, tat pare syat tat tat pare- 
nentam visamatvampraydh, etad-rupam vat rajas, tad rajah khalv 
mtath msamalvam praydtt, etad vai sattvasya rupam, tat saltvam 
eventam rasah samprasraval so’tnso’yam yas celamdtrah pratt- 
purugah ksetrajhah samkalpddhyavasdyabhtmdna-Ungah prajd- 
pattr visveti, asya prdg-iikta etas fanavah, atha yo ha, khalu 
vd vdsya tdmaso’mio’sau sa brahmaednno yo'yam rudro tha yo 
ha khalu vd vdsya rajaso’mso’sau sa brahmaednno yoyam 
brahmdtha yo ha khalu vd vdsya sdltviko’mfo’sau sa < brahma- 
ednno yo’yam vtpiuh, sa vd e?a ekas irtdka bhulo padhatka 
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dasadhd dvadaiadha’panmitadha vodbhfita, udbhiitaivdd bhiitam 
bhtdesu carah pravistah, sa bhutanam adhipatir babhuva tty asd 
dtmantar-bahii cdntar-bahis ca 

2 Verity, m the beginning this (world) was darkness alone 
That was m the Highest When impelled by the Highest it 
moves on to differentiation That form, venly, is passion 
That passion, when impelled, moves on to differentiation That, 
venly, is the form of goodness That goodness, when impelled, 
the essence flowed forth. That part is -what the intelligence 
pnnciple m every person is, the knower of the body, which has 
the marks of conception, determination and self-love, Prajd-pati 
(the lord of creation) called Visva. His forms have been pre¬ 
viously mentioned Now then, indeed the part of him which is 
charactensed by darkness that, 0 students of sacred knowledge, 
is this Rudra Now then, indeed, that part of him which is 
charactensed by passion, that, 0 students of sacred knowledge, 
is this Brahma Now then, indeed, that part of him which is 
characterised by goodness, that, 0 students of sacred know¬ 
ledge, is this Visnu Venly, that one becomes threefold He 
developed forth eightfold, elevenfold, twelvefold, m unlimited 
parts. Because he thus developed, he is a (created) being, he 
moves about, having entered all beings He became the lord 
of (created) beings. That is the self within and without, yea, 
within and without 

The relation of the three forms (murti-traya), to the Supreme is 
here indicated The three Brahma, Visnu and Siva are not to be 
conceived as independent persons, they are the threefold mani¬ 
festations of the one Supreme 
mah essence, saras ctd-dtmida-prakdiah See T U II 7 
ccldmdtrah intelligence-principle, which is entirely intelligent, ceta 
cctand saksi-catlatiyam tayd nnyate'vabhdsyala th cetdmdlrnh soaprahd- 
tn-saksi-matrendnubhavya 1 ft 

teeirajiia knower of the body hsetram sartratn dhannadharma- 
o‘ja-praroha-bhuimtvat fad a~pdda-lala-masiakam aham tti jdndfih 
ksctrafio fiva iti 

every one, 1 e every individual He is not only the sum-total 
° , ,l e ,j Istences b ut 15 a l so the pnnciple of the individual being 
agmfotd, etc The eight forms are the five vital airs, the sun, moon 
ana stars or the last three and the five elements The eleven are 
me eleven organs of sense and action and mind If we make mind 
ana understanding (buddin), different, we get twelve It becomes 
unlimited if we take the endless activities in the vanous individuals. 
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CHAPTER VI 

INWARD BREATH AND OUTWARD SUN, CORRELATED 
MANIFESTATIONS OF THE SELF 

i. dvidhd vd esa dtmdnam bibharty ayam yah prano yas cash 
adityo'tha dvau vd eta asya panthdna antar bains cdhordtmmtau 
vydvartete, asau vd ddityo bahtr dtmdntardlma prdno'to bahtr 
dtmakyd gatydnlardtmano'numiyate gatir ity evam hy dhatha yah 
kaicidvidvdnapahata-pdpmd'ksddhyahso'vnddta-inandstan-mslha 
dvrtta-caksuk so antardtmakyd gatyd bahtr aimano'nwmyaic 
gattr tty evam ha aha, athaya eso'niarddttye hranmayah pitntfo 
yah pasyatmdm Inranyavasthat sa e?o’ntare hrt-pusltara evdi- 
nto'nnam ath 

I He (the self) bears himself m two ways, as he who is 
breath and he who is the Sun Therefore, two, verily, are these 
paths, inward and outward They both turn back in a day and 
night Yonder sun, venly, is the outer self, the inner self is 
breath. Hence the course of the inner self is measured (inferred 
from) by the course of the outer self For thus has it been said, 
'Now, whoever is a knower, who has freed (himself) from evil, 
the overseer of the senses, pure-minded, firmly established 
in that, locking away (from outward objects) is even he (the 
self) Likewise, the course of the outer self is measured by the 
course of the inner self For thus has it been said. Now tja 
golden person who is within the Sun who looks on this earth 
from his golden place is even he who has entered into the lotus 
of the heart and eats food ’ 

The sixth and seventh chapters are treated ^upplementa^ 
The mam purpose of the Upamsad is to affirm that there is 
Cimrpmp Qf»if to be known and the various forms of Brahma, 

Sl We only 35 or manifestations of that SupremejS* 
Inthi?chap?erswe P find references to vanous modesofwogup 
and m^s by which spiritual Wedge can be gamed. See 

fjdhyaksa- overseer of the senses and not subject to them 
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arvdg vicarata elan pranddiiyd eta updsitom ity etad-aksarena 
vydhrttbhih sdvtiryd cell 

2 Now, he who has entered the lotus of the heart and eats 
food is the same as that fire of the Sun which enters the sky, 
called Time the Invisible, who eats all beings as his food What 
is the lotus and of what is it made? That lotus, assuredly, is 
the same as space. The four quarters and the four intermediate 
quarters are its leaves These two, breath and the Sun, move 
near each other Let him reverence them with the syllable aum, 
with the mystic utterances (bhiih, bhnvah, svah) and with the 
Sdvitri prayer. 

saurah of the sun, siirya-tejo-riipah 
Akasa is described as the lotus flower whose petals are the four 
quarters and the four intermediate quarters or the cardinal points. 
Tune who eats all beings as his food, prdmndm kalandl kaldkkyah 
sarva-blmtam samharati 
anag near, aditre sanmhitau . 


THE MYSTIC AUM 

3 dve vdva brahmano rape murtah cdmurlah ca, atha yan 
murtam tad asatyam, yad amurtam tat satyam tad brahma, taj 
jyoiih, yaj jyotth sa ddttyah, sa vd esa awn tty etad dlmdbhavat, sa 
trcdhdtmdnam vyakurutd, aum tit, tisro mdlrd, etdbhih sarvam 
tdam otam protam caivdsmtti, evam hy ahaitad vd dditya aum tty 
cvam dhydyala dtmdnam yuhjiteti 

3 There are, assuredly, two forms of Brahman, the formed 
and the formless Now that which is formed is unreal, that 
which is the formless is the real, that is the Btahman, that is 
the light That which is the light is the Sun Verily, that came 
to have aum as its self He divided himself threefold (for awn 
consists of three letters (a, u,jm) By means of these all this 
(world) is woven, warp and woof, across him For thus has it 
been said, ‘One should meditate on the Sun as aum and get 
united to it' 

The formed is the effect and the formless is the cause 
satyam the real, paramdrtha-safyam, sarvadhisthanam 
matron’ parts, avayavdh 

4 athdnyatrdpy uktam, atha kJialu ya udgithah sa pranava 
yah pranavah sa udgitha tit, asait vd dditya udgitha esa pranava 
m. cvam hy dhodgitham pranavdkhyam pranctaram bhd-riipam 
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vigata-mdram vtjaram, vimrtyum, tn-fadam, tryaksaram puitah 
pahcadkdjheyam nthttam guhaydm tty evam hy ahorddhva-mulam 
tnpad brahmasakhd dkdsa-vdyv-agny-udaka-bhumyadayacko'svat- 
tha-namaitai brdhmaitasyattat tejo yad asd ddityah aunt tty clad 
aksarasya cattat, tasmad mm tty anenattad upasitdjasram tty 
eko'sya sambodhayitety evam hy aha 

etad evdksaram punyam, etai evaksaram param 
etad evaksaram jhdtvd yo yad tcchah tasya tat 
4 And then it has been said elsewhere, 'Now then the 
udgitha is the pranava and the pranava is the udgitha And so 
verily the udgitha is the yonder Sun and he is pranava For thus 
it is said, the udgitha called pranava, the leader {in the per¬ 
formance of sacrificial rites), whose form is radiance, sleepless, 
ageless, deathless, three-footed, three-lettered, also to be 
known as fivefold, hidden m the secret place (of the heart) ’ 
And it is also said, 'The three-footed Brahman has its root 
above Its branches are space, wind, fire, water, earth and the 
like This Brahman has the name of the "lone fig tree" and of 
it that is the radiance which is called the Sun and the radiance 
too of the syllable aunt Therefore, one should continuously 
worship it with the syllable aunt For thus it is said. This 
syllable, indeed, is holy, this syllable, indeed, is supreme By 
knowing that syllable, indeed, whatever one desires (becomes) 
his” ’ 


SeeCU 1 5 r,EV X 90 3-4,KatbaVI 1, II 16 . 

pranetdram leader (of ntes), prakarsena tahtal-karmanam praiar- 

tayitaram 

<5 athdnyalrdpy tiklam, svanavaly esdsyah tanuh ya am tty 
stYt-pun-Mpumsaketi hngavati, esd’thdgmr 
van | esd atha brahma rttdro visnur tty aNnpdy* 1 ’ T 
gdrhapatyodakstndgntrdhavaniya thmukhavati, esaitegyW* 
sameh vijmnavati, esd bhiir btfnvah svar th lokaval 1 esam 
bhiitam bhavyam bhavtsyad th Mlavati esath “ 
th pratapavati, esd’thdnnam d P as candrama tty 
es/tha buddhir mano’hamkdrd th cetanavaii, esa iha a 

ZmXpsmma, x«y mm ,ly 
arptia blmmliti esmt hy hhmlad irn sttyakmM t an J 

'This 



VI 6 Maitn Upanisad 819 

Brahma, Rudra and Visnu, this is his lordship form. The 
Gdrkapalya, the Daksindgm and the Ahavamya sacrificial 
fires—this is his mouth-form Rg, Yajus and Sdman (Vedas) 
this is his knowledge-form. Earth, atmosphere and sky, this is 
his world-form. Past, present and future, this is his time-form. 
Breath, fire and Sun, this is his heat-form. Food, water and 
moon, this is his growth form. Understanding, mind and self¬ 
sense, this is his thought-form. The prana breath, the apdna 
breath and the vyana breath, this is his breath form. Therefore, 
by the utterance of the syllable aum all these (forms) are 
praised, worshipped and ascribed. For thus it is said, ‘This 
syllable aum, verily, is the higher and the lower Brahman.' 

svanavalt sound-form sdbdavati. 

THE EXPLANATION OF THE THREE WORLDS 

6 athdvyahrtam vd idam astl, sa safyam prajdpaits tapas 
taptvd'nuvydharad bhur bhuvah svar tti, esaivdsya prajdpateh 
sikavisthd tanur-yd lokavatiti, svar iiy asyah siro r.dbhir bhuvo 
bhuh pdda adityas caksuh, caksur-dyatta hi purusasya mahatT 
f naira, caksusa hy ayam mdtrdi carati, satyam vai caksuh, aksiny 
avasthilo hi purusah sarvdrthesu carati, ctasmdd bhur bhuvah 
svar ity updsitdnena hi prajdpatir visvdtmd visva-caksur ivo- 
pastto bhavaiiti, evaiii hy ahaisd vai prajdpater visva-bhrt-tanur 
etasyam tdan: saroam antarhitam, asmm ca sarvasminn esd 
antarhileh, tasmdd esopasita. 

6 Now (in the beginning) this (world) was, venly, unuttered 
When he, the Real, the lord of creation, performed austerity, 
he uttered (the words) bhuh, bhuvah, svak This, indeed, is 
Praja-pah’s very gross form, this world-form. Its head is the 
skv, the navel is the atmosphere, the feet are the earth, the eye 
is the sun, for a person’s great material world depends on the 
eye, for with the eye he measures all things V^nly, the e\‘e is 
the real for stationed m the eye a person moves about among 
all objects Therefore one should reverence bhuh, bhuvah, svak, 
for this Praja-pati, the self of all, the eye of all, becomes rever¬ 
enced, as it were For thus has it been said, 'Venly this is the 
all-supportmg form of Prajd-paii, for m it all this (world) is 
hidden, and it is hidden in this whole (world). Therefore, this is 
"hat one should reverence.’ 

ttKuttered see T U I 5, Pafcatimsa Brahmar.a XX. 1.1. 2 
sifciwsffia very gross, stkSla-tama 
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taking up into itself Pdvana is so named because of its puri¬ 
fying Apas is so named because of its causing to grow. For 
thus has it been said, Assuredly the self of one's self is called 
the leader, immortal, perceiver, thinker, the goer, the evacuator, 
the delighter, the doer, the speaker, the taster, the smeller, the 
seer and the hearer and he touches He,, the all-pervader has 
entered the body For thus has it been said. Now where 
knowledge is of a dual nature (implying a subject which knows 
and an object which is known), there, indeed, one hears, sees, 
smells, tastes and also touches, the self knows everything 
Where knowledge, being devoid of effort, cause or action, 
unspeakable, incomparable, indescribable, what is that? It is 
impossible to say. 

pravaramya v. pracaraniya 

atma-kdmah desirous of self, dtmawa kaniah yasya salt 
brahma-vadmah expounders of Brahma-knowledge brahma- 
vadana-iild vedartkavidah 

bharjayati causes to dry up. Rudra is the destroyer of the world, 
jagat samharatt 

Creatures go mlo him and come out of him' They go into him in sound 
sleep and in intervals between successive creations and come out 
of him m waking and m creation 

For the distinction between dual and non-dual knowledge see 
B U II 4 14 The self is present in all knowledge but it is not itself 
an object of knowledge 

The gayatri prayer has come down from the penod of the R V. 
and expresses man’s aspiration to know more and more Cp Nicolas 
of Cusa 'To be able to know ever more and more without end, this 
is our likeness to the eternal wisdom Man always desires to know 
better what he knows, and to love more what he loves, and the 
whole world is not sufficient for him, because it does not satisfy his 
craving for knowledge' 

8 csa hi khalv dtmesdnah sambhnr bhavo rudrah prajd-pahr 
visva-srk hiranya-garbhah satyam pram hamsah sasta visnurnara- 
yanorkah saviia dhdta vidhaia samrad indra mdur tti, ya csa 
‘apatyagnir ivdgmna pihitah sahasrdkscna htranmaycndndcna, 
cm vd pjiidsilavyo’nvestavyah, saroa-bhfdebhyo'bhayam datva- 
fany am gaivatha bahihkrlvcndnydrthdn svdc charirdd upalabheta 
cnam Ut 

visvai upam hannam jntavcdasam parayanam jyotir ckatn 
tapantam, 

sakasra-raimik saiadhd vartamanak prdnah prajdnam uday- 
aty csa suryah. 
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8 This self, venly, is the lord, the beneficent, the real, the 
terrible, the lord of creation, the creator of all, the golden 
germ, truth, life, spirit, the ordainer, the pervader, Narayana, 
the shining, vivifier, the upholder, the maker, sovereign, Indra, 
the moon He it is who gives forth heat, concealed by the 
thousand-eyed golden egg as one fire by another Him, venly, 
one should desire to know He should be sought after Having 
given fearlessness to all creatures, having gone to the forest, 
then having put aside objects of sense, let a man comprehend 
the self from out of his own body He who has all forms, the 
golden one, who is all-knowing, the final goal, the only light, 
who gives heat, the thousand-rayed, abiding m a hunted 
places, the life of creatures, the yonder sun rises 


Ramatlrtha makes out that the Supreme associated with the 
three gunas is described here rndrdntah tamah-pradhdna-mdyo- 
pddhtkah, hamsdnto rujah-pradhdna-mdyopddhtkah sdstd visnur 


narayana tit suddha-sattva~pradhana~tnayopaanwun 

The one appears as threefold on account of the three functions 

samhdra-STsti-sthiti 

pihitah concealed, dcchanno bhavati acchaditah 

hiranmayma golden, brilliant, tepmayem 

aranyam forest, a solitary place which soothes the mind vijanam 

desam manah-prasada-karam 

hannam golden, also interpreted as the seizer of all harahsarvmm 

'hrdmnam dyumsi bhauman va rasdn ih hannah 

laia-vedasah all-knowing jdtam ydlam velli See also VII 7, frasna 

I 8 


EATING OF FOOD A SACRIFICIAL ACT 

q lasmdi vd esa ubhaydimatvam-vid dtmany 
dtniany eva yajattti dhydnam prayogastlum j 

iutam, manah-putim ucchistopahatam tty 
mantram pathati, ucchistocchislopahatam yac ca Pf ena J^Z 

sTjj-g 

t V ayd dhdryate jayamanam, visan tu warn am y 
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firajas tatra yatra visvamrto’sUi, evatn na vidkmd khalv anenat- 
idnnalvam punar upatti 

9 Therefore, venly, he who knows that this has both these 
(breath and the sun) as his self, meditates only on his self, 
sacrifices only to his self, such meditation, the mind absorbed 
in such practice, is praised by the wise One should purify 
the impunty of his mind with the verse 'What has been defiled 
by the leavings 1 He reads the verse Leavings or what has been 
defiled by leavings and what has been given by a sinner or 
(what is rendered impure) by a still birth, may the purifying 
power of Vasu, Agni and of Samtri's rays purify my food and 
any other that may b$ evil First (before taking his food), 
he swathes (his breath) with water Hail to the prana breath, 
hail to the apana breath, hail to the vyana breath, hail to the 
samdna breath, hail to the udana breath With these five 
invocations, he offers the oblation Then he eats the remainder, 
with restrained voice (in silence) Then, afterwards he again 
swathes with water So, having sipped (the water), having made 
the sacrifice to the self, he should meditate on the self with 
the two (formulas) 'As breath and fire,’ ‘Thou art all' ‘As 
breath and fire, the highest self has entered m with the five airs 
May he when pleased himself, please all, the enjoyer of all' 
Thou art all, thou art the Vaisvanara (fire) All that is bom is 
supported by thee. Let all oblations enter into thee There 
creatures live where thou, the all-immortal art. So he who eats 
according to this rule comes not again into the condition of food. 

In this passage the taking of food is represented as a sacrifice 
offered by the self to the self dtma-yapla-riipam bhojanam. 

The formal rinsing of the mouth at the beginning and the end of 
meals is described here SeeCU V 2 
papcna by a sinner, pdpdlmand, patitena 
yata-vak with restrained voice, mount 
visva-bkuk the enjoyer of all, viivam bhunakti, pdlayait 
visvamfiah all-immortal, visvam amrtayasi pvayasUi vtsvainf/ah 
comes not again into the condition of food He does not become food 
for others, he is not reborn 


PURVSA AND PRAKRTI 

a ^’^ aram vcditavyam, nttaro vtkaro'syaima-yapiasya 
armadas ccti, asyopavyakhyanam, puru$as ceta 
pradhdndntahsfbah, sa cva bhokid prdkrlam annam bhunkia tit. 
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iasydyam bhutdima hy annam asya kartd pradhdmh, iasmdt 
tn-gunam bhojyain bhoktd puruso’ntahsthah, atm drstam nama 
pratyayam, yasmdt Jnja-sambhavd In paiavas tasmdd Kiam 
bhojyam ancnaiva pradhdnasya bhojyatvam vydkhydtam, tasmdd 
bhokia puru$o bhojyd prakrlis tatstho bhunkta iti.prdkrtam annam 
triguna-bhcda-pannamatvan mahadadyam viiesdntam Imgam, 
ancnatva calurdaSa-vidhasya mdrgasya vydkhya krta bhavati, 
sukha-duhkha-moha-samjiiam hy anna-bkutam tdam jagat, na hi 
tnjasya svdd upangraho'still ydvann aprasidih, tasydpy evam 
tisr$v avasthasv annatvani bhavati kautnaram yauvanam jardt 
partnamalvdt tad annatvam, evam pradhdnasya vyaktatdm 
galasyopalabdhtr bhavati, tatra buddhyadim svaduni bhavanty 
adhyavasdya-samkalpdbhwtdnd tit, aihendnydrihdnpanca svaduni 
bhavanh, evam sarvdnindriyakanndm prana-kamdnt, evam 
vyaktam annam avyaMam annam, asya nirguno bhoktd, bkok- 
trivdc caitanyam prasiddham iasya, yathdgmr vat devanam 
annadah somo’nnam agmnaivdnnam ity evam-mt, soma-sam- 
jiio’yaihbhutatmd’gni-samjiio'pyavyakta-mukhditivacandtpurufo 
hy avyakta-mukhena tn-gunam bhunkta iti, yo havoam veda 
samnydsi yogi cdtmaydfi ceti, atha yadvan na kasctcchunydgare 
kaminyah pravistah sprialindnydrihan tadvad yo na sprsati 
praviflan samnydsi yogi cdimaydfi ceil 

10. Now, there is something else to be known There is a 
further development of this self-sacnfice, namely, what concerns 
the food and the eater thereof The further explanation of this 
(follows) The conscious person abides within nature He is 
the enjoyer for he enjoys (feeds on) the food (supplied by) of 
nature This elemental self, verily, is food for him, its maker is 
nature Therefore, that which is to be enjoyed consists of the 
three qualities and the enjoyer is the person who stands within 
Here the evidence is what is observed (by the senses) Since 
animals spring from seed and as seed is the food, by this is 
explained that nature is what is to be enjoyed Therefore, the 
person is the enjoyer, nature is what is to be enjoyed Abiding 
in it, he enjoys All that begins with the intellect and ends 
with the elements, being a transformation of the distinction « 
nature with its three qualities is the sign (that there mustbe 

a self) And by this, the fourteenfold course is explained ibis 

world is indeed the food, called pleasure, pam and delusion 
There is no apprehension of the taste of lie seed (cause) 
J^Tas itoe * no production (of effect). ^d in itsthree 
Stone also tt has the character of food, ae childhood. 
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youth and old age. There is in them the character of food, on 
account of transformation Thus as nature moves to the state 
of becoming manifest, there arises the perception of it. For 
the tasting (of the effects of nature) anse intellect and the like, 
determination, conception and self-love. Then there are the 
five objects of sense, for the tasting of them Thus arise all 
actions of organs and actions of senses Thus the manifest is 
food and the unmanifest is food. The enjoyer of it is without 
qualities (but) from the fact of his being an enjoyer it is evident 
that he possesses consciousness As fire, venly, is the eater of 
food among the gods and Soma is the food, so he who knows 
this eats food by fire. The elemental self is called Soma He who 
has the unmanifest as his mouth is called Agni because of the 
saying, ‘The person truly with the unmanifest as his mouth 
enjoys the three qualities' He who knows this is a renouncer, a 
contemplator, a performer of the self-sacrifice. Even as there is 
no one to touch sensual women who have entered into an 
empty house, so he who does not touch objects of sense that 
enter into him is a renouncer, a contemplator, a performer of 
the self-sacrifice. 

dfstam what is observed, darianam pratyaksam, 
pralyayam evidence, pramanam 

hngam sign Hume interprets it as the subtle body which includes 

from the intellect up to the separate elements 

the fouriecnfold course' The four forms of anlah-karana, the five 

organs of sense-perception and the five organs of action 

alma-ydfi the performer of the self-sacrifice: dhna-samskdrdrtham yo 

yajale sa atma-ydfi 

kamnydh sensual women, kaminih kamdturdh sink 


FOOD AS THE FORM OF SELF 


II param vd eiad dima.no rupam yai annam, annamayo hy 
aj’flw prdvo’tka. na yady ainaty amantd’&otd’sprastd’drasla' 
vaktd’ghrdtdrasayitd bhavati, prdndiiiscolsrjatTh, evam hy dhatha 
yaai khalv aindti prdna-samrddho bhiltvd manta bhavah irota 
of!avah, sprasld bhavati, vaktd bhavati, rasayttd bhavah, ghrdtd 
bhavah, drastd bhavdtth, evam hy aha anndd vaiprajdh prajdyantc 

yah kdsctl prthvT-irtah ato’nncnaiva jivanh, athailad apt yanty 
antatah J r j j 


11. This, verily, is the highest form of self, namely, food, 
tor truly this life consists of food If one does not eat,he becomes 
a non *thinker, a non-hearer, a non-toucher, a non-seer, a 
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non-speaker, a non-smeller, a non-taster, and he lets go his 
vital breaths For thus it has been said, ‘If, indeed, one eats, 
he becomes full of life, he becomes a thinker, he becomes a 
hearer, he becomes a toucher, he becomes a speaker, he becomes 
a taster, he becomes a smeller, he becomes a seer ’ For thus has 
it been said ‘From food, venly, are creatures, whatsoever 
dwell on earth, are produced, moreover, by food, venly, they 
live and again into it they finally pass ’ 


SeeCU VII 9 i,TU II 2 

12 athdnyatrdpy uktam, sarvani ha vd imam bhutdny ahar 
ahaji prapatanty annam dbhipghrksamdnani, suryo raimibhr 
adaddty annam tendsau tapaty annendbhmktdh pacantim prana, 
agmr vd anneno] palaty annahamenedamprakatpitam brahmana, 
ato’nnam dtmety updsitetyevam hy aha anndd bhutdm jdyante, 
jdtany anttena vardhante adyate'ttt ca bhutdm , tasmdd annam 
tad ucyate 

12 And thus it has been said elsewhere Venly all creatures 
here run about day after day, desiring to get food The sun 
takes food to himself by his rays and thereby he gives forth 
heat- When supplied with food living beings here digest hire, 
venly blazes up by food This world was fashioned by Brahma 
with a desire for food Therefore, let a man reverence food as 
the self For thus has it been said. From food creatures are 
bom, by food they grow when bom, because it is eaten by and 
eats creatures, it is called food 


V. annendbhtpalali 

See T U II 2.BS IV 14 5 
dbhisiktdh supplied, samkltnnah santarpitan 


13 athdnyatrdpy uhtam vtsva-bhrd vai ndmaisd taniir bhag^ 
vJommr yad Vdam annam, prdno vd arnasya rase 
prdnasya mplmarn manasa, dnandam v f ta ^ r %^T l ’ 0 
Ldnavdn, manasvdn, mpidnavdn, anandavan ca 
hatvam veda, ydvantiha vai bhutdny annam adanti 
tastho’nnam atti yo hatvam veda annam 
sammnamm smrtam annam pasnnam pranonnam jy 

annam bhtsak smrtam tw hnm of the blessed 

££«* * 
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knows this becomes possessed of food, life, mind, understanding 
and bliss Whatever creatures here (on earth) eat food, abiding 
m them does he, who knows this, eat food Food, indeed, 
prevents decay, food is worshipful, it is said Food is the life 
of animals, food is the eldest-born, food is the physician, it is 
said 

samvanamm worshipful, sambhayaniyam. 
jyesiham pratliamajam, eldest bom, first bom 

IMPORTANCE OF TIME 

14 aihanyatrapy nkiam annum vd asya sarvasya yomh, 
MM cannasya, snryo yomh kdlasya, tasyaitad rupam yan 
mmesadikdlat sanibhrtam dvddasatmakam vatsarani, etasyag- 
neyam ardham ardham vdrunam, magliddyam sravisihdtdham 
dgneyam kramcnotkramena sdrpddyam sravislhardhdntam 
saumyam, tatratkaikam aimano navamiakam sacdrakavtdham, 
sauksmyalvdd etat pramdnam anenaiva pramiyate hi kdlah, na 
vina pramdnena prameyasyopalabdhih, prameyo’pi pramdnatdm 
prlhaktvdd upaity atma-sambodhanditham tty evam hy aha 
yavatyo vat kdlasya kalds tdvatisu caraty asau, yah kdlam 
brahmety upastia kdlas tasyatidiiram apasaralih, evam hy aha ■ 
kdldl sravanti bhutani, k&lad vrddhim praydnii ca 
kale cdstam myacchanti kalo miirtir amuriimdn ' 

14 And thus it has been said elsewhere Food, verily is the 
source of this whole (world), and time of food, and the Sun is 
the source of time The form of it (time) is the year, which is 
composed of moments (twinklings) and other measures of time, 
and which consists of twelve months Of it one half (when the 
Sun moves northward, belongs to Agni, the (other) half (when 
the sun moves southward) belongs to Varuna The course 
from the asterism Magha (the sickle) to half of Sravistha (the 
drum) belongs to Agm In its northward course from Sarpa 
(the serpent) to half of Sravistha belongs to the moon Among 
these each month of the self (named as the year) includes nine 
quarters according to the corresponding course (of the Sun 
through the astensm) Because of its subtilty (imperceptibility 
01 senses) this (course of the Sun) is the proof for only in this 
way is time proved (to exist) Without proof there is no appre¬ 
hension of the thing to be proved However the thing to be 
proved may become proved from the fact of its containing parts 
and for the sake of making itself known For this it has been 

»D 
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said. As many parts of time as there are, through this the 
yonder (sun) moves He who ■worships time as Brahma hum 
Mm time moves away very far For this has it been said, 'From 
time all beings flow, from time they advance to growth; in 
time the}- obtain rest (they disappear} Time is formed and 
formless too.’ 


Half the year is tdlardyana, belongs to Agr.t, avsnya-prcdhS«at3, 
and the other half daksinayana belongs to Varui.a, jala-pradk5f,a!?3 
The two periods are predominant!} 7 warm and moist respectively 
sarpatn the asterism of Aslesa, sacred to the seipenis, sarpa-dcvaiy an 
aslesd-naksolram. 
subitliy; indriyagocarafvat. 

sambodhanarflam' for malring itself known, sainyag-bodhanarStarr. 
avadl.arar.driham 


15. dve vdva bralmano rape kolas cakdlas cdiha yak prag 
adityat so’kalo’kalo’iha ya adiiyad yak sa ialal, sakajah, 
sakalasya vd etad rupam yai samvaisarah, samvaisaral Bat 
evemdJ} prajdk prajayaiAe, samvafsareneka vai jaid vtardharAc, 
samvcdsare pralyastam yanti, iasmat sanmisaro vai prajS-ptdtk 
kala’nmm brahma-nJiam alma cdy aam by dba 
kalah pacafi bhufani sanaijy eva mahdtnuun, 
yasmin tv pacyate kah yas lam vcda sa veiavit. 
is. There are, verily, two forms of Brahman, time and the 
timeiess. That which is prior to the son is the 

. -n * .t*i _i—- x. -rr-Tffi i'Tioc o hpcmvniTisr TTOmt 



OUH 15 time, WUlWtiiOJ J J —-- 

parts is the year. From the year, verily, are these creator* 
produced By the year, verily, after having been produced toy 
grow In the year they disappear. Therefore, the year, \eriy, 
gjZ&'til tae, * food, is the abode f 
self For thus has it been said Time cools (npens) all Job.-, 
S 5 ed> the great self He who tan* in what toe * cooW, 
he is the knower of the Veda.' _ 

The Sun is the self of time as he is its ordainer, kaJa^irvsrta^ak^ 

pratiham. 

baccdi: cool ’ss,jarayah .... 

the’im go togeiher. W « prior to 

^Tnne hi exaltedasthe highest principle, as the somee of all that is 
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There is a distinction between time which has parts, which is later 
than the Sun and the stars and the non-time which is without parts 
and is earlier, between time which cooks or matures all beings and 
that m which time is cooked or matured 

16 vigrahavan esa kalah sindhurajah prajanam, esa tat- 
sthahsavitakhyoyasmadevemecandra-rksa-graha-sariivatsaradayah 
siiyanie, athaibhycth saruam idain atra vd yat kinctt iubhaiubhavt 
drsyanteha lake tad etcbhyas, iasmad ddttydtmd brahmdtha 
kdlasatnjiiam ddityam updsttddityo brahmetyeke’tha evani hy aha. 
hotd bhoktd havir mantro yajno visntth prajd-patih, 
sarvah kasctt prabhuh sdksl yo’mttsmtn bhati mandate. 

16 This embodied (incarnate) time is the great ocean of 
creatures In it abides he who is called Savitr (the Sun as 
begetter) from whom, indeed, are begotten the moon, stars, 
planets, the year and the rest And from them comes this whole 
(world) here and whatever of good or evil is seen m this (world) 
comes from them Therefore, Brahman is the self of the Sun. 
Therefore one should reverence the Sun under the name of 
time. Some say the Sun is Brahman and thus is it said* 'The 
offerer (of the sacrifice), the en]oyer (of the sacrifice), the obla¬ 
tion, the hymn, the sacrifice, Visnu, Prajd-pah all this is the 
lord, the witness who shines in yonder orb' 

See CU.III 19 1. 
vigrahavan embodied, mUrtxmdn 
ocean samudravat dustarah 

17. brahma ha vd idam agra dstt, cko’nantah, prdg ananto 
dahsviato'nantah, praticy ananta udicy ananta iirdhvaii ca'vah 
ca sarvalo’nantah, tta hy asya prdcyadt-diiah kalpantc’tha itrya- 
gvdn cordhvam vd, atiiihya esa paramdtma'parimito’jo'tarkyo' 
cnt/ya esa dkdsdtma; evaisa krtsna-ksaya eko jdgartTH, efasmdd 
akasad esa khalv tdam cetdmdtram bodhayati, ancnaiva cedam 
dhydyate asnnn ca pratyastam yati, asyaitad bhdsvaram rupam 
yad amupmr.n dditye tapati, agnate cddhfimake yaj jyohi ctira- 
taram, udarastho’tha vd yah pacaty annam, tty evam hy dha, 
ya$ca\so'gnau yas cdyam hrdaye yai cdsdv ddttyc sa esa ekd tty 
chasya haikalvam cti ya cvatii vcda. 

17. T erily, in the beginning this world was Brahman, the 
infinite one, infinite in the east, infinite in the south, infinite 
m the west, infinite in the north and above and below, infinite 
m every direction For him, indeed, east and the other directions 
exist not nor across, nor below, nor above Incomprehensible 
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is that Supreme Self, unlimited, unborn, not to be reasoned 
about, not to be thought of (unthinkable), he whose self is 
space At the dissolution of all he alone remains awake Thus 
from that space, he awakes this (world) which consists of thought 
only. By him alone is all this meditated on and m him it is 
dissolved He is that luminous form which gives heat m the 
yonder sun, the wonderful light on the smokeless fire, as also 
the fire m the stomach which cooks (digests) food For thus 
has it been said, He who is in the fire, and he who is here m 
the heart and he who is yonder m the sun—he is one. He who 
knows this goes to the oneness of the one 

na kalpantc. exists not, na vaslutah sank, 
aniihya ' The self cannot be imagined because it is not determinate 
Whatever is imagined is determined yad vastilhyate tat partmtam 
SkSiatman' whose self is space See C.U, III 14 2, KU II 14 
citra-iaram. wonderful, ah-vtctlram 


THE YOGA METHOD 

- 18 tatha tat-prayoga-kalpah pranayatnak pratyaharo dJiyanam 
Vdharana tarkah samadhth sadanga tiy itcyale yogah, anemyada 
■baiyan paiyalt rtikma-vamam kartaram iiampumsm brahnia- 
yonim, tads vtdvan pmya-pape vihaya pare’vyaye aarvameMa - 
roty, evam hy aha 

yatha parvalam adlptam msrayantt mrga-amjan, 
tadvad bralimavido dosa iw&rayanti kadacam 
X8 This is the rule for achieving this (oneness), control ot 
the breath, withdrawal of the senses, meditation, concentration, 
contemplative inquiry and absorption, (this is) said to be the 
WL,5*tta (yogafhe beholds 
maker the lord, the person, the Brahma source, then the sage, 
shaking off good and evil, makes everything into oneness 1 
SfSpreme mdestracbble For tins tm it 1 »» "A * 
beasts and birds do not resort to a taming mmbm. 
do not find shelter m those who know Brahman 

Yoga is the means by which we control the irund cnta-vaHharo 
upayah See Toga Sidra II 29 t „ nWya/wra min- 

J Contemplative inquiry or transformed or 

or an investigation into the bin- 
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drances of concentration caused by the inferior powers acquired by 
meditation 

paiyati beholds By means of yoga we achieve direct perception 
of the Supreme, sdbsdd anubhavati See M U III. 1 3 

19 athdnyatrapy nktanr yada vai bahir vidvan mono niyam- 
ytndnydrtha.11 ca prdno mvesayitva mhsamkalpas tatas tisthet, 
aprdndd iha yasmdt sambhiitak prdnasampiako jivas tasmdt 
prdno vai turydkhye dhdrayet prdnam, ity evam hy aha * 
acittam cittamadliyastham acmtyam guhyam uttamam 
iatra attain mdhayeta tac ca hngam mrdsrayam 

19 And thus it has been said elsewhere ‘Venly, when a 
knower has restrained his mind from the external, when his 
breath has put to rest objects of sense, let him then remain 
void of conceptions Since the living individual who is named 
the breathing spirit has arisen here from what is not the breath¬ 
ing spirit, therefore let the breathing spirit merge his breathing 
spirit in what is called the fourth (condition).’ For thus has 
it been said 'That which is non-thought, which stands in the 
midst of thought, the unthinkable, the hidden, the highest, 
let a man merge his thought there Then will this living being 
be without support (attachment) ’ 

aprdnat from what is not the breathing spint. Its source is the 
thinking self, prdnddt-visesa-rahitdc ciddtmanah 
turya' the fourth, the other three bemg waking, dream and sleep. 
See M U. 7. 

hiiga the subtle body It will not appear m its separate individuality 
on account of the absence of any conscious object or the subtle 
body will become void of all objects. 

THE VISION OF THE SELF 

20 athdnyatrapy uktam, atah pardsya dhdrand, tdlu-rasand- 
granipidanad van-manah-prana-iurodhandd, brahma tarkena 
pasyatt, yad~ dtmand. dlmdnam anor aniydmsam dyolamanam 
nianah-k'taydj pasyalt tad atmandtmdnam drstvd inrdtmd bhavati, 
nirdtmakalvad asainkhyo'yonis cintyo moksa-laksanam ity etat 
param rahasyam, ity cvam hy aha 

ctiiasya hi prasddena hanit karma subhdsubham, 
prasanndtmatmam sthitva sukham avyayam asnutd iti. 

20 And thus it has been said elsewhere 'There is yet a 
lgher concentration than this for him By pressing the tip 

the tongue down the palate, by restraining voice, mind and 
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selfless he is to be thought of as immeasurable _ J 


01 “Deration, the highest mvsterv' And fh„« 
1 » rt to sud, *For by the serenity of toRe dS 
deeds, good and evd, with the serene self abiding m the self 
he enjoys eternal happiness ’ * in tne seU 

p&STi —2 ea '*««• - »■ -* 

0 "” ght - **»*-»-»« 

mratmd: selfless, nmnanasko bhavah fivabhavan mvartale esavasM 
yogtmr immunity ncyale. 


21. atlidnyatrdpy-ukiam. iirdhvagd nail su$ummkhya pram- 
saitcaniti idlvantarvicchinna, taya pfdnomkara-mano-yuhta- 
yordhvam utkramel, talvadhyagram panvartya tndnyany asam- 
yajya vtahimd mahmanam mrikseta, tato mratmkatvam eh, 
mraimakatvan na snkha-duhkha-bhag bhavah, kevalatvam labhata 
tty evam hy aha: 

parah piiruam pratisphapya mgrlntchnlam tatah 
ixrivd pdram apdrena pascadyunjita miirdhvant 
21 And thus it has been said elsewhere ‘The channel called 
sufumnd leading upward, serving as the passage for the breath, 
is divided within the palate Through it, when it is joined 
by the breath, the syllable awn and by the nund, let him pro¬ 
ceed upwards By causing the tip of the tongue to tum back on 
the palate, by binding together the senses, let greatness perceive 
greatness Thence he goes to selflessness' On account of 
selflessness, he is not (ceases to be) an expenencer of pleasure 
and pain He obtains aloneness For thus has it been said 
'Having first fixed the breath that has been restrained, having 
crossed the limit, let him jom the limitless in (the crown of) 
the head.' 


SeeCU.Vin 6 6, Katha VI 16, T U. 1-6, PraSna III 7 (7) 6 
Freed from limitations he becomes conscious of the unlimited 
perfection of Brahman 
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MEDITATION ON AUM 

22. athdnyatrdpy uktam. dve vd va brahmam abktdhyeye 
iabdcd cdsabdasca, atha sabdcnaivaiabdam dvisknyate, atha 
taira aunt iti iabdo’nenordhvam utkrdnto’sabde mdhanam eti, 
athahaisa gattr etad amrtam, etat sayujyatvam, mrvrtatvam tathd 
celt, atha yathornanablns tantunordhvam utkrdnto'vakdsam labha- 
tity evam vd va khalv asdv abhidhydta aum ity anenordhvam 
utkrdntah svdtantryam labhate, any atha pare sabdavddmaJr 
sravanangusthayogendntarhrdaydkdsa-sabdamdkar nay anti, sapta- 
vtdheyam iasyopamd, yathd nadyah kinkmi kamsya-cdkraka-bheka 
vthkrndhikd vrstir, mvdt-e vadatfti, tarn prthag laksartam atitya 
pare’sabde’vyakle brahmany astam gatdh, taira te’prthag-dhar- 
mno’prthag-vivekyd yathd sampannd madlmivam ndnarasd ity 
evam hy aha • 

dve brahmam veditavye, sahda-brahma paran ca yat, 

sabda-brahmani msnatah param brahmadhigacchati. 

22 And thus it has been said elsewhere: ‘There are, verily, 
two Brahmans to be meditated upon, sound and non-sound 
By sound alone is the non-sound revealed Now here the sound 
is aum Moving upward by it one comes to ascend in the non¬ 
sound So (one says) this is the way, this is immortality, this 
is complete union and also tranquillity And now as the spider 
moves upward by the thread, obtains free space, thus assuredly, 
indeed the meditator moving upward by the syllable aum 
obtains independence.’ Other expounders of the sound (as 
Brahman) think otherwise By closing the ears with the thumbs 
they hear the sound of the space within the heart. There is 
the sevenfold comparison of it, like nvers, a bell, a brass vessel, 
a wheel, the croaking of frogs, rain, as when one speaks in a 
still place Having passed beyond thus variously characterised 
(sound), they disappear (become merged) in the supreme, the 
non-sound, the unmanifest Brahman There they are unchar- 
actensed and indistinguishable like the various juices that have 
reached the condition of honey. For thus has it been said. 
There are two Brahmans to be known, the sound Brahman and 
what is higher. Those who know the sound Brahman get to the 
higher Brahman ’ 

See M B XII 8540, also Panini-dariana in Sarva-dariana-samgraha- 
mvtfalvanr tranquillity, paramanandavirbhdvah krta-krtyalvam. 
pec space nirahkusa-vthdrasthdnam 
aihhni- bell, ghantd-ghosah 
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kdmsyam a brass vessel, tat-patra-ghosah 
the croaking of frogs, manduka-ravah 
aslant disappearance, adarsanam 
For the comparison of juices and honey, see C U VI 9 r~2. 
The Absolute is not totally unconnected with God Those who 
worship God get to the Absolute 


23 athmyalrapy uktam. yah iabdas tad atm tty etad akfaram, 
yad asydgram tac chdntam, a&abdam, abhayam, aiokam, anandam, 
trptam, sihiram, acalam, amrtam, acyutam, dhruvam, vtsm-sam- 
jiiitam, sarvaparatvaya tad eta upasitety evam hy aha 
yo'sau pardparo devd aumkdro nama mtnatah, 
mhiabdah itinya-bhutas tu miirdhm sthane tato’bhyaset 
23 And thus it has been said elsewhere ‘What is (called) 
the sound is the syllable aim That which is its end is tranquil, 
soundless, fearless, sorrowless, blissful, satisfied, steadfast, 
unmoving, immortal, unshaking, endunng, called Vtsm, for 
obtaining what is higher than everything (final release), let 
him reverence these two ’ For thus is it said, 'He who is both 
higher and lower, that God known by the name of aim is 
soundless and void of being too Therefore let one concentrate 
on (the crown) of the head ’ 

iunva-bhiitah' void of being, wakaratoat mmsesah Distinctions do 
not apply to it, but it is not, on that account, to be regarded as 
non-being. 


24 athdnyatrdpy uktam. dhamh iariram, mm tty elac 
charah, sikhdsya manah, tamo-lahsamm, bhitvd iatno’tamamtm 
aeacchatt, athdvt&am bhitvd'ldtacakram tva sphurantam aditya- 
vamam umasvantam brahma tamasah paryam apa&yad yad 
amusmtnn ddttye’tha some’gnau mdyutt vibhdtt, atha khalv enrn 
drstvd’mrtatvam gacchatity evam hy aha _ 

dhydnam antah pare tattve laksyesu ca mdhiyate 
ato'viiesa-vimdnam vi$e$am upagacchati 
mdnase ca inline tuyat sukham cdtma-saksikam 
tad brahma camrtam hihram sdgahr loka m 
And thus it has been said elsewhere The body is tne 
bow The an ow is aum. The mind is its point, darkness is the 
r, pravine' Dierced through the darkness, one goes to 

m tataA fc tang pm* tog 

Mssssssssss: 
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in the fire, m the lightning And having seen Him assuredly, 
one goes to immortality ’ For thus has it been said 'Meditation 
is directed to the highest being within and to the (outer) 
objects Hence the unqualified understanding becomes qualified 
But when the mind is dissolved and there is the bliss of which 
the witness is the self, that is Brahman, the immortal, the 
radiant, that is the way That indeed is the (true) world ’ 

SeeBG XV 12, MU II. a 3-4 
sikhd point, agram, Salya-sthdniyam 
darkness, ignorance, miUajhanam 

alamamstam what is not enveloped in darkness, atama-avistam. 
tama-avefana-rahitam 

sukram radiant, dvptimat jhana-svabkdvam . 

25 athdnyairdpy uktam mdrevantarhitendnyah suddhita- 
maya dlnya svapna tv a yah pa&yatlndnya-bile’vivaiah prana- 
vakhyam pranetaram, bha-riipam, vigata-nidram, vijaram, vimr- 
iyum, viiokam ca so’pt pranavakhyah, praneta, bha-rupah, vigata 
ntdrah, vijarah, vimrtyur vt&oko bhavati, tty evam hy aha * 
evam prdnam athonikdram yasmdt sarvam anekadhd, 
yunaktt yuiijate vapt tasmad yoga tit smrtah 
ekatvam prana-manasor tndnyditdm tathawa ca 
sarva-bhdva-pantyago yoga tty abhtdhlyate 

25 And thus it has been said elsewhere 'He who has his 
senses indrawn as m sleep, who has his thoughts perfectly pure 
asm dream, who, while in the cavern of the senses, is not under 
their control, perceives him who is called Pratt ava, the leader 
of the form of light, the sleepless, free from old age, the death¬ 
less, the sorrowless, he himself becomes called Pranava and 
becomes a leader, of the form of light, sleepless, free from old 
age, deathless and sorrowless ' And thus it is said 'Because m 
his manner he joins the breath, the syllable aum and all this 
world in its manifoldness or perhaps they are joined, therefore 
this (process of meditation) is called Yoga (joining) The oneness 
of the breath, the mind and likewise of the senses and the 
abandonment of all conditions of existence, this is designated 
as Yoga' 

mdrcva as if in sleep, svapna wa as if in dream 

dchc^ ^ m cavera the senses, tndriyandm ntvasa-slhanc 

n °t under control, sthiila-dehabhtmana-iunyah 
HadhttamayS perfectly pure, ahsaycna ivddhimatyd 

Dll* 
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Mt'rtpam of the form of light, pmna-prakdia-svarupam 

The first verse describes the goal of Yoga and the second the means 


2b athanyatrapy ukiam yalhd vapsu cdnnaUakumkah siitra- 
yanlrcnodahrtyodarc'gnau juhoty evam m m khah imdn prandn 
aum uyanenoddhrlydndmaye'gnau juhoh, alas taptorvm- 
so tha yalhd taplorvi sdrpts Irna-hditha-samsparknojjvalatity 
evam va va khah asdv aprdndkhyah prdna-samsparienopvalati, 
alhayad vpjvalaly clad brahmano rupam cailad visnoh paramrn 
padam, cailad rudrasya rudraivam, dat lad apanmitadhd 
cdlmdnam vibhajya purayalimdn Idkdn, tty evam hy aha 

vahnd ca yadval khalu vt$phultngdh, surydn mayukhdi ca 
taihaiva tasya 

prdnddayo vai punar eva iasmdd, abhynccarantiha yatha- 
kramcna 

26 And thus it has been said elsewhere 'Verily even as the 
huntsman draw's in the dwellers in the waters with his net 
and offers them (as a sacrifice) in the fire of his stomach, thus, 
assuredly does one draw 111 these breaths by means of the 
syllabic aum and sacrifice them m the fire that is free from ill 
Hence it is like a heated vessel Now as ghee m a heated vessel 
lights up by contact with (lighted) grass or wood, thus assuredly 
does he who is called non-breath light up by contact with the 
breaths Now that which lights up is a form of Brahman, and 
that is the highest place of Visnu and that is the Rudra nature 
of Rudra That having divided itself in limitless ways fills 
these worlds' For thus has it been said, 'And as indeed the 
sparks (issue) from the fire, as rays from the sun, so do the 
breaths and the rest come forth again and again into the world 
m proper order * 

SeeBU II 1.20 

dwellers m the waters tnalsyddin 

andmaya free from ill See S U III 10. 

27. athanyatrapy nktam brahmano vd vaitad lejah parasydmr- 
iasydhrirasya yaccharirasyaupiyam asyaitad ghrtam, athamh 
san nabliasi mhitam vaitad ekdgrenaivam aniarhrdayakdlam 
vtmidanii yai tasya jyotir iva sampadyatiti, atas tad bhavam, 
acirenaiii bhumav ayaspvndam mhitam yalhd’cirenaiti bhuimlvam, 
mrdvat samstham ayaspmdam yathdgnyayaskdrddayo ndbhir 
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bhavanti pranadyati ciUam tathdsrayena sahaivam, ity evatb hy 
aha • 

hrdydkasamayam kofam anandam paramdlayam, 

svarn yogas ca tato'smakam tejas caivdgni-suryayoh 

27 And thus it has been said elsewhere. Verily, this is the 
heart of Brahman, the supreme, the immortal, the bodiless, 
even the warmth of the body. For that (heat) this (body) is 
the ghee (melted butter) Although it is manifest, venly, it is 
hidden in the space of the heart Then by intense concentration 
they disperse the space within the heart that the light, as it 
were of that (heat) appears Then one passes speedily into the 
same condition (of light) even as a ball of iron that is hidden 
in the earth passes speedily into the condition of earthiness. 
As fire and brass smiths and the like do not trouble about the 
ball of iron that is in the condition of earth, so does thought 
disappear together with its support And thus it is said, 'The 
store house which consists of the space in the heart, the blissful, 
the supreme abode, is our self, our Yoga (goal) too and this the 
heat of fire and sun ’ 

for that this body is the ghee the splendour of Brahman which is 
otherwise unmanifested is manifested, even as fire blazes up by 
contact with ghee r 

avih manifest, prahatam. See MU II 2 1, 
hosam storehouse, bhSnddgdram 

The words asraya and alaya are used m their technical mpaninga 
When disembodied in the yogic process the hrd-akasa is the 
mrasraya-ltnga consubstantial with citta, its own cisraya When this 
process culminates m the dnanda state, it is the higher alaya 
Lamkavaiara Sidra distinguishes two aspects of alaya, the lower 
tethatt i 1S higher param dlayamjhanam which is 


THE FREE SPIRIT 


28. athanyatrapy uktam- bhutendriydrthdn atikramya fafah 
caZT^T m £ hr i h ~ ia ? dam dhamir S r tet™’nabhimdnamayena 

iZZsZZ nihatyadyam sammoha-mauU 

irsnersyakunaah tandrtraehave.trvahhi.mnnaJhi, n % u. • . 


sananatravatawavalakrd dhdtukdmah 
ZiZ l T brahma -M«m viset, tatai catnridlam brahma 
hosam pranudet, gnrodgamenetv atah suddhah, prZ, Snyah, 
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— 

ianto’prdno, mratmd'nanto’ksayyah, sihirah, sMvaio'jah, svaian- 
trah, sve mahimm tislhati, atah sve mahvmm tislhamamm 
drstvd'vrttacakram tva saficdra-cahram alohayah, tty evatn hy aha 
sadbhir mdsats tu yuktasya mtyamuktasya dehmah, 
ananiah paramo gnhyah samyag yogah pravartate. 
rajastamobhydm viddhasya susamiddhasya dehmah 
putra~dara-kuhmbesu sahtasya na kadacana 
28 And thus it has been said elsewhere Having passed 
beyond the elements, the senses and the objects bf sense and 
then having seized the bow, whose string is the life of a mendi¬ 
cant, and whose stick is steadfastness and having struck down, 
with the arrow which consists of freedom from self-conceit, 
the first guardian of the door to Brahma, (who has) bewilder¬ 
ment as his crown, greed and envy as his ear-rings, doth, sleep 
and impurity as his staff, the cord of self-love, who seizes the 
bow whose string is anger, whose stick is lust, who slays beings 
here with the arrow that consists of desires, having slain him, 
having crossed over with the raft of the syllable aunt to the 
other side of the space in the heart, in the inner space which 
gradually becomes manifest one should enter the hall of Brahma 
as a miner seeking minerals enters into the mine Then let bun 
disperse the fourfold sheath of Brahma by the teaching of his 
spiritual perceptor. Henceforth being pure, dean, void (ot 
being), tranquil, breathless, selfless, endless, undecaymg, 
steadfast, eternal, unborn, independent, he abides m his own 
greatness Thereafter, having seen (the self) which abides m his 
own greatness, he looks down on the wheel of births and deaths 
as on a revolving wheel (of a chariot) For thus has it been 
said. 'If a ™an practises yoga for six months and is constantly 



Z&StS Spito and darkness, if he is attached to son, 
wife and family, for such a one, no, never at all. 

tandri sloth, satkarmasv alasyam 
tra sleep, mdra . 

'PSA —s ,mde,sto * e - 
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putrdh prajd-pater iti santosam dvandva-iitiksam sdntatvam 
yogabhydsad avdpnoti iti, etad guhyatamam ndputraya ndsisydya 
nasdntdya kirtayed lit, ananya-bhaktaya sarva-guna-sampanndya 
iadydt 

29. Having thus spoken (to Brhadratha) Sakayanya with 
his heart (fixed) on the inner self bowed before him and said, 
by this brahma knowledge, did the sons of Prajd-pati ascend 
the path of Brahman By the practice of Yoga one gams con¬ 
tentment, endurance of the dualities (of pleasure and pain) and 
tranquillity Let no one declare this most secret doctrine to 
any one who is not a son, who is not a pupil, who is not of 
a tranquil (mind) To one who is devoted to none other (than 
his teacher) to one endowed with all qualities, one may give it 

The conversation begun at I 2 and the course of instruction begun 
at II 1 conclude here 
SeeBU VI 3 12, Su VI. 22 

The sons of Prajd-pati The Valikhilyas who approached Prajd-pati 
for this knowledge See II 3 


30 awn sucau dese iucih sattvasthah sad-adhiyanah sad-vddi 
sad-dhyayi sad-ydp syad 1 it; atah sad brahmam satyabhilasini 
nmrtto'nyas iatphalacchmnapdso ntraiah paresv atmavad 
vigatabhayo mskamo’ksayyam apanmitam sukham dkramya 
tisihatt paramam vat Sevadher tva parasyoddharanam yat 
niskdmatvam, sa hi sarva-kdma-muyah puruso’dhyavasaya-sam- 
Mpablnmdna-lmgo baddhah, atas tad-vipanio muktah > atratka 
amir gwiahprakrti-bheda-vaidd adhyavasayatma-bandham updga- 
to ahyavasayasya dosa-ksayadd hi moksah, manasa hy eva paiyati 
manasa srnoti, kdmah samkalpo vmkitsd sraddhd’sraddhd dhrhr 
a ir it ~ hrir dhir bhir tty etat sarvam mana eva, gunaughatr 
unyamanak kalusikrtas casthirai calo lupyamdnak sasprho 
yagras cabhimamtvam prayata iti, aham so mamedam tty evam 

"lanyainano mbadhnabu j.7._, 



m j, nr T in ~ 7 . . uwwnun, aias iaa- 

tasmat mradh y^asayo mhsamkalpo ntrabht- 

dvalZH' dan moksa - laks anam, esdtra brahma-padavl eso’tra 

kdmah ta i m fZ l P dram ^misyatt, aim hi sarve 

namaa samahUa, tty atrodaharanh 

y a 'Zil >a :‘ncdvatislhante jhdndni manasa saha, 

etad 7° a v f mcestate tdm dhuh paramam gaitm 

P rta-krtyo marnd Uttar ay anam goto, na hy atrodvartmana 



840 


The Principal Upanisads VI 30. 


gatih, eso’tra brahma-pathah, sauram dvdram bhittvorddhvena 
vimrgaid, ily atrodaharati 

ananta radmayas tasya dlpavad yah sthito hrdi 
sitasitah kadru-nildh hapild mrdu-lohttah 
urdhvam ekah sthitas tesamyo bhitvd surya-mandalam 
brahma-lokam atikramya tern ydnti pardm gatim 
yad asydnyad rasmi-iatum urdhvam eva vyavaslhitam 
tena deva-mkdydndm sva-dhdmdm prapadyate 
ye naikarupas cddhastdd rasmayo’sya mrdu-prabhah 
iha karmopabhogdya taih samsarah so'vasah 
tasmat sarga-svargdpavarga-hetur bhagavdn asdv ddttya 


iti 

30 Awn One should be in a pure place, himself pure, abiding 
in goodness, studying the real, speaking of the real, meditating 
on the real, sacrificing to the real Henceforth absorbed m the 
real Brahman is he who yearns for the real, becomes another 
He has the reward of having his bonds (fetters) cut, becomes 
void of expectation, is freed from fear m regard to others as 
in regard to himself, void of desire, he remains, having attained 
imperishable and immeasurable happiness Venly, freedom 
from desire is, as it were, the highest prize from the choicest 
treasure For a person who is made up of all desires, who has 
the marks of determination, conception and self-love is bound 
He who is the opposite of that is liberated On this pomt 
some (the Sdmkhyas) say, it is the quality which. tluough tii 
force of the differentiation of nature, binds the self ^th ^ter¬ 
mination (and the like) and from the destruction of the fault 
of determination (and the like) hberation (results) I 
the mind venly, that one sees It is with the mind that one 
hears Desire, conception, doubt, faith and lade of faithstead¬ 
fastness and lack of steadfastness, shame, meditation, fear, all 
tbSTtSj mind Borne along and defiled by the stream of 
qualities, unsteady, fickle, bewildered fuU °f Jsire, istmc^, 
one gets into the state of self-love In thinking I am he, this 
is mine he brnds himself with himself as a bird in a snare 
Hence a person who has the marks of determination, co 

mfifthe’paS to Brahman m thisworld Ttoa * the 
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(fulfilled) On this point they quote, 'When the five forms (of 
sense) of knowledge along with the mind stand still and the 
intellect stirs not, that, they say, is the highest state ’ Having 
spoken thus, Sakayanya had his heart (fixed) on the inner self 
Then Marat having bowed before him and properly honoured 
him, having obtained his end, departed by the northern course 
of the sun for there is no way thither by a side-path This is 
the path to Brahma here in the world. Bursting open the door 
of the sun, he rose on high and departed On this point they 
quote, ‘Endless are the rays of him, who, like a lamp, dwells 
m the heart, white and black, brown and blue, tawny and pale 
red One of them leads upwards piercing the solar orb, by it, 
crossing the world of Brahma they go to the highest path The 
other hundred rays lead upwards also and through them (the 
worshipper) reaches the abiding-places of the gods But the 
rays of dim colour which manifestly lead downwards by them 
one wanders here helplessly for experiencing (the fruits of) his 
deeds Therefore, the yonder blessed sun is the cause of creation, 
of heaven and of final emancipation ’ 


Katha VI 10 16, Prtena I 10, C.U. VIII. 6 1, B U 1 .5.3. 
calc v. caiicalo 


the real, sadakhyam brahma. 

brahna-padanv path to Brahman, sdksal-brahma-prdptt-mdrgah. 
avatisthante stand still, mscaldm bhavanti. 
tnarul tnantd nama brhadrathah 
kfia-krlyah having attained his end, avdptakamah 
.tV the upward course we reach the highest state or the abodes 
butteanddeatte 16 ^ 0Wnwar< ^ course we reborn in the world of 


THE SELF'S RELATION TO THE SENSES AND THE 

MIND 

sa» J etdmndriyani pracaranty udganta caite- 

„- l .. J ia j kojnyantd vety aha; pratydhdtmdtmakanitydtmd hy 
anid niyanta vdpsaraso bhanamyds ca maricayo nama, 
yj,V o , rasmibhir msaydn atti, katama dtmeh, yo ’yam 
ubaerh 1 sunyah iantadi-laksanoktah svakair lingair 

cdb 1 , 711 ’ >• y °: ti<d Mgam dingasyagner yad ausnyam dvistah 
brdna iL J lva "! 1 am ° eke > vdk srotram caksur manah 

te ef n JJ ke ’- at ia t nid ? hir dhriih smrtih prajM tad tty eke, atha 

plmluied til™ ?' a{ f ia ^ veJia btjasydnknrdvdtka dhumdrdrms- 
vmitnga ivagnes cell, atroddharanti: 
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vahnei ca yadvat khaki visphulwgdh, surydn mayukhaS ca 
ta'haiva tasya 

pranadayo vai punar eva tasmdd, abhyuccamiiiha yathakm- 
mena 


31. (One asks) Of what nature, venly, are these senses that 
go forth (towards their objects)? Who is the one that sends 
them out here and who restrains them? Another answers they 
are of the nature of self for the self is he who sends forth and 
restrains them There are enticing objects of sense and there 
are what are called the luminous rays Now the self feeds on 
objects by the five rays Who is the self? He who has been 
defined as pure, dean, void, tranquil and of other marks He 
is to be apprehended by his own marks Some say that the 
mark of him who is without any mark is as heat and anything 
pervaded by it are to fire, or what the most agreeable taste 
is to water, others say that it is speech, hearing, sight, mind, 
breath, others say that it is understanding, steadfastness, 
memory, wisdom Now, venly, these are the marks of him even 
as the sprouts here are the mark of a seed, as smoke, light and 
sparks are the marks of a fire On this point they quote As 
indeed the sparks from fire, and likewise as the rays from the 
sun, living creatures and the rest in proper order again and 
again proceed from him here on earth 


Seell 4 VI 28, $U VI 13, A U III 2,BU IV 4 18, Kcna 2 

The sprout reminds us of the invisible seed, bhumyantargala- 
laya'dfsyasya sad-bhava-plapaka anktird Even so from the mani¬ 
festations of self we infer the reality of self 


32 tasmdd vd etasmad dtmam same prdndh, sarve loMh same 
vedah, same devdh, sarvdm ca blmtany uccaranh 
satyasya satyam iti, atha yathdrdraidhagner abhyahitasya ^M «g 

dhfmd mscaranty evam vd elasya 

dad yad rg-vedo yaptr-vedah sdma-vedo tharvangtrasa dihasali 
pitranam^vidyd, upamsadah, slokdh, sulrdny amvyakhyanam 

creatures all worlds, all the vedas, all the gods and all beings 

S S fro y m a fireTaid ^rifgiVn (dam^ood, ito 
clouds of smoke se Pjf at ^J S ^ Rg Veda, 

gfypE**SeSS*. Vda (hymns ol), th« Attorn* 
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and the Angtrasas, legendary stones, ancient lore, sciences, 
mystic doctrines, verses, aphorisms, explanations and com¬ 
mentaries From it, indeed, all these beings (come forth). 

SeeBU II. 1 20, II 4 10 

upanisad mystic doctnnes, upanigamayitjtvat sdksdt rahasyam ndma 
the truth of the truth empirical existence is the truth, the underlying 
truth of it is the self 


33 paiiceslako vd eso’gmh samvatsarah tasyema tsiaka yo 
vasanto grisma varsdh iaradd hemantah, sa hrah-paksasi-prstha- 
pticchavdn, eso’gmh purusavidah seyam praja-pateh prathama 
cihh, karair yajamdnam antanksam utksipivd vayave prdyacchat, 
prdno vai vdyuh, prano’gms, tasyema islaka yah prd.no vyano 
1 panah samdna uddnah, sa sirah-paksasi-prslha-pucchavan 
eso'gmh pmusavidas tad idam antanksam prajapater dvitiyd 
citth, karair yajamdnam divam utksiptvendraya prdyacchat, asau 
vd dditya mdrah, saiso'gmh, tasyema istakd yad rg~yajuh 
samdtharvdngirasa itihdsah puranam sa sirah-paksasi-puccha- 
prsthavan eso'gmh purusavidah, saisd dyauh prajapates irtiyd 
citih, karair yajamdnasyatmavide’vaddnam karoti, yathatmavid 
utksipya brahmane prdyacchat, tatranandi modi bhavati 
33 Verily, this (gdrhapatya sacnficial) fire with its five bncks 
is the year For that the bricks are these, spring, summer, the 
rainy season, autumn, winter So it has a head, two wings, a 
back and a tail. In the case of one who knows the person, this 
earth is Prajd-pati’s first sacrificial pile With its hands it raises 
the sacnficer to the atmosphere and offers him to Vayu (the 
wnd) Wind, venly, is breath Breath is the fire ( dak?tndgm ) 
or that the bncks are these, the prana breath, the vydna 
, rea th> c a P® na breath, the samdna breath and the uddna 
oreath So it has a head, two wings, a back and a tail In the 
case of one who knows the person, tins atmosphere is Praja-pati's 
econd sacrificial pile With its hands it raises the sacnficer 
Jr. °tr sk 7 offers him to Indra Venly, Indra is yonder 
d S (third dhavaniya ) fire For that the bncks are 
of Veda ' the Yajur . Veda > ^ Sdma Veda (the hymns 

i- r „ Autarvans and Angirasas, legendary stones, ancient 
of A , a h ea( f> two wings, a back and a tail In the case 
sacnfir, A° A?!? 13 A 6 P erson * this sky is Prajd-pah’s third 
knoxvpr LA 6 AAlA hands it presents the sacnficer to the 
and offerc A 6 f e £ £hen the knower of the self raises him up 
him to Brahma There he becomes bhssful and joyful. 
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The three fires which are used m religious sacrifices are treated as 
three sacrificial piles erected by Praja-pah the lord of creation 
on earth, the atmosphere and the sky. The year, the wind and the 
sun rule in these three regions They raise the sacnficer to the next 
higher stage until, finally, he reaches Brahma 


CONTROL OF THOUGHT IS LIBERATION 

34 prlhmgarhapalyo'nlarik$aindak$inagnirdyaurahavamyah, 
lata eva pavamdna-pdvakaiucaya dvt$krtam etendsya yajiiam, 
yalah pavamdiia-pdvaka-iuci-satnghdlo In jatharah, tasmdd agmr 
yapavyah cctavyah stotavyo’bhidhydtavyah;yajamdno havtrgrhttvd 
dcvatdbhtdhykitam tcchati’ 

hiranya-varnah iakuno hrdyddilyc pratitfhitah 

vtadgur hamsas iejo-vrsah so'snnnn agnail yajdmahe 
Hi cdpi manlrartham vtcntoU, tat savtiur varenyam bhargo 
‘sydbhtdhycyam yo buddhyantastho dhydyiha manah-Sditlt-padam 
anusaraty dtniany eva dhaite'ircinc ilokd bhavanti 

1. yathd itmtidhana vahnth svayondv upaidmyate 
tathd vrth-k$ayac attain svayondv upaidmyate 

2. svayondv upaiantasya vianasah satya-kamatah 
tndriydriha-vimudhasydnrldh kama-vaianugdh 

' ^3 cittain eva In samsdram, tatprayatnena iodhayel 
v y ac cl it as tan-mayo bhavatt guhyam etatsandtanam 

4 ctilasya hi prasddena hanti karma iubhditibham 
prasamdimatmam stliitvd sukham avyayam ainute 

5 samdsaklam yathd attain jantor visaya-gocare 

yady evam brahmam syat tat ko m mucyela bamnamt 
/ 6 iiiano hi dvividham proktam itiddham caitiddham eva ca 
W aiuddham kdmasamparkdt itiddham kdma-mvarptam 

7 lava-vik§cpa-rahitam maiiah ktivd sutiiicalain 
yadd ydty amatiibhdvam tadd tat paraimm padam 

8 tdvanmano mroddhavyam hrdiydvat ksayamgatm 
eta1 jmitam ca mok?am ca iesdnye gmttharWtarah 

9 samddln-inrdhauta-malasya cetaso mveiitasyatmant yat 

nafakyaie vam'aythm gird tadd, svayam tad antahkar- 
10 apdmdpfgnTagiian vd vyomni vyoma m laksayet, 


V 


ato 
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vymdnusmaranam viruddham, tasmad agmr yastavyah cetavydh 
stotavyo ’ bhidhyatavyah . 

34 The earth is the gdrhapatya fire, the atmosphere is the 
dak$ma fire and the sky the ahavaniya fire Hence they are 
(called) the pure, the purifying, the bright By this the sacrifice 
is made manifest Since the digestive fire is the combination 
of the pure, the purifying and the bright, therefore this fire 
should be worshipped with oblations, is to be built (with bncks), 
is to be praised, is to be meditated upon The sacrificer, when 
he takes the oblation seeks (to perform) his meditation of the 
divinity thus. 'The bird of golden hue abides in the heart and 
in the sun, a diver-bird, a swan, of surpassing radiance. Let 
us worship him in the fire ’ Having recited, one discerns the 
meaning of this verse, the adorable splendour of Savitri should 
be meditated upon by him, who, abiding in his understanding, 
meditates thereon Here he reaches the place of tranquillity 
for the mind He places it in the self, indeed, on this point 
there are these verses. Even as fire without fuel becomes extinct 
m its own place, even so thought, by the cessation of activity 
becomes extinct in its own source. Even in a mind which seel® 
the truth and has quieted down in its own place, there arise 
false ideas due to past acts when deluded by the objects of 
sense One’s own thought, indeed, is samsara ; let a man cleanse 
it by effort What a man thinks, that he becomes, this is the 
eternal mystery For by the serenity of one’s thought, one 
destroys all actions, good or bad Dwelling within the self, with 
a. serene self, he enjoys imperishable happmess. If the thought 
° Tf 11 1 J i so ® xe< ^ on Brahman as it is on the things of this 
world., who will not then be free from bondage? The mind, it 
® ai 3 1S two kinds, pure and impure, impure from 

n act with desire and pure when freed from desire By freeing 
r * ron ) sloth and distraction and making it motionless, he 
tw m< ?u * ivere< ^ ^ rom roind (reaches mindlessness), then 
in ti, 1S iT e su P reme state So long should the mind be restrained 
1<: , reac ^ es its end, that is knowledge, that is 
to this w rl e k e i s I 311 * extensions of the knots that bind us 
aw k te happiness of a mind whose stains are washed 
cannnt k c 1 oncen tration and who has entered the self, it 
the mn 6 ^ Cre ^ escn h e d by words It can be grasped by 
fire in ° tgan J onl y) O ne cannot distinguish water m water, 
m he « e °i r 6 , r in e ther, even so he whose mind has entered 
released completely Mind, m truth, is the cause of 
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bondage and liberation for mankind; for bondage if it is bound 
to objects, freedom from objects, that is called liberation 
Therefore, for those who do not perform the agmhotra sacrifice, 
who do not build up the fire, who are ignorant, who do not 
meditate, the remembering of the ethereal (heavenly) place of 
Brahman is obstructed Therefore that fire should be worshipped 
with oblations, should be built (with bncks), is to be praised, 
is to be meditated upon 


pavamana-pavaka-Suci These attributes are applied to the different 
fires’ gaihapatyah — pavamanah, daksmagmh-pavakah, ahavaniyah- 
Sucir itt bhedah 

htranya-varnah of golden hue, Inranyavat prdkaiamanah. 

dhatte places, aimsandhatte. 

sva-yonati m its own place, svadhisjhane 

kdma-mvarjitam free from desire See Brdhma-bndn V V 1 

lay a' sloth, sleepiness, layo ntdrd 

mksepah distraction, bahir-visaya-smrtyddih _ 

amantbhavam mindlessness dtmaiio tnana upadhi-praveia-kiia-visesa- 

pantyagah amanibhdvah 

Cp. Yoga~vasis(ha 

attain karanam arthdndm tasmm satt jagat-trayam, 
tasmm ksine 7 agat ksimm tat ahisyam prayatnaiah 
'Thought is the cause for all things When it is active there are 
the three worlds, when it subsides the world subsides Therefore the 
mind should be treated with diligence ’ 

Brahma-bmdu U 2, see also 3-5 
Astdvakra Gita II says 

sariram svarganarakau bandha-moksobtiayam tarna 
kalpand-matram evaitat km me kdryam adatmamh 
The body, heaven and hell and so both bondage and hberation 
are but mental What then have I (who am) essentially intelligence 

Shay* SaMa Bralmaa 

or concomitant differentiation leads to the universe Its purification 
or unification leads to asabda or utter voidness, mnyalva 

at namo’enave prthwksite loka-smrte lokam asmat 

dyf’dliehi.nainovdyave'ntarik^a-ksiteloka-smrtelokam^nMi^ 

mdndya dhehi, nama Uiiydya divi-ksite lok ^f iri ^ k ^Zr- 
yajamdndya dhehi, namo brahmane sarva-ksite sarva-sn rt 

— ^yaaysfjaum 
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adityasya Mttyatmm too chuklam, purusam, almgam, nabhaso' 
ntargatasya teyaso'miamdtram etad yad adityasya madhya ivety 
aksmy agnau caitad brahmaitad amrtam etad bhargah etat satya- 
dharmo nabhaso'ntargatasya tejaso'msamatram etad yad adityasya 
madhye amrtam yasya hi somah prana vd apyayankurd etad 
brahmaitad amrtam etad bhargah etad satya-dharmo nabhaso’ntar- 
gatasya tejaso’msa-matram, etad yad adityasya madhye yajur 
dipyaiy atm dpo jyoiiraso'mrtam brahma bkur bhuvah svar aum . 
astapddam sucim hamsam tn-siitram anum avyayam 
dvi-dharmo'ndham tejasendham sarvam pasyan paiyati 
nabhaso'ntargatasya tejaso’mda-malram etad yad adityasya madhye 
ttdiiva mayukhe bhavata etat savit satya-dharma etad yajur etat 
tapa etad agnir etad vdyur etat prana etad dpa etac candramd 
eiac chukram, etad amrtam, etad brahma-visayam, etad bhanur 
amavas tasmmn eva yajamdnah samdhava tva vltyanta esa vai 
braknmkatatra hi same hdmah samdhitd ity atroddharanti' 
amsn-dhdraya ivdnuvdtentahsamsphuraty asdv antargah surdnam, 
yo haivamvtt sa savit, sa dvaitavit, saikadham etah sydt tad 
dtmakas ca. ye vmdava ivdbhyuccaranty ajasram, vidyud ivd- 
bhrdmsah parame vyoman, te’mso vai yaiasu diraya-vaddj jata~ 
bmriipd tva krsna-vartmanah 


35 Adoration to Agcn (Fire), who dwells m the earth, who 
remembers the world Bestow the world on this worshipper 
doration to Vayu (wind) who dwells in the atmosphere, who 
remembers the world Bestow the world on this worshipper • 
oration to the Aditya (the sun), who dwells m heaven, who 
members the world Bestow the world on this worshipper. 1 
ora ion to Brahma, who dwells m all, who remembers all. 
oestow all on this worshipper. With a golden vessel is the face 
ot the real covered That do thou, 0 Pusan, uncover, that we 
E te mal real, the pervader* He who is the 
is fh<> j l ? P 16 sun > 1 myself am he Verily, that which 
thp n S , d , of the sun 18 the et ' ernal real. That is the bnght, 
the sex * ess Of the bnght power that pervades 

of fbe c. l ±t° ny ’ a P or tron, which is, as it were, in the midst 
Humor SV? 6ye 1 and in fire ^ is Brahman, that is the 
the skv t I s splendour Of the bnght power that pervades 
of theL» 1S r 0n l y ? P ortiori which is the nectar m the midst 

only offehooL W T?* the T 0 ? and the hvin S creatures too are 
r 00ts ' That is Brahman, that is immortal, that is 


1 See Tattlutya Samkita VII 5 24 x. 
* «« 15. BU V. 15 r 
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splendour that is the eternal real Of the bnght power that 
pervades the shy it is only a portion which shines as the Yajur 

fV 1 ”? 81 ° f ^ e that 18 ^ter, light, essence, 
immortal, Brahman bhur, bhuvas, svar, aim The eight-footed 

th<i pure, the swan, three-stringed, minute, the‘imperishable’ 
blind to the two attributes (of good and evil), kindled in the 
light, ne who sees ^ him sees all Of the bright power that 
pervades the sky it is only a portion, which, rising in the midst 
of the Sun becomes the two hght rays That is the knower, 
the eternal, real, that is the Yajus, that is heat, that is fire,’ 
that is wind, that is breath, that is water, that is the moon] 
that is the bright, that is the immortal, that is the place of 
Brahman That is the ocean of hght In it, indeed, the wor¬ 
shippers become dissolved like (a lump of) salt 1 It is the one¬ 
ness with Brahman for in it are all desires contained 1 On this 
point they quote Even as a lamp moved by a gentle breeze, 
he who dwells within the gods shines forth He who knows 
this, is the knower, he knows the difference, having grasped 
the oneness, he becomes identified with it They who nse forth 
perpetually like spray drops (from the sea) like lightnings from 
the light within the clouds in the highest sky, they, by virtue 
of their entrance into the hght of glory appear like crests of 
flame in the track of fire. 


pfihivt-ksife * who dwells in the earth, pjihivi-loka-mvdsdya. 
satya-dharmaya msnave ■ that we may reach the eternal real, the 
pervader; satya-dharma-vtsnusvariipa-prdptaya 1 h 
ahngam sexless, linga-varjitamstri-pm-napumsakadi-bheda-rahtam 
dvi-dharmo'ndham • blind to the two attributes (of good and evil), 
dvabhyam punya-papabhydm andham anavabhasamanam punyapa- 
pa-rahitam 

brahma-vtsayam' the place of Brahman, brahma-prdph-dvdram 
savif' the knower, mda jiidnena saha vartala itt saint, vidvdn 

36 dve vd va khalv eU brahma-jyoiiso rupake sdntam ckam 
samrdiham caikam, athayac chdntam tasyddhdram kham.atha 
yat samrddham idatn tasydnnam, iasmdn manlraufadhdjyd- 
misa-puroddsa-sthdli-pakddibhir yastavyam anlarvedyam asny 
avasistair anna-pdnaii cdsyam dhavaniyam ill matva tejasah 
samrddhyai pmya-loka-vijilyarthdyamrtalvdya cairodaharanli 

agm-hotramjuhuydtsoarga-kdmoyama-rdjyamagnistomenabhxya- 

1 BUII 4 12 

3 CU. VIII x 5, Maitrx VI 30 and 38 
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valt soma-rdjyam nkthena, surya-rajyam sodahnd soarajyam 
atiratrena prajapatyam dsahasra-samvaisardnta-krakmett: 

vartyddhara-sneha-yogad yatha dipasya samsthittk, 
autaryandopayogad tmati sthiidv atmaduct tathd. 

36 Verily, indeed, of the Brahma light there are these two 
forms, one, the tranquil and the other the abounding Now of 
that which is tranquil, space is the support, of the other which 
is the abounding, food here is the support Therefore one should 
offer sacrifice in the sacrificial altar with sacred hymns, herbs, 
ghee, flesh (sacrificial), cakes, boiled rice and the like, and also 
with food and drink cast into the mouth, knowing the mouth 
to be the dhavaniya fire for the sake of abundance of vigour, 
for winning the world of sanctity and for immortality On this 
point they quote. He who is desirous of heaven should oner 
the agmhotra sacrifice One wins the kingdom of Yama by the 
agnhtoma sacrifice, the kingdom of the moon by the uktha, 
the kingdom of the Sun by the sixteen-day sacrifice, the 
kingdom of independence by the ahrdtra sacrifice, the 
Kingdom of Praja-pah by the sacrifice which continues to the 
end of a thousand years As the continued existence of a lamp 
is because of the union of wick, support and oil, so also the 
self and the bright (sun) continue to exist because of the union 
of the Inner One and the world egg. 

The two selves are the witness and the experiencing self. The 
former is tranquil and the latter is full of activity 

iejasah vigour, jndna-baladi-mmittam pragalbhyatn. 

svarapam the kingdom of independence or the kingdom of Indra: 

wdradhislhto loka-vtiesah 

Even as the lamp bums so long as there is oil to be consumed so 
the light of Brahman remains divided as the individual soul and 
the Sun so long as the latent brightness of previous actions m the 
incorporated being and in the world are not exhausted If the Sun 
is taken as the symbol of the cosmic process it means that the process 
mil continue until all men are liberated 

37 ’ Jasmad aim tty anenattad updsitdparimitam tejas, tat 
wdhabhihitam agnav ddiiye prdne’ihaisa nddy anna-bahum ity 
esagnau hutam ddityam gamayati, ato yo raso’sravat sa ttdgilham 
Var if}‘ t enet >M prdnah, pranebhyah prajd tty atroddharanli: 
yoda haoir agnau hiiyate tad ddityam gamayatt, tat suryo raimibhir 
Mr?ah, tendnnam bhavati, annadbhiitdndmutpatiiriiyevamhyaha: 
agnau prdstahttUh samyag ddityam upatisthate, 
adilyd) jay ate vrstir vrsler annam tatah prajah 
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by whi JK abidance” offoo^offered m this firego^To 
**£* .p* ^p which flows therefrom rams dora hkefte 
udgitha chant By this living creatures here exist From hvme 

whkhS^ 60 ? pn !? g P° mtthe Yquote Theoblatiof 

\\hich has been offered m the fire goes to the sun The sun rams 

that down with his rays Thereby arises food From food the 
production of beings For thus has it been said, the offering 
properly cast m the fire goes toward the sun, from out of the 
sun comes ram, from the ram food, from food living beings 

nadi. channel, dvara-riipa See Mann III. 76. 


38 _ agm-hotramjuhvdno lobha-jdlam bhmaiti, aiah sammoham 
chitvd na krodhan stunvdnah kdviuni dbhidhydyamanas talas catur- 
]dlambrahma-hoSambhindad,ataliparam^dkdiainatrahisaurasau- 
mydgneya-sdiivikdm mandala.ni bhittva iatahsuddhah sattvdntaras- 
tfiam, acalani, amriam, acyutam, dhruvam, vi$nu-sampntam, 
sarvdparam dhdma salyakdma-sarvajnatva-samyuHam, svatan- 
tram, cattanyain, svemahimnt ti$lhanidnampa$yah atrodaharanti’ 
ravi-madhye sthtah somah soma-madhye hitasanah, 
tejo-madhye sthitam sattvam sattva-madhye stJnto'cyutah 
iarira-prddcsdnguslha-mdtram anor apy anvyatn dhydtvatdhpara- 
maidtn gacchali, atra hi sarve kdmah samdhitd tit, atrodaharanti, 
ahgu$tha-prddc£a-sanra-malram pradipa-pratapavat dvis tndhd 
hi, tad brahinabhiftuyamanam maho devo bhuvanany dvivesa 
awn namo brahmane namah 

38 He who performs the agmhotra sacrifice rends the net 
of selfish desire Then having cut through bewilderment he 
does not approve of anger Meditating on desire, he cuts through 
the fourfold sheath of Brahma Thence he goes to the highest 
space There having broken through the spheres of the sun, 
of ttie moon, of the fire and of the pure being, he, then, being 
purified himself, he sees the intelligence which abides in the 
pure being, immovable, immortal, indestructible, endunng, 
bearing the name of Visnu, the ultimate abode, endowed with 
love of truth (or the desires) and omniscience, independent, 
which stands m its own greatness On this point they quote 
In the midst of the sun stands the moon, m the midst of the 
moon the fire, m the midst of fire stands pure oemg, 
in the midst of pure being stands the indestructible one Having 
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meditated on him who is of the measure of a thumb within 
the span (of the heart) -m the body, who is smaller than the 
small, then one goes to the supreme condition. For in that all 
desires are contained On this point they quote: Having the 
measure of a thumb within the span in the body like the flames 
of a light burning twofold or threefold, the Brahma who is 
praised, the great god, has entered (all) the worlds Atm, 
adoration to Brahma, yea, adoration. 

VI 28, VI 23, VI 30, VI. 35. 

He who makes the fire sacrifice tears up the snare of greed, cuts 
down delusion and breaks with anger. 

of the measure of a thumb within the span in the body * dartre prade- 
sa-matra-panmitam hrdayam tatrahgustha-matram kamalam. 
pradipa-jsratafiavat lie the flame of a light, pradipa-sikhavat 
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CHAPTER VII 


VII. 3. 


THE SELF AS THE WORLD-SUN AND ITS RAYS 

-J v ^ nir S^yfrm trivrd rathantaram vasantah prano nak- 
?atmit vasavah purastdd udyanti , lapantt, vacant stuvanti 
punar mianti, antar vivareneksanti, acmtyo'murto gabhtro gup- 

hhlZ^°J tan ° $f an0 , mr S mah iu Mho bhasvaro gunabhtg 
bhayo_ nirorttir yogiharah, sarvajno magho’pmmeyo’nddyantah 
inntan, ajo.dhiman amrdeiyah, sarvasrk,sarvasydtmd,sarvabkuk 
sarvasyefanah, sarvasyantardntarah 
, T - The Fire, the gdyalri metre, the trivrt hymn, the raihaniara 
CJ Tii spring season, the upward breath, the stars, the vasu 
gods (these), nse in the east, they warm, they ram, they praise, 
they enter again within and look out through an opening He 
is unthinkable, formless, deep (unfathomable), hidden, blame- 
less, compact (solid), unpenetrable, free from qualities, pure, 
brilliant, enjoying (the play of the three) qualities, fearful, 
unproduced, the master yogm, omniscient, mighty, immeasurable, 
without beginning or end, possessing all excellence, unborn, 
wise, indescribable, the creator of all, the self of all, the enjoyer 
of all, the lord of all, the inmost being of everything 


vasu gods deva-gana-viiesah. 
deep, unfathomable duravagdhah. 
compact solid, abhedyah 

bhayah • fearful, because he is the all-devounng time, MlarUpah 
maghah mighty or worshipful, maghavan tndrah piijyah 


2 tndras tnstup pahcadaio brhad-grismo vydnah somo rudra 
daksmata udyanti, tapanti, varsanti, stuvanti, punar viianii, 
antar-vivarena ikfanh. anddyanto’panmita’paricchmo’parapra- 
yojyah, svatantro'lingo’murto'nantaiakhr dhata bhdskarah 

2 Indra, the tnstubh metre, the pancadaia hymn, the brhat 
chant, the summer season, the vydna breath, the moon, the 
Rudra gods nse in the south, they warm, they ram, they praise, 
they enter again within and look out through an opening He 
is without beginning or end, unmeasured, unlimited, not to be 
moved by another, independent, without any marks (signs), 
formless, of endless power, the creator, the maker of light 
(the enlightener) 

3 maruto jagati saptadaio vairupam, varfd apdndh iukra 
ddtlydh paicad udyanti, tapanti, varsanti, stuvanti, punar-viiantt, 
antar vivareneksanti, lac chantam, a&abdani, abhayam, aiokam. 
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dnandam, trptam, sthiram, acalam, amrtam, acyutam, dhruvam, 
visnu-samjmtam, sarvdparam dhama 

3 The Marais, the jagaii metre, the saptadasa hymn, the 
Vairupa chant, the rainy season, the apana breath, the planet 
Venus, the Aditya gods, these nse m the west. They warm, 
they ram, they praise, they enter again within and look out 
through an opening That is tranquil, soundless, fearless, 
sorrowless, blissful, satisfied, steadfast, immovable, immortal, un- 
shaking, enduring, bearing the name of Visnu, the highest abode. 

4 vtsve deva anustub ekammio vaimyah sarat samano varunah 
sadhya uttarata udyanti, tapanti, varsanti, stuvanti, punar visanti, 
antar vivareneksanti, antah-Suddhah, pittafi, iunyah, Santo’prdno 
mratmanantah 

4 The ViSve devas, the anustubh metre, the ekavimsa hymn, 
the Vairaja chant, the samdna breath, Varuna, the sadhya 
gods, nse in the north They warm, they ram, they praise, they 
enter again within, and look out through an opening He is 
pure within, clean, void, tranquil, breathless, selfless, endless 

5 nutravarunau panktis innava-trayastnmso Sakvara-raivate 
hmanta-SiSirdudano'ngirasas candramd urddhvd udyanti,tapanti, 
varsanti, stmanti, punar visanti antar vivareneksanti, prana- 
vakhyam franetaram, bha-riipam, mgata-nidram, viiaram, vimr- 
tyum, vtSokam 

5 Mitra and Varuna, the pankh metre, the tnnava and the 
rayastmnia hymns, the Sdkvara and Raivata chants, the winter 
an the dewy seasons, the udana breath, the Angtrasas, the 
oon nse from above They warm, they ram, they praise, they 
_ | a ® wrthm, and look out through an opening Him who 

J >rt ^ va ’ im Peller, whose form is light, sleepless, 

ageless, deathless, sorrowless 


antar tapanti, varsanti, stuvanti, punar visanti, 

suddhat, yak P r *P "* 0 vidharanah sarvantaro’ksarah, 

suddhah p u tah, bhantah, ksantah, sdntah 

serpents^ ( the ^agon’s head )* Keiu (the dragon’s tail), 
th?like’™* f aksa * as > Yaksas, men, birds, deer, elephants and 
thev el?! from b ? ow ' lbe Y wann > they ram, they praise, 
who is wise th! n ? thm 311(1 look out though an opening. He 
shining, patient, 'tranqufl ™ &aL im P erishable ’ P ure > clean > 

the ordainer, vidharako varndsrama maryaddyaih 



854 


The Principal Upantsads 
THE WORLD-SELF 


VH 8 


7 esa ht khalv dtmantarhrdaye’myan iddho'gmr tva visvaru- 
po’syatvdnnam tdam sarvam astmnn ota tmah prajdh, c$a 
dtmdpakatapdpmd mjaro vmrtyur viloko’vicihitso'vipasah sat- 
ya-samkalpah, satya-kamah, esaparamesvarah, esa bhutadhpatth, 
esa bhuta-palah, esa setuh, vtdharanak, esa ht khalv atmesanah 
iambhur hhavo rudrahprajdpatir vtsva-srkhtranya-garbhahsaiyam 
prano hamsah sastacyuto vtsmtr nardyanah, yascaiso’gnau yai 
cayam hrdayev yascdsdv adttyesaesa ekah, tasmai te vi&va-rup&ya 
satye nabhast hitdya namah 

7 And he, venly, is the self within the heart, very subtile, 
kindled like fire, endowed with all forms Of him all this is food 
In him are woven creatures here He is the self which is free 
from evil, ageless, deathless, sorrowless, free from uncertainty, 
free from fetters, whose conception is the real, whose desire 
is the real He is the supreme lord, he is the ruler of beings, 
he is the protector of beings He is the determining bndge This 
self, venly, is the lord, the beneficent, the existent, the terrible, 
the lord of creation, creator of all, the golden germ, truth, life, 
sprnt, the ruler, the unshaken, the pervader, N dray ana He 
who is in the fire, he who is here in the heart, he who is yonder 
in the sun, he is one To thee who art this, endowed with all 
forms hidden in the real space, be adoration 

vtlva-rUpah endowed with all foims, sarva-riipo vaiSvdmrah 
otah woven, dsntdh, paid tva tantujatam asntya slkiiah bee ii-u 

III 6 , III 8 r „ TT __ TTT i T 

setu bndge See B U IV 4 22 > C U VIII 4 1 
hitdya hidden, mhitdya _ 

8 atheddnim jndnopasargd rdjan moha-jalasyai?a vai ymh, 

yad asvargyaih saha svargyasyatsa vatye purastad ukle py adh 
Itambemkwantt, atha ye cdnye ha mtya-pmmdtta 
vasitd, mtya-ydcanakd miyam SiipopafimnoHlia ye a ye ha 
1 ___j.,5 m ,snMnMnnnh.nh Mdra-sisvdh. ludras ca lustra vt 


iZamZcchanU, to* «*• m frakaK *»'* »» 

bhrdmyan loko najdndtt veda-vidyantarantu yat 
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8 . Now then, the hindrances to knowledge, 0 King. This is 
indeed the source of the net of delusion, the association of one 
who is worthy of heaven with those who are not worthy of 
heaven, that is it Though it is said that there is a grove before 
them, they clin g to a low shrub. Now there are some who are 
always hilarious, always abroad, always begging, always making 
a living by handicraft And others there are who are beggars 
in town, who perform sacrifices, for the unworthy, who are the 
disciples of Sudras and who, though Sudras, are learned in the 
scnptures And others there are who are wicked, who wear 
their hair m a twisted knot, who are dancers, who are mer- 
cenanes, travelling mendicants, actors, those who have been 
degraded m the King’s service And others there are who, for 
money, profess that they can allay (the evil influences) of 
Yaksas (spntes), Raksasas (ogres), ghosts, gobhns, devils, ser¬ 
pents, imps and the like And others there are who, under false 
pretexts, wear the red robe, earrings and skulls And others 
there are who love to distract the believers in the Veda by 
the jugglery of false arguments, comparisons and paralogisms, 
with these one should not associate These creatures, evidently, 
are thieves and unworthy of heaven. For thus has it been said 
The world bewildered by doctrines that deny the self, by false 
comparisons and proofs does not discern the difference between 
wisdom and knowledge 

hindrances knowledge, jndnotpath-vtghaiakd 
vrtha falsely, mthya 

veda-wdya. wisdom and knowledge, veddvidyd’ knowledge and 
ignorance 

The caste prejudice comes out here with reference to the Sudras. 


9 brhaspahr vat iukro bhutvendrasyabhaydyasurebhyah ksayd- 
yanam avtdydmasrjat, taya iivam astvam tty uddisanty aitvam 
warn iti t vedddi-sasira-himsaka-dharmabhidhyanam astv tti 
mi m -/ a *° nam ‘* m abhidhiyetany aihatsa bandhyevaisa, 
hv l -j ram fihalam asya vrttacyutasyeva narambhaniyety evam 


vijU-tf-i m fi ar * ie avidydyd ca vidyeti pmtd 

Mvpante^ naci ^ asam man y e > na tva kama bahavo 

c <tyas tad vedobhayam saha, 
yaya mrtyum txrtva vidyayd amrtam asnute 
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avidydydm antare veflyamanah, svayam dhirah panditam 
manyamdndh, 

dandramyamaiidh party anti mudha andhenaiva myamana 
yaihandhah 

g Venly, Brhaspati (the teacher of the gods) became Sukra 
(the teacher of the demons) and for the security of Indra and 
for the destruction of the demons created this ignorance By 
this (they) declare the inauspicious to be auspicious and the 
auspicious to be inauspicious They say that there should be 
attention to the (new) law which is destructive of the (teaching 
of the) Vedas and the other scnptures Therefore one should 
not attend to this teaching It is false It is like a barren 
woman. Mere pleasure is the fruit thereof as also of one who 
has fallen from the proper course. It should not be attempted 
For thus has it been said Widely opposed and divergent are 
these two, the one known as ignorance, and the other as 
knowledge I (Yama) think that Naciketas is desirous of 
obtaining knowledge and many desires do not rend you He 
who knows at the same time knowledge and ignorance together, 
having crossed death by means of ignorance he wins the 
immortal by knowledge Those who are wrapped up in the midst 
of ignorance, fancying themselves alone wise and learned, they 
wander, hard smitten and deluded like blind men led by one 
who is himself blind 


Cp C U VIII 7 

hvam auspicious, sukhakaram 

aiivam inauspicious, akalyanam, duhkham 

vddihnti declare, kathayanti 

rah-matram mere pleasure, of a passing nature, tatkahkam phalcm 
asyd na bhdvi'Siibha-phalam ash T , TT e 

knowledge and ignorance See Katha II 4 - 11 * Katba 5 > 

fiawng Lied death by ignorance karmamsthayd 
patti-prahbandhakam pdpam lirlva'tikmnya vtdyaya aupamsadaya 

ihantahiard-marana-rogadt-ilukkha-tatairupadruyinnanah ill m 

panyanl wander, samsdra-mandale pmbhramanh 

10 *. <my* »**■»«* **? *«*? fslSi 

teM, mmxkrimmh, »«*»«, «0«* <*»-*"“* **"*“ 
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briilnh, alas ctram dhydtod'manyatdnyatdtmano vat te’surd, 
alo’nyatamam etesdm ttklam, tad ime miidhd upapvanty abhis- 
vangtnas taryabhighdtino’nrtdblniamsindh saiyam vadnrlam pas- 
yantlndrajdlavad tiy, ato yad vedesv abhhitam tat satyani yad 
vedesuktamiad vidvamsa upapvanti,iasmdd brdhmano ndvatdikam 
adhiyitayam arthah sydd tti 

10 Venly, the gods and the demons, being desirous of 
(knowing) the self went into the presence of Brahma Having 
bowed before him they said. Revered Sir, we are desirous of 
(knowing) the self, so do you tell us. Then, after having reflected 
a long while, he thought in himself. Venly, these demons are 
desirous of a self different (from the true one) Therefore, a 
very different doctrine was told to them On that these deluded 
(demons) here live their life, with intense attachment, destroying 
the means of salvation and praising what is false. They see 
the false, as if it were true, as in jugglery. Therefore what is 
set forth m the Vedas, that is the truth On what is said in 
the Vedas, on that wise men live their life. Therefore a Brahmana 
should not study what is not of the Veda This should be the 
purpose 


SeeCU VIII 8 

anyaiatmanah v ayatitmamh, not self-subdued. 
unto intense attachment atyasaktdh tat-parah They Eve according to 
anottendea of tte self than thereahty, deluded, attached, expressing 
7 k “ ^ b y 311 enchantment they see the false as the true. 

tiruau me f ns ' ra & by which to cross the ocean of samsara. 
vapiamm ^* ^ ‘ sams ^ ra ~ s dgard.tikramanci-sddhanam dima-tatt- 


meditation on aum and its results 

t>aramteL*f,'Tjf sv “ rii P a ™ ndbhasah khe’ntarbhiitasya yat 
wZZ nlfl adttye prana etad vd va tat 

anenaivatoJ^jk^hentarbhutasya yad aamity, etad aksaram 
ydlambam -yf^^yah.itdayati, ncchvasah, ajasram brahmadht- 

yam etad - atvat ^ sam i rane P ra kdsa-praksepakausnya-sthdni- 
j aaa anumasveva samZmiu, j,_ Z=ui. _Li..._ 



fanti'atha 'i^Z Wdbhtdhy ^ ur mstri{r waitad tlyairoddha- 
sanmtii sartm -j yatdyuto yastndd uccdritamafra eva 
tiparmutant iasm ^ aum ityanenaiiad updst - 
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1. puru?as caksu$o yo’yam daksmo'ksiny avasthtah, 
tndro'yam asyajayeyam savye cak$myavasthitd 

2 . samdgamas tayor eva hrdayantargate susau, 
tejas tal-lolntasyatra pmda evobhayos tayoh 

3. hrdaydi dyall tdvac caksu$y asmvn pratistlntd 
safari sd tayor nddi dvayor eka dvidha salt 

4. manah kdydgnim ahanh sa prerayatt mdrutam, 
marutas turasi car an mandram janayali soar am 

5 khajagntyogad hrdi samprayuktam, anor hy amr 
dvtranuh kantha-deie 

phvagra-deSe iryanukam ca viddhi vimrgatam mdtrkam 
evam ahuh. 

6 . na paiyan mriyum paiyati na rogam nota duhkkatam 
saroam hi paiyan paiyati sarvam apnoti sarvaiah 

7. cak$iwh svapna-can ca suptah suptat paras ca yah 
bhedai caite’sya catvdras tebhyas luryam mahattaram 

8. infuekapac cared brahma tnpac carati cottare, 
satydnrtopabhogdrthdh dvaiti-bhdvo mahdtmana iti dvaitt- 

bhdvo mahdtmana Ui 

11 Verily, the nature of the ether within the space (of the 
heart) is the same as the supreme bright power This is mani¬ 
fested in a threefold way, in fire, in the sun and m the breath 
of life Verily, the nature of the ether within the space (of the 
heart) is the same as the syllable aum With this syllable, 
indeed, that (light) rises up (from the depths) goes upwards 
and breathes forth Verily, it becomes for ever, the support 
of the meditation on Brahma In the breatlnng, that (bright 
power) has its place in the heart that casts forth hght In the 
breathing that is like the action of smoke, for when there is 
breathing the smoke nses to the sky in one column and follows 
afterwards one branch after another That is Idee throwing salt 
into water, like heat m melted butter, Use the range (of the 
thought) of a meditator On this point they quote, now, why 
is it said to be lightning? Because in the very moment oi gP“g 
fnrth it liffhts up the whole body Therefore one should medi 
with the^syllable aum that boundless light The prawn *j® 
Tin the eye who abides in the right eye, he is India and taj 
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in two though but one The mmd stirs up the fire of the body; 
that stirs the wind The wind, then moving through the chest 
produces the low sound As brought forth in the heart, by 
contact with the fire of friction it is smaller than the smallest, 
it becomes double (the minimum size) m the throat, know that 
it is treble on the tip of the tongue and when it comes forth 
they call it the alphabet. The seer does not see death, nor 
sickness, nor any sorrow The seer sees the all and becomes all 
everywhere He who sees with the eye, who moves m dreams, 
who is sound asleep and he who is beyond the sound sleeper, 
these are a person's four distinct conditions Of these the fourth 
is greater than the rest. Brahman with one quarter moves in 
the three and with three-quarters in the last. For the sake of 
expenencing the true and the false the great self has a dual 
nature, yea, the great self has a dual nature. 

See B U. IV 2 3, C.U. VII. 26. 2. 
ajasram. for ever, nairantaryena 

Veda is said to be the expression of the mind of I bar a Ibara- 
cid-mstaro vedah 
hollow, chidre. 

For the four conditions of the self, see M6.U. 


EE 




subala vpanisad 


This Upamsad belongs to the Sukla Yajur Veda and is in 
the form of a dialogue between the sage Subala and Brahma, 
the creator God. It discusses the nature of the universe and 
the character of the Absolute 
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Subala Upanisad 
1 


THE ORIGIN OF THE WORLD AND OF THE FOUR 
CASTES 

i tad dhuh, kim tad dsit, tasmai sa hovaca, na san nasan na 
sad asad t it, tasmat tamah samjtiyate, tamaso bhutddih, bhutadeh 
akafam, ak&sad vayuh, vayor agnih, agner apah, adbhyahprthivi; 
tad andam samabhavat; tat samvatsara-matram usitvd dvidhdkarot, 
adhastad bhumrn, upanstad dkasam, madkye puruso divyak, 
sahasra-Hrsd purusah, sahasrak$ah, sahasra-pat, sahasra-bahur 
tti so’gre bhutdndm mrtyum asrjat, tryaksaram, insiraskam, 
inpddam khcmdapuraium, tasya brahmabhidheh, sa brahmdnam 
eva vtveia, sa mdnasdn sapta-puiran asrjat, te ha virdjah satya 
mdnasan asrjan, te ha prajd-patayo brahmano'sya mukham asid, 
bdhii rdjanyah krtah, uru, tad asya yad vaisyah, padbhydm iudro 
ajdyata. 

candrama manaso jdiai caksoh suryo ajdyata, 
irotrad vayus ca pranas ca, kriayat sarvam tdam jdyate 

* (He) discoursed on that What was there then? To him 
(Subala) he (Brahma) said It was not existent, not non¬ 
existent, neither existent and non-existent From that emerged 
darkness, from darkness the subtle elements, from the subtle 
elements ether, from ether air, from air fire, from fire water, 
from water earth, then there came into being the egg; that 
(egg) after incubation for a year split m two, the lower one 
being the earth and the upper one being the sky; in the middle 
(between the two parts) there came into being the divine person", 
the person with a thousand heads, a thousand eyes, a thousand 

t 5 T aad a f ls V Thls (P erson ) created death the 
Sf bein f * the three-eyed, three-headed and three- 
hold nfn ha £ dapa ^^ bm Brahma became afraid. He got 
hfl?L B T? ma ( al0ne N He ( Erakna ) CTeat ed seven sons out of 
seve?slJfifi S ^ Se ir] seated ui their turn, out of their minds, 
Oufof hS h 1 Tbese are ' ven ty> the Prajd-pahs 

Q PMdu “ d andta " ^ 

su?S ^ the moon - from his eyes came the 

From his heart sprXg ££ “* th ° ** ^ple 

In the beginnmg was the formless state which cannot be described 
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as either existent or non-existent or as both Cp R V Ndsadiva 
Sfikta X 129 

The first existent was darkness, the principle of objectivity, the 
void which has to be illumined 

The egg is the world-form and the person is the world-spint 
Earth and heaven are generally represented as the two forces whose 
interaction produces the manifold universe 
Subjection to death, the principle of unceasing change is the 
characteristic of the cosmic process 


II 

CREATION OF OTHER BEINGS 


1 apdnan msdda-yaksa-rdksasa-gandhafvds casthibhyah par- 
wta lotnabhya osadhi-vanaspatayo laldtat hrodhap rudro pyate, 
iasyaitasya mahato bhutasya mhsvasitam evaitad yad rgvedo 
yayurvedah sdmavedo'tharvavedah stksd kalpo vyakaranam, 
mruktam chando jyotisdm ayanam nyayo rnimdmd dharna- 
sdstrdm vyakhydndny upavydkhydndnt cu sarvdm oa bhuichii 
htrmya-jyoiir yastntnn ayarn atmadhiksiyanti bhuvandnt vi&va 
dtmdnam dvidhakarot, ardhena stri ardhena pttrusah, devo bhiitvd 
devan asrjat, rstr bhiitvd rsin yaksa-rdkfasa-gandharvdn grdtn&ny 
dranydmi ca paiun asrjat, itara gaur ttaro’nadvdn itaro vadave 
taro’sva itara gardabhila.ro gardabha ttard vi&vambharUaro jois- 
vambharah so’nte vaisvanaro bhiitva samdagdhvd sarvdm bhidam 
prtkivy apsw praliyata dpas tejasi praliyante, tep vayau viliyate, 
vayur dkdie vtliyata dhdsam tndnyesv tndnydtn tanmatrm 
tanmdtrdm bhutadau viliyante, bhdtddn mahatt viliyate, manan 
avyakte viliyate, avyaktam aksare viliyate > aksaram tamast 
viliyate, tamah pare deva ekibhavah parastdn na san, nasan, 
ndsadasad tty etan mrvdmmsdsanam iti veddnusasanam tit 


apdna of the Person (sprang forth) theNisadas 
(forest tabes) as also the Yaksas, the RaksasasandtheGand- 
harvas from the bones the mountains, from the hairs herbs 
SdSeTTiSW. from the forehead Mre^e 
ment of aneer Of this great person s outbreaking are tne 
Rg Veda, the Yapr Veda, the Sama Veda, the Aiharm Jjt; 
cfbt/ (nrmninciationl Kdpa Sutras, grammar, lexicography, 

subSmmentS and all other things relating to all beings 
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That light of gold (the world-spint) in whom are reflected the 
self and all the worlds, (he) split his own form mto two, half 
female and half male. Becoming a celestial he created the 
celestials, becoming a seer he created seers and similarly the 
Yaksas, the Raksasas, the Gandharvas, village folk, and 
forest dwellers and animals he created, the one a cow, the other 
a bull, the one a mare, the other a stallion, the one a she-ass, 
the other a he-ass, the one the earth goddess, the other the 
lord of the world (Visnu) At the end he, (the same world 
spmt) becoming VaiSvanara, completely bums all existing 
things (dissolves the world), earth dissolves m water, water 
dissolves in fire, fire dissolves in air, air dissolves in ether, ether 
m the senses, the senses in the subtle elements, the subtle 
elements dissolve in their subtile sources, the subtile sources 
dissolve m the principle of mahat, the principle of mahat 
dissolves in the principle of the Unmanifested and the principle 
of the Unmanifested dissolves m the Imperishable The 
Imperishable dissolves m the darkness. The darkness becomes 
one with the transcendent [Brahman) Beyond the transcendent 
there is no (other) existence nor non-existence nor both existence 
and non-existence This is the doctrine relating to liberation 
This is the doctrine of the Veda; this is the doctrine of the Veda. 


from the hairs, herbs and trees of the forest see B U I 1 1 
(he one a cm and the other a bull see B U I 4 4. 
iitftHflmss investigation, it is taken as referring to both Puna and 
Uttara Mmamsas, the first relates to the nature of duty, dharma 
mid the second to the nature of Brahman. The order of dissolution 

rhe sYmkhya%°heo^ 0rdeT * aCC0Unt “ based on 


LIBERATION AND THE WAY TO IT 

as^f lda -l WadsU abmam > ®pratisthitam, aidbdam, 

SZnZt agandka J?‘ W* ^ahdntam, 

a,T£ ’ 2 ‘ aimamm maiva Miro na tocati. aprdnam 

ZZr;< T m> avdg ’ acaksnskam.andZ- 

mZ: JZ kam ' asmgdham, alohitam, aZ- 

a ,J r , l t abrasve ™h adtrgham, asthulam, ananv analpatn ahdrarn 

ZSrZ tlZ ’V ad ™ nitl km Cana > m ***& ka£ 
vat salyena danena tapasanUakena brahmacaryena 
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mrvedanenanalakena qadangenaiva sadhayet, etat Irayam vikseta 
damam danam daydtn tit, na tasya prana, utkramanty atratva 
samavaliyante, brahmatva san brahmapyett ya evatn veda 
i In the beginning this was non-existent He who knows 
(the Brahman) as unborn, uncaused, unestabkshed (in any¬ 
thing else), devoid of sound, devoid of touch, devoid of form, 
devoid of taste, devoid of smell, imperishable, not dense, not 
prodigious, origmless, as one’s own self (he), sorrows not That 
which is lifeless, mouthless, earless, speechless, mindless, splen¬ 
dourless, devoid of name and clan, headless, devoid of hands 
and feet, devoid of attachment, devoid of glowing redness (like 
fire), immeasurable, not short, not long, not gross, not minute 
(like a speck), not small, not great, not definable, not obscure, 
not demonstrable, not manifest, not shrouded, without an 
interior, without an extenor It does not feed on anything 
nor does anything feed on it One should attain this ( Brahman) 
by recourse to the six means of truthfulness, chanty, austenty, 
fasting, chastity (of mind and body) and complete indifference 
to worldly objects (renunciation of all objects which do not 
help the attainment of the knowledge of the self) One should 
also attend to the following three, self-control, chanty and 
compassion The pranas (vital airs) of this (knower of Brahman) 
do not go out; even where he is they get merged He who knows 
thus, becoming Brahman remains as Brahman alone 


Brahman is descnbed in negative terms and the means for its 
attainment are mentioned While this is the ultimate reality, 
world can be accounted for by the concepts of the Supreme Person 
and the world-spint 


IV 

THE THREE STATES OF WAKING, DREAM AND 

dreamless sleep 
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yujyate iadd pasyah deva-lokan dhanani ca, yada vairambhyetta 
saha samyujyate tadd paiyah drstam ca srutam ca bhuktairl 
cabhuktam ca sac cdsac ca sarvam pasyah athemd daia daia 
nadyo bhavanti tdsdm ekaikasya dvdsaptaiir dvdsaptatih sakha 
mil sahasram bhavanti. yasminn ayam dtma svapiti iabddndm 
ca karoti. atha yad dvitiye samkose svapiti tadanam ca lokam 
param ca lokam paiyatt, sarvdn iabddn vijandti, sa satnprasdda 
1 ty acaksale, prdnah samampanraksah, hantasya nilasyapltasya 
lohitasya svetasya nadyo rudhirasya puri}d ath&traitad daharam 
pnndarikam kumudani ivanekadhd vikasitam yathd kesah sahas- 
radha bhinnas tatkd hita-mdma nadyo bhavanti hrdy dkdse pare 
kok divyo’yam dtma svapiti. yaira supto na kam cana kamarii 
kamayate, na kam, cam svapnam paiyati, na tatra devd na 
deva-lokd yapia nayajnd vd, na mdta na pita na bandhttr na 
bdndhavo na steno na brahmaha tejaskayam amrtam sahla evedam 
sahlam vanam bhiiyas tenaiva mdrgena jdgrdya dhdvati samrdd 
tii hovaca. 


1 In the centre of the heart is a lump of flesh of red colour. 
In it the dahara of the white lotus blooms with its petals spread 
in different directions like the red lotus. There are ten hollows 
“the be * rt • In tIlem 316 established the (chief) vital airs 
When the individual soul is yoked with the prana breath, the n 
he sees rivers and cities, many and varied. When yoked with 
vavySna breath, then he sees gods and seers. When yoked 
breath then he sees the Yaksas, the Raksasas 
and the Gandharvas When yoked with the u 'ddna breath then 
he sees the heavenly world and the gods, Skanda, Jayanta and 
outers When yoked with the samdna breath, then he sees the 
heaveifly world and wealth (of all kinds). When yoked with 
tbevatrambha, then he sees what he has (formerly) seen, what 
be has (formerly) heard, what he has (formerly) enjoyed or not 
aU Z e V Vha< f Ver 1S existent or non-existent. In fact he sees 
mtott Wa ? Dg ? ate) (In tbe subtle s beath) these branch 
f J 68 ° f *, en eacK 0ut of each of ^ese branch out 
S tho ^ nds of w ^ fs - In ^e (ramifications) the 
? tat l° f “d causes sounds to be 

^ m suWe second sheath the soul 
STo^dfmf 668 S "i° rld “ d ^ other world and 
PerceptMn Hn de . t ; la f e ? 11 to be the st ate of serene 
Th» E v j th* s state) the vital air protects the (erossl bndv 

XLf*” aw im of SSsT®; 

’ >eUow 311(1 whlte colours Then in that in whfch the 

FE* 
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daltara is enclosed m the white lotus-like sheath which has 
bloomed like the red lotus, with its petals spread in different 
directions, are manifest nddfs called the Etta, of the size of 
a thousandth section of the hair In the ether of the heart 
situated in the interior of the sheath, the divine soul attains 
the state of sleep When m the state of sleep (the soul) does 
not desire any desires, does not see any dreams In it there are 
no gods or worlds of gods, no sacrifices or absence of sacrifices, 
neither mother nor father, nor kinsmen nor relations, neither 
a thief nor a killer of a Brahmana His form is one of radiance, 
of immortality. He is only water and remains submerged Then' 
by resorting to the same course he leaps into the waking state 
He rules on all sides, said (Brahma to the sage Subala) 


dahara. see C U VIII. i i 
pundarxka white lotus 
kumuda red lotus. 

part-raksati protects Life is devoted to its functions and keeps 

guard over the body . , 

We have here a repetition of the description of Mia which extends 
from the heart of the person towards the surrounding; body Small 
as a hair divided a thousand times, these arteries are full of a thin 
fluid of various colours, white, black, yellow, red In these the 
person dwells When sleeping he sees no dreams He becomes then 

one with the life principle alone . . , . .. 

When we wake up from the state of sleep we get back to die 
experience of dreams in the dream state and experiences of the 
world m the waking state See Ma U 


V 

THE INDIVIDUAL SELFS FUNCTIONS AND THE 
SUPREME SPIRIT 

i sthandm sthdmbhyo yacchatt nadi tesam mbandhanm, 
i‘ adkvdimatn draslavyam adhibhutam, adityas talrad 

Vs 

tionaries to? (respecto) spta* of«tw 

links establishing connection wi ^ ^ the sphere 

» to d,W.« pruwple <«« lls 
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influence m aid of the self) The connecting link (between the 
self and the organ of the eye) is the (concerned) nddi He who 
moves m the eye, m what is seen, m the sun, m the nddi, m 
the life principle, in the (resultant) knowledge, m the bliss 
(denved from such knowledge), m the ether of the heart, in 
the interior of all these is this self One should meditate on 
this self which is devoid of old age, which is free from death, 
which is fearless, sorrowless, endless 


2 srotram adhydtmam, srotavyam adhibhiitam, diias tatrad- 
hidcnvatam, nadi tesdm nibandhanam, yah srotre yah srotavye 
yo dtksuyo nadyam yah prdne yo vijhdneya dnandeyo hrdy akdse 
ya etasmtn sarvasminn antare samcarati s o’yam dtma, tam 
almanam upasitdjaram, amrtarn, abhayam, asokam, anantam 
2 The ear is the sphere of the self, what is heard is the sphere 
of the objective, the (guardians of the) quarters are the divine 
principles The connecting link is the nadi He who moves m 
the ear, in what is heard, m the quarters, m the nadis, m the 
life-principle, in the knowledge, m the bliss, m the ether of 
the heart, m the interior of all those is this self One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless 


3 ndsddhyatmam, ghrdtavyam adhibhiitam, prthivi tatra- 
dmdaivatam, nadi tesam nibandhanam, yo ndsdyamyo ghratavye 
yah prthivydm yo nadyam yah pram yo vijndne yo dnande yo 
ray dkdieya etasmtn sarvasminn antare samcarati so’yam dtma, 
am atmanam upasitdjaram, amrtarn, abhayam, asokam, anantam 
3 the nose is the sphere of the self what is smelt is the 
sphere of the objective Earth is the divine principle The 
Meeting link is the nddi He who moves in the nose in what 
i-nfil’ ln - earth> in the nUl - in the hfe-pnnciple, in the 
ofa1UK ge ' m t u 6 bIlss ’ m the ether of the heart, m the interior 
is devmif “L**” 5 Sel l ^ should medltate on this self which 
St'S' » fearless. 


dhdl^fl hySt ”T h r _ asa y it ™y*™ adhibhiitam, varunas tatra - 
viia- aiam ' tesam nibandhanam, yo phvdydm vo rasa 

dtma Ln -t. - f w sarvas ™™ antare samcarati so’yam 

ananiJr «P«*tajaram, amrtarn, abhayam, aioLn, 
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4 The tongue is the sphere of the self, what is tasted is the 
sphere of the objective Varuna is the divine principle The 
connecting link is the nddi He who moves m the tongue, in 
what is tasted, in Varuna, in the nddi, in the life-principle, in 
the knowledge, in the bliss, in the ether of the heart, in the 
interior of all these is this self One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless 


5. tvag adhydtmam, sparsayitavyam adhibhutam, vdyus talrd- 
dhiiatvatam, nddi tesam ntbandhanam, yas tvact, yah sparkayi- 
tavye, yo vdyau, yo nadyam, yah prdne yo vipiane, ya dmnde, 
yo krdy dkdse ya etasmtn sarvasmmn aniare samcarati, so'yam 
dtma, tarn dtmdmm upasitajaram, amrtam, abhayam, asokam, 


anantam 

5 The skin is the sphere of the self, what is touched is the 
sphere of the objective. Air is the divine principle The con¬ 
necting link is the nddi. He who moves in the skin, in what is 
touched, m the air, in the nddi, in the life-principle, in die 
knowledge, in the bliss, in the ether of the heart, in the interior 
of all these is this self One should meditate on this self winch 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless 

6 inano’dhydtmam, manlavyam adhibhutam, candras talra- 
dhtdatvatam, nddi tesam ntbandhanam, yo manast.yojmntavye, 
V as candre, yo nadyam, yah prdne, yo vijndne.ya amnde yo 
Irdy dkdse ya etasmtn sarvasmmn aniare samcarati so yam atm, 
tarn dirndnam upasitajaram, amrtam, abhayam asokam amntm 

6 The mind is the sphere of the self, what is minded isfte 

3^. -■ *- ta "■-* ** 

is fearless, sorrowless, endless 

"fokam. anantam 
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7. Understanding is the sphere of the self, what is understood 
is the sphere of the objective Brahma is the divine principle. 
The connecting link is the nail He who moves in the under¬ 
standing, in what is understood, m Brahma, in the nail, m 
the hfe-pnnciple, in the knowledge, in the bliss, in the ether 
of the heart, in the interior of all these is this seif One should 
meditate on this self, which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless 


8 ahamkdro’dhydtmam, ahamkartavyam adhibhutam, rudras 
tatradlndaivatam, nail tesarn mbandhanatn, yo’hamkare, yo 
'ha.mkarla.vye, yo mire, yo nadyam, yak prdne, yo vijndne, ya 
anande,yo hrdy akase, ya etasmm sarvasmmn antare sarhcaratt 
so'yam dtmd, tarn dtmdnam upasitdjaram, amrtam, abhayam 
cdokarn, anantam 

8 The self-sense is the sphere of the self The contents of 
self-sense are the sphere of the objective Rudra is the divine 
principle. The connecting link is the nail He who moves in the 
self-sense and in the contents of self-sense, in Rudra, m the 
nail, in the hfe-pnnciple, in the knowledge, in the bliss, in the 
ether of the heart, in the interior of all these is this self One 
should meditate on this self which is devoid of old age, which 
is free from death, which is fearless, sorrowless, endless. 


9. adhydlmam, cetayitavyam adhibhutam, ksetrajnas 
tatradlndaivatam, nddi tesdth mbandhanatn, yaS mite, yas ceta- 
yitavye, yah ksetrapie, yo nadyam, yah prdne, yo vijndne, ya 
anande, yo hrdy dkdie, ya etasmm sarvasmmn antare santcarali 
so yam dtmd, tarn dtmdnam upasitdjaram, amrtam, abhayam 
asokam, anantam, ' J ’ 


«1 Th \ thmkl ?g ™nd is the sphere of the self, what is thought 
S 5 ere , of the objective. Ksetrajna (the knower of the 
Mia is the divine principle The connecting link is the nddi 

Kt7i?n?° VeS + f th ?* M . nkl ng““d,m what is thought, mthe 
m theSU m tke bfe-pnnciple, in the loiowledge, 

the£ « S' H1 »S ethe 5 of ae heart > in the bitenor of 111 
devotdof °T meditate 011 this self which is 

sorrow^ Sg’ " “ free fr0m death ' whlch is Cadets, 


vatam oaUmyam adhibhutam, vahmh tatradhidai- 

yo mZt ZZ£r* kuK & y0 V **• y° «■*»>* *> *gnau, 

ayam, ya h franc yo vijftane, ya anande, yo hrdy dkdse ya 
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etasmin sarvaminn antare samcarati so’yam dtmd, tam dtmamm 
upasitajaram, amriam, abhayam, asokam, anantam 
10 Voice is the sphere of the self What is spoken is the 
sphere of the objective Fire is the divine principle The con¬ 
necting link is the nddi He who moves m the voice, in what 
is spoken, m fire, m the nadi, m the hfe principle, m the know¬ 
ledge, in the bliss, in the ether of the heart, in the interior of 
all these is this self One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless 


11 hastdv adhyatmam, adatavyam adhibhutam, mdras tatrd- 
dhidaivatam, nddi tenant mbandhanam, yo haste, ya dddtavye,ya 
tndre, yo nadydm, yah prone, yo vipidne.ya dnande,yo hrdy Ukase, 
ya etasmin sarvasmtnn antare samcarati, so’yam dtmd, tam 
dtmdnani up&sitdjaram, amriam, abhayam, asokam, anantam 
11 The hands are the sphere of the self, what is handled 
is the sphere of the objective Indra is the divine principle 
The connecting link is the uadi He who moves m the hands, 
m what is handled, in Indra, m the nddi, in the hfe-pnnciple, 
in the knowledge, m the bliss, m the ether of the heart, m 
the intenor of all these is this self One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless 


12 padav adhyatmam, gantavyam adhibhutam, vtsms taira- 
dhidaivatam, naditesdm mbandhanam,yah pdde, yo gantavye, yo 
visnau, yo nddydm, yah prone, yo vijhdne,yadnande,yo hrdydkase 
ya etasmtn sarvasmtnn antare samcarati, so’yam dtmd, tam 
atmdnam upasitdjaram, amriam, abhayam, asokam, anantam 
12 The feet are the sphere of the self What is traversed 
by feet is the sphere of the objective Visnu is the divine 
principle. The connecting hnk is the nadi. He who moves on 
the feet, m what is traversed, m Visnu, m the nddi, m the life- 
principle, m the knowledge, m the bliss, m the ether of the 
heart, in the interior of all these is this self. One should meditate 
on this self which is devoid of old age which is free from death, 
which is fearless, sorrowless, endless 


13. payur adhyatmam, vtsarjayitavyam adhibhutam, mrtyus 
tatrddhtdaivatam, nddi tesdm mbandhanam, yah pdyau.yo 
visarpyitavye, yo mrtyau, yo nddydm, yah pane yo mpurn, 
ya dnande, yo hrdy dkdseya etasmin sarvasmtnn antare samcarati, 
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so'yam alma, lam atmdnam upasitdjaram, amrtam, abhayam, 
aiokam, anrntam 

13 The excretory organ is the sphere of the self What is 
excreted is the sphere of the objective Death is the divine 
principle The connecting link is the nodi He who moves m 
the excretory organ, m what is excreted, m Death, in the nadi, 
in the life-principle, in the knowledge, m the bliss, m the ether 
of the heart, in the interior of all these is this self One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless 

14 upastho’dhydtmam, anandayitavyam adhibhutam, praja- 
pahs tatraihidamtam, nadi tesam mbandhanam, ya upasthe, ya 
dnandayitavye, yah prajd-patau, yo nddydm, yah prune, yo 
vipmie, ya dnande, yo hrdy akdse, ya etasmm sarvasminn antare 
samcaralt, so'yam aims,, tarn atmdnam upasitdjaram, amrtam, 
abhayam, asokam, anantam 

14 The generative organ is the sphere of the self What is 
enjoyed (as sexual satisfaction) is the sphere of the objective 
Pryd-pati is the divine principle The connecting lmk is the 
nadi He who moves m the generative organ, in what is enjoyed, 
m Prajd-pah, m the nadi, m the life-principle, m the knowledge, 
m the bliss, in the ether of the heart, m the interior of all 
these is this self One should meditate on this self which is 
devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 


, 15 t sa . sarva PM, esa sarvesvara, esa sarvadhipahh, eso 
Maryam, esa yomh sarvasya sarva-saukhyair updsyama.no na 
casarva-saukhydny updsyali, veda-sdstmr updsyamdno na ca 
veaa-sastrany updsyah, yasyannam idam sarve na ca yo’nnam 
onayaii, atah param sarva-nayanah praidstdnna-mayo bhutatmd 
l r ™ a : m *y« mdn y s t»to, mano-mayah samkalpdtmd, vtindna- 
layan kalatma, ananda-mayo laydtmdikatvam ndsti dvaitam 
na - ty amrtam kuto ndntahprajho na bahthpraiho 
^ rapw na P ra P ldna Sbano na prajho ndprapio'pi no 

themlwofSVh- 511 ' 1 ^ 0 ^ 11115 1S the lord of aU This is 

of all Th? tL ThK K s P int T ^s is the source 

not stand m to ^ aU forms of happiness, does 

hy all ?he ved!r ° f any kind Thls - that 15 adc *ed 

- * V lie texts and senptures does not stand in need 
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of Vedic texts and scriptures Whose food is all this but who 
(himself) does not become the food of any For that very reason 
(it is) the most excellent, the supreme director of all Consisting 
of food (it is) the self of (all) gross objects, consisting of life 
(it is) the self of (all) sense organs, consisting of mind (it is) the 
self of (all) mental determination, consisting of intelligence (it 
is) the self of time, consisting of bliss, (it is) the self of dis¬ 
solution. When there is not oneness whence (can arise) duality? 
When there is not mortality, whence (can arise) immortality? 
(It is) not (endowed) with internal knowledge nor with external 
knowledge, nor with both these kinds of knowledge, not a mass 
of knowledge, not knowledge, nor not-knowledge, not (pre¬ 
viously) known nor capable of being known This is the doctrine 
relating to liberation. This is the doctrine of the Veda This is 
the doctrine of the Veda. 

kaldtm 'a. the self of time. The witness self facing Mia or the principle 
of temporal happenings The highest cannot be spoken of as non¬ 
dual or dual, mortal or immortal 


VI 

NARAYANA, THE BASIS AND SUPPORT OF THE 
WORLD 

1 natveha km candgra asid amttlam, anddhdram, mdh 
iraidh praidyante, dtvyo deva eko ndrdyanai cakstil ca draslavyam 
tafndrdyamk irotram ca irotavyam ca, 
ca ehrdtavyam ca, ndrdyano phvd ca rasayitavyam ca mm- 
vanas tvak 'a spardayitavyam ca, ndrdyano manal ca m « nia fT: 
ca ndrdyano buddhi ca boddhavyam ca, mrayano 
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candramdh Ma kahr dhdtd brahma prajd-patir maghava dvoasas 
cardha-divasiU ca huldh kalpas cordhvam ca disus ca sarvam 
nardyanah 

purusa evedam sarvarn yad bhutam yac ca bhavyam 
utamrtatvasy eteno yad annenatirohati 
tad visnoh paramam padam soda pa&yanti surayah 
divlva caksur dtatam 

tad isvprdso vipanyavo jagrvdmiah samtndhate 
visnor yat paramam padam 

tad etan mrvdnamtdasanam iti, veddnusdsanam th, veddnusa- 
sanam 

1 Whatever (we see in this world) did not, verily, exist at 
the beginning (of creation). So all these creatures became root¬ 
less, supportless, The one divine Narayana alone (is the mainstay 
of all creation), the eye and what is seen The ear and what is 
heard are Narayana, the nose and what is smelt are Narayana, 
the tongue and what is tasted are Narayana The skm and what 
is touched are Narayana. The mind and what is minded are 
Narayana The understanding and what is understood are 
Narayana The self-sense and its contents are Narayana The 
thinking mind and what is thought are. Naityana The voice 
and what is spoken are Narayana The two hands and what is 
handled are Narayana The two feet and what is traversed 
are Narayana The excretory organ and what is excreted are 
Narayana The generative organ and what is enjoyed (as 
sexual satisfaction) are Narayana The sustamer, ordamer, 
the doer, the non-doer, the celestial radiance are the one 
Narayana The Adityas, the Rudras, the Maruts, the Aivrns, 
the Rk, the Yajur, the Sdma Vedas, the hymns (employed in 
sacrifices), the sacnficial fires, the offerings and the acts of 
offering, what arises (out of the sacrificial ntes) are the celestial 
radiance, the one Narayana Mother, father, brother, abode, 
shelter, fnend and the path (leading to life eternal) are 
Naityana, the Viraja, the SudarSank, the Jita, the Saumya, 
the Amogha, the Amrta, the Satya, the Madhyama, the Nasira, 
he Sisura, the Asura, the Surya, the Bhasvati are to be known 
as the names of the divine channels (The self that has to course 
hreugh the channels) roars (like thunder), sings (like a faery 
pint), blows (hke wind), rains He is Varuna, the Aryaman, 
e moon, (be is the) divisions of tune, the devourer of time, 
j 1V) ^ reator ; P/ajd-pati, Indra, the days and the half days, the 
sions of tune, aeons and great aeons He is up and m all 
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Visnu as the eye sees the sky These learned Sweis of 
S’ 71 T^ P ^ S1 ° nS C3St aWay ' Wth ^eu-inner senses 

V^„ C TS riy {t l 1 ?°? nt P eople ) that most malted 

state of Visnu This is the doctnne leading to hberation Tbs 
is the doctnne of the Veda Tbs is the doctnne of the Veda 

sages see constantly seeMuktikaV I 83 


VII 

NARAYANA, THE INDWELLING SPIRIT OF ALL 

1 aniali Same nihto guhayam aja eko mtyo yasya prthivi 
Sariram yah prlhwim antare samcaran yam prthivi na veia, 
yasy&pah Sariram yo'po’ntare samcaran yam apo na viduh, 
yasya tejah Sariram yas tejo’ntare samcaran yam teyo na veda, 
yasya vayuh Sariram yo vdyum antare samcaran yam vdyur na 
veda, yasydkdSah Sariram ya akdSam antare samcaran yam 
akaSo na veda, yasya manah Sariram yo mano'ntare samcaran 
yam inano na veda, yasya bnddhih Sariram yo buddhtm antare 
samcaran yam buddkir na veda, yasyahamkdrah sariram yo’ham- 
kdram antare samcaran yam ahamkdro na veia, yasya ciitam 
Sariram yas attain antare samcaran yam cittam na veda, yasya- 
vyaktam Sariram yo'vyaktam antare samcaran yam avyaktam na 
veda, yasydksarain Sariram yo’ksaram antare samcaran yam 
aksaram na veda, yasya mrtyuh Sariram yo mrtyum antare 
samcaran yam mrtyur na veda, sa eva sarva-btndantardtmdpaha- 
tapdpmd divyo deva eko ndrdyanah eldm vidydm apantarata- 
maya daddv apdntaratamo bralmane dadau, brahma ghordn- 
girase dadau, ghorangtrd raikvdya dadau, rcnkvo rdmaya dadau, 
rdmah sarvebhyo bhftiebhyo dadav ity evam nirvanamSdsanam 
th, veddnuSasanamiti, vedannsasanam 

x. There abides for ever the one unborn m the secret place 
withm the body The earth is bs body, he moves through the 
earth but the earth knows him not The waters are bs body, 
he moves through the waters but the waters know him not 
Light is bs body, he moves through the light but the light 
knows him not Air is his body, he moves through the air 
but the air knows him not Ether is bs body, he moves through 
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the ether but the ether knows him not Mind is his body, he 
moves through the mind but the mind knows him not Under¬ 
standing is his body, he moves through the understanding but 
understanding knows him not Self-sense is his body, he moves 
through the self-sense but the self-sense knows him not. 
T hinking mind is his body, he moves through the thinking 
mind but the thinking mind knows him not The Unmanifest 
is his body, he moves through the Unmanifest but the Unmam- 
fest knows him not The Imperishable is his body, he moves 
through the Imperishable but the Imperishable knows him not. 
Death is his body, he moves through death but death knows 
him not He alone is the indwelling spirit of all beings, free 
from all evil, the one divine, radiant Narayana_ This vidya 
(wisdom) was imparted to Apantaratamas Apantarataraas 
imparted it to Brahma Brahma imparted it to Ghora Angiras 
Ghora Angiras imparted it to Raikva Raikva imparted it to 
Rama and Rama imparted it to all beings This is the doctrine 
leading to liberation This is the doctrine of the Veda This is 
the doctrine of the Veda 

SeeBU III 7.3 


VIII 

SELF AND THE BODY 

I aniah larire nihito guhayam suddhah so'yam dtmd sarvasya 
medo-mdmsa-kleddvakime sanramadhye'tyantopahate citra-bhith- 
pratikdse gandharva-nagaropame kadall-garbhavan mhsdre jala- 
budbudavac cancale mhsrtam dtmdnam, acintyariipam, divyam, 
devam, asangam, suddham, teyaskdyam, arupam, saroesvaram, 
acintyam, asariram, hihttam guhayam, amrtam, mbhrdjamdnam, 
inandam, tarn pasyanti vidvamsas tena laye na pasyanti. 

1 This self abiding within the secret place m the body of 
all beings is pure. Though intimately connected with the 
intenor of the body, which is full of stinking fluid oozing out 
of the fat and the flesh, resembling (for its durability) the 
wall painted m a picture (for its invulnerability) the city of 
the Gandharvas (a castle in the air), as substanceless as the 
pith of a plantain tree, as fickle as a bubble of water, the self 
is pure The learned perceive the self, of inconceivable form, 
radiant, divine, non-attached, pure, with a body of radiance, 
tormless, lord of all, inconceivable, incorporeal, abiding in 
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the secret place, immortal, shining (of the form of) bliss When 
it subsides they do not perceive. 

The similes used here mdicate the fragility of the human, body 
The inner self remains unaffected by the changes of the body 


IX 

THE DISSOLUTION OF THE UNIVERSE 

I atha hatnam ratkvah papraccha, bhagavan, kastmn sane 
’stain gaccliantiti tasmai sa hovaca, caksttr evapyeti yac caksur 
evdstam etidrastavyam evdpyetiyo dra$tavyam evdstam eh, ddiiyam 
evdpyeh ya adttyam evdstam eh, virdjam evdpyeh, yo vtrajam 
evdstam eh, prdnatn evdpyeh yah prdnam evdstam eh, mjhanam 
evdpyetiyo vijftdnam evdstam ett, dnandam evdpyeh ya anandam 
evdstam eh, turiyam evdpyeh yas turiyam evdstam eh, tad 
amrtam, dbhayam, aiokam, ananta-mrbijam evapyetiti hovaca 
x Then Raikva asked thus Venerable Sir, in what do 
all things reach their extinction 7 To him he replied He 
(the self) who absorbs the eye alone, in his own self does 
the eye reach its extraction (or disappearance) He who 
absorbs (forms) that are seen, in his own self do the (forms) 
that are seen reach extinction He who absorbs the sun, in his 
own self does the sun reach extinction He who absorbs the 
Viraia, in him does Viraja reach extinction He who absorbs 
life, in him does life reach extinction He who absorbs knowledge, 
in him does knowledge reach extinction He who absorbs bbss, 
in him does bliss reach extinction He who absorbs the tunya, 
in him does tunya reach extraction (The individual self) 
merges in the immortal, fearless, sorrowless, endless, seedless 
Brahman This he said 

the s^IMferent deities Bern* benetant influence over 
tTSividual self has the basis or seed of rndnuduaW 

« - — 

is different from the knowledge of smells and so on 
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tad amrtam, abhayam, cdokam, ananta-nirUjam evdpyetiti 

*°^He who absorbs tie ear, in him does the ear reach extinc¬ 
tion He who absorbs (sounds) that are heard, in him do (the 
sounds) that are heard reach extinction He who absorbs the 
directions, in him do the directions reach extinction He who 
absorbs the Sudarsana, in him does the Sudardana reach ex¬ 
tinction He who absorbs the downward breath, in him does 
the downward breath reach extinction He who absorbs know¬ 
ledge, in him does knowledge reach extinction (The individual 
self) merges in the immortal, fearless, sorrowless, endless, 
seedless Brahman Thus he said 

3 nasam evapyeti yo nasam evastam eh, ghrdtavyam evapyeti 
yo ghrdtavyam evastam eh, prthimm evdpyeh yah prthimm 
evastam eti, ptam evapyeti yo jitam evastam eti, vyanani evapyeti 
yo vyanam evastam ett, vijndnam evapyeti yo vtjflanam evastam eti, 
tad amrtam, abhayam, asokam, ananta-nirUjam evapyeti hovdca 

3 He who absorbs the nose, in him does the nose reach 
extinction He who absorbs (the smells) that are experienced 
by the nose, in him do the smells reach extinction He who 
absorbs the earth, in him does the earth reach extinction He 
who absorbs the jitd uadi in him does the jitd reach extinction. 
He who absorbs the vydna breath, in him does the vyana 
breath reach extinction. He who absorbs knowledge, in him 
does knowledge reach extinction (The individual self) merges 
m the immortal, fearless, sorrowless, endless, seedless Brahman. 
Thus he said. 

4 Jihvdm evapyeti yo phvdm evastam eti, rasayitavyam evap¬ 
yeti yo rasayitavyam evastam eti, varunam evapyeti yo varunam 
evastam eh, saumyam evapyeti yah saumyam evastam eti, uddnam 
evapyeti ya uddnam evastam eh, mjMnam evapyeti yo vijndnam 
evastam eft, tad amrtam, abhayam, asokam, ananta-nirbijam 
evapyeti hovdca 

4 He who absorbs the tongue, in him does the tongue reach 
extinction He who absorbs the tastes, in him do the tastes 
reach extinction He who absorbs Varuna, in him does Varuna 
each extinction He who absorbs the Saumya ( nddi ), in him 
,j° es "\ e Saumya reach extmction He who absorbs the uddna 
t eath), m him does the uddna (breath) reach extmction. 
"ho absorbs knowledge, in him does knowledge reach 
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extinction (The individual self) merges in the immortal, 
sorrowless, endless, seedless Brahman Thus he said 

Varuna is the lord of the waters 


5 ivacam evdpyeii yas ivacam evastam eh, spariayitavyam 
evdpyeh yah sparsayitavyam evdslam eh, vayum evdpyeh yo 
vayum evastam eh, mogham evapyeti yo mogham evastam eh, 
samdnam evapyeh yah samdnam evastam eh, vijnanam evapyeh 
yo vijnanam evastam eh, tad amrtam, ahhayam, aiokam, anart- 
ta-nirbijam evapyeti hovaca 

5. He who absorbs the skin, m him does the skin reach 
extinction He who absorbs the touch, m him does the touch 
reach extinction. He who absorbs air, m him does air reach 
extinction He who absorbs the mogha { nddi ), in him does 
mogha reach extinction He who absorbs the samdna breath, 
m him does the samdna breath reach extinction. He who 
absorbs knowledge, in him does knowledge reach extinction 
(The individual self) merges in the immortal, sorrowless, 
endless, seedless Brahman Thus he said 


6. vacant evdpyeii yo vdcam evastam eh, vaktavyam evdpyeh yo 
vaktavyam evastam eli, agnrn evapyeti yo’gnm evastam eh, 
kumdram evdpyeh yah kumdram evastam eti, vairambham eyap- 
yeh yo vairanibham evastam eti, viptdnam evdpyeh yo vijnanam 
evastam eli, tad amrtam, abhayam, aiokam, ananla-mrbijam 

evdpyelih hovaca , , , ,, , 

6 He who absorbs the vocal organ, m him does the vocal 
organ reach extinction He who absorbs spoken expressions, 
in him do the spoken expressions reach extinction He who 
absorbs fire, in him does the fire reach extmction Hewho absorbs 
t hekumdra inddi), in him does the himdra reach extmction 
He who absorbs the Vairambha (vital air) in him does v f ram ™ 1 * 
reach extinction He who absorbs knowledge, u him does that 
knowledge reach extinction (The individual self) merges 1 
the immortal, sorrowless, endless, seedless Brahman, Thus b 

n hastam evdpyeh yo hastam evastam eh, dddtavyam evdpyeh 

hovaca. 
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7 He who absorbs the two hands, in him do the two hands 
reach extinction He who absorbs what is handled, m him does 
what is handled reach extinction He who absorbs Indra, m 
him does Indra reach extinction He who absorbs the amrta 
(nadi), m him does the amrta {nddi ) reach extinction He who 
absorbs the mukhya (mukhya prana, chief vital air), in him does 
the mukhya reach extraction. He who absorbs the knowledge, 
in him does the knowledge reach extraction. (The individual 
self) merges in the immortal, sorrowless, endless, seedless 
Brahman Thus he said 


8 padam evapyeti yah padam evdstam eti, gantavyam evapyeti 
yo gantavyam evdstam eh, msnum evapyeti yo msnum evdstam eti, 
satyam evapyeti yah saiyam evdstam eh, antaryamam evapyeti 
yo'ntarydmam evdstam eh, vijhanam evapyeti yo vijhanam 
evdstam eti, tad amrlam, abliayam, asokam, ananta-mrbijam 
evdpyeliti, hovaca 

8 He who absorbs the (two feet), in him do the feet reach 
extraction He who absorbs what is traversed, in him does 
what is traversed reach extraction He who absorbs Visnu, in 
him does Visnu reach extinction. He who absorbs the satya 
(nddi),m him does satya reach extinction He who absorbs the 
antaryamam, m him does the antaryamam reach extraction. 
He who absorbs the knowledge, in him does knowledge reach 
extraction (The individual self) merges in the immortal, 
fearless, sorrowless, endless, seedless Brahman. Thus he said 


9 pdyum evapyeti yah payum evdstam eti, visarjayilavyam 
evapyeti yo visarjayilavyam evdstam eti, mrtyum evapyeti yo 
in yum evdstam eii, madhyamam evapyeti yo madkyamam 
evaslam eh, prabkdhjanam evapyeti yah prabhahjanamevdstam eti, 
^apyetiyo vijhanam evdstam eti, tad amrtarn, dbhayam, 
asoftom, ananta-nirbijam evdpyetih hovaca. 

evLf? Wh ° absorbs the excre toiy organ, in him does the 
2227 ° r f n r f ach Action He who absorbs what is 
£ 2 '? does what is excreted reach extraction. He 
He whn a in- ^ i, e ,^ b ’ 1T l does death reach its extinction. 
SLh nf P v^ S m ^ h y a ^ («*«), m him does the madhyama 
does the hrnhf -° n wbo absor t> s the prabhahjana, in him 

SowlS J eac \ its extmctlon He «***» 

(The individual does ^ IcnowIe dge reach its extinction 

nS seell ^ the immortal, fearless, sorrowless, 

iiuess, seedless Brahman Thus he said 
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10 npaslham evapyelt ya upaslham evastam elt, amndaytta- 
vyam evapyelt ya dnandayttavyam evastam eti, prajdpahm 
cvdpyctt yah prajdpatim evastam eh, nasirdm evdpyehyo ndsiram 
evastam cti.hmaram evapyelt yah kutndram evastam eh, vijncmam 
evdpyehyo vtjMnam evastam eh, tad amrtam, abhayam, asokam, 
ananta-mrbijam evapyelt hovdea. 

10 He who absorbs the generating organ, in him does the 
generating organ reach extinction He who absorbs the (sexual) 
delight, in him does the delight reach extinction He who 
absorbs Prajd-pah, m him does Praja-pah reach extinction 
He who absorbs the ndsird ( nadi), in him does the ndsird reach 
extinction He who absorbs kumdra, in him does kumara reach 
extinction He who absorbs the knowledge, in him does the 
knowledge reach extinction (The individual self) merges in 
the immortal, fearless, sorrowless, endless, seedless Brahman 
Thus he said 


II mana evapyelt yo mana evastam cli, mantavyam evapyelt 
yo mantavyam evastam eh candratn evapyelt yai candram 
evastam eh, sidum evdpyeli yah ilium evastam eh, iyenam 
evapyelt yah iyenam evastam eti, vijMnam evdpyeli yo vtjMnam 
evastam eti, tad amrtam, abhayam, aiokam, ananta-mrbijam 
cvapyctih hovdea 

11. He who absorbs the mind, m him does the mind reacu 
extinction. He who absorbs what is minded, in him does what 
is minded reach extinction He who absorbs the moon, in him 
does the moon reach extinction He who absorbs the hs«ra 
(nadi), in him does the stsurd reach extinction He who absorbs 
the iycna (nadi), m him does the iyena reach extinction We 
who absorbs the knowledge, in him does the knowledge reach 
extinction. (The individual self) merges in the immortal, fearless, 
sorrowless, endless, seedless Brahman Thus he said 

12. buddhtm evdpyeli yo buddhm evastam^ eh, 

evdpyeli yo boddhavyam evastam eh, brahmanam evapyOi yo 
brSndnam evastam eh, siiryam evapyelt yah suryam 
krsnam evdpyeli yah krsnam evastam eti, vijnanam evapyeh y 
mftdnam evastam eh tad amrtam, abhayam, aiokam, ana 

reS, He * 

doesBataareache^chon. 
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He who absorbs the siirya (nadi }, in him does the siirya reach 
its extinction. He who absorbs krsna, in him does krsna reach 
its extinction He who absorbs the knowledge, in him does the 
knowledge reach extinction (The individual self) merges in the 
immortal, fearless, sorrowless, endless, seedless Brahman, Thus 
he said 

13 aham-karamevdpyefoyo’ham-karanievastam eti.aham-karta- 
i ]yam evapyeh yo’hamrkartavyam evdstam eh, rudram evapyeti yo 
Titdram evdslam eli, asardm evapyeti yo’surdm evdstam eh, dvetam 
evapyeti yah svetam evdstam eti, vijndnam evapyeti yo vijhdnam 
evdstam eh, tad amrtam, abhayam, asokam, anan ta-nirbijam 
mpyetiti hovdca 

13 He who absorbs the self-sense, in him does the self-sense 
reach extinction. He who absorbs the contents of self-sense, m 
him do the contents of self-sense reach extinction. He who 
absorbs Rudra, in him does Rudra reach extinction. He who 
absorbs the asurd (nadi), in him does the asnra reach extinction. 
He who absorbs the sveta (vital air), in him does the iveta 
reach extinction. He who absorbs the knowledge, in him does 
the knowledge reach extinction (The individual self) merges 
in the immortal, fearless, sorrowless, endless, seedless Brahman, 
Thus he said 


14 ciiiam evapyeti yas cittam evdstam eh, cetayitavyam evapyeti 
yai cetayitavyam evdstam eh, ksetrajnam evapyeti yah kfelrajnam 
evdslam eh, bkdsvalim evapyeti yo bkdsvatim evdstam eh, ndgam 
evapyeti yo ndgam evdstam eh, vijhdnam evapyeti yo mjhanam 
evdstam eh, dnandam evapyeti ya dnandaih evdstam eti, tuny am 
evapyeh yas tnnyam evdstam eti, tad amrtam, abhayam, asokam, 
anantam, mrhjam evapyeh, tad amrtam, abhayam asokam, 
ananta-mmjam evapyetiti hovdca. 

?k> absorbs the thinking mind, in him does the 
prolong mind reach extinction. He who absorbs the thoughts 
tte thfli^ts reach extinction. He who absorbs the 
TMr J na , Grower of the field), m hhn does the ksetraiha 
j. -* 1011, wbo absorbs the bkasvati (nddi), in him 
fatal b}lasva [\ reach extinction He who absorbs the Ndga 
abvirhc+i does *k e Ndga reach extinction He who 

extmctin^ 6 !!^ 0 v edg ^’ in does ^ knowledge reach 
extinction W* '1^° f bsc f bs bIiss * in k™- does bliss reach 
reach evf,w? wbo absorbs the tunya, in him does the turlya 
tinction He who absorbs that immortal, fearless. 
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sorrowless, endless, seedless Brahman, m him does the immortal, 
fearless, sorrowless, endless, seedless Brahman reach extinction, 
Thus he said 


15 ya evam nirbijam veda mrbtja eva sa bhavatt, na jdyate, 
na mnyate, na muhyate, na bhdyate, na dahyate, na chtdyale, 
na kampate, na kupyate, sarva-dahano’yam atmety acaksate 
naivarn dimd pravacana-satenapi laksyate, na bahu-srutem, na 
buddhi-jmnafrttena, na medhayd, na vedatr na tapobhir ugratr 
na sdmkhyair na yogatr na&ramair -ndnyatr atmanam upala- 
bliante, pravacanena praiamsayd vyutthdnem tarn etam brahtnana 
iuSruvamso’niicdnd upalabhante Santo ddnta uparatas hhk?uh 
sanidhtto bhutvdtmany evdtmdnam pasyatt sarvasydtmd bhavahya 
evam veda 

15 He who knows this as seedless, he venly becomes seed¬ 
less He is not bom (again) He does not die He is not bewil¬ 
dered. He is not broken He is not burnt He is not cut asunder 
He does not tremble He is not angry (Knowers of Brahman) 
declare him to be the all-consuming self The self is not attain¬ 
able even by a hundred expositions (of the Vedas), not by the 
study of countless scriptures, not through the means of intel¬ 
lectual knowledge, not through brain power, not through the 
(study of the) Vedas, not through severe austerities, not 
through the Samkhya (knowledge), not through Yoga (dis¬ 
cipline), nor through the (observance of the four) stages of 
life nor through any other means do people attain the self 
Only through a rigorous study and through discipline and 
devoted service to the knowers of Brahman, do they attain 
(the self) Having become tranquil, self-controlled, withdrawn 
from the world and indifferent to it and forbearing, he sees 
the Self m the self He becomes the Self of all, he who knows 

this 

He becomes the Universal Self What he does is expressive, not 

Signaler a Rertrn. 
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THE SELF, THE ULTIMATE BASIS OF ALL WORLDS 

x atha Jmnarn raikvah papraccha, bhagavan, kasmin sane 
samprahsihttd bhavantfti, rasdtala-lokesv iti hovaca, kasmin 
rasdiala-lokd aids ca protdi ceti; bhiir-lokesv iti hovaca. kasnnn 
bhur-loka otdi ca protdi ceii; bkuvar-lokesv iti hovaca. kasmin 
bhuvar-lokd olds ca protdi ceti; suvar-lokesv iti hovaca kasmin 
stmr-lokd otas ca protas ceti; mahar lokesv iti hovaca. kasmin 
mahar-lokd otas ca protdi ceti; jano-lakesv iti hovaca kasmin 
jano-ldkd otdi ca protdi ceti; tapo-lokesn iti hovaca. kasmims 
tapo-loka otdi ca protdi ceti; satya-hkesv iti hovaca. kasmin 
satya-lokd otdi ca protdi ceti; prajdpati-lokesv iti hovaca. kasmtn 
prajd-pati-lokd otdi ca protdi ceti; brahma-lokesv iti hovaca. 
kasmtn brahma-loka otdi ca protdi ceti;sarva-lokd atm ani brahman i 
manaya voauias ca protdi ceti: sa hovdcaivam etdn lokdn dtinam 
praiisihitdn veda, dtmaiva sa bhavati iti, etan nmdndnusdsanam 
iti vedanuidsanam iti vedanuidsanam. 

1 Then Raikva asked, ‘Venerable Sir, in what are all 
(these worlds) become firmly established?’ In the rasklala 
worlds, said he. In what are the rasatala worlds (established) 
as warp and woof? In the terrestrial (bhiir) world, said he. 
In what are the terrestrial worlds (established) as warp 
and woof? In the worlds of atmosphere (bhuvar), said he. in 
what are the worlds of atmosphere (estabhshed) as warp and 
woof in the heavenly (suvar) worlds, said he In what are 
e heavenly worlds (established) as warp and woof? In the 
rt % wo ™ s > sa *d he In what are the mahar worlds (estab- 
is ed) as warp and woof? In the janas worlds, said he In what 
. , “ e worlds (estabhshed) as warp and woof? In the 
P worlds, said he In what are the tapas worlds (established) 
^ In the sat y a worlds, said he. In what are 
Wl S s Established) as warp and woof? In the 
Ik/jJ sa ^ Le In what axe the Prajd-pati worlds 

he Tn S j, * 35 v ( ar P woof? In the Brahma worlds, said 
woof? aKiT 6 th ® Brahma worlds (established) as warp and 
the self n 7 orlds ’ so man y beads are established in 
knows thn* twT 33 waip and woof <thus said he He who 
becomes till K t , hese w ° rl ds are established m the self, he 
tio n phis « ■ rius is the doctrine leading to libera¬ 

te Veda ° e doctnne the Veda. This is the doctrine of 
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like so many leads see E G VII 7 

evam sarvant bhUtam month sulram voahnam even as the heads are 
strung into a thread are all objects strung in the self Dhyana-hndit 


THE COURSE AFTER DEATH 

1 atha hamam raikoah papraccha, bhagavan, yo'yam vtjhd- 
na-ghana utkrdman sa kern katarad vd m sthanam uisrjyapak- 
rdmatiti, tasnicti sa hovaca, hrdayasya madhye lohtam mdm- 
sa-pmdam yasmttns tad daharam pundankam kumudam tvdne- 
kadhd vikasitam, tasya madhye samudrah, samudrasya madhye 
koiah, tasmm nadyas catasro bhavanii, ramaramecchdpunar- 
bhavett tatra ramapunyenapunyamlokamnayalt, aramdpdpena 
pdpam, icchayd yat smarait tad abhisampadyate, apunarbkavayd 
koiam bhinattt, koiam bhttvd Ursakapdlam bhinattt, sirsdkupdlam 
bhttvd pfthivm bhinattt, prthivim bhttvdpo bhinattt apo bhitvd 
tejo bhinattt. tejo bhttvd vayutn bhinattt vdyum bhitvdkasam 
bhinattt, dkaiam bhttvd mono bhmatti mano bhitva bhutddm 
bhinattt, bhdtddtm bhttvd tnahantam bhinattt, mahdntam bhit- 
vdvyaktam bhinattt, avyaktam bhtivdksaram bhmattiaksaram 
bhttvd mrtyum bhinattt mrtyur vai pare deva_ eki-bhavaliti, 
parastdn na san ndsan sad asad tty elan nirvdndnniasanam ttt 
vedamdasanam tit veddnuSdsanam 

1 Then Raikva asked thus Venerable Sir, How and by 
what means does this self which is a mass of intelligence 
after leaving its seat and moving upwards have its exit' 1 
To him he replied. In the centre of the heart is a red mass 
of flesh In it is the white lotus called the dahara which has 
bloomed like a red lotus with its petals spread in different 
directions In the middle of it is an ocean fe the middle of 
the ocean is a sheath In it are fouicafled Rama,Arama 

Iccha and Apunarbhava Of these, Rama leads (the practitioner 
of righteousness) through righteousness to the world of nght- 
Si Aramh tea* (the Faot.ta.er of ZtSZS 

through unrighteousness to the world of the unrighteous 
Through Icchf one attains whatever object of d^rre one rec^s. 
Through Apunarbhava one breaks through the sheath Havmg 

Sta tJagh the sheath one to* tta«ghta sb« £ 

sjjfffisAX <*»* * 
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element he breaks through water Having broken through 
water, he breaks through light Having broken through light, 
he breaks through air Having broken through air, he breaks 
through ether Having broken through ether, he breaks through 
mind Having broken through mind, he breaks through the 
subtle elements Having broken through the subtle elements, 
he breaks through the mahat tattva Having broken through 
the mahat tattva he breaks through the Unmanifested Having 
broken through the Unmanifested, he breaks through the 
Imperishable Having broken through the Imperishable, he 
breaks through Death Then Death becomes one with the 
Supreme In the Supreme there is neither existence nor non¬ 
existence nor existence and non-existence This is the doctrine 
leading to liberation This is'the doctnne of the Veda This is 
the doctrine of the Veda 

apunarbhava non-rebirth 

mahat the great, the first product of prakrti, the principle of buddhi 
or intelligence in the individual For the Sdmkhya doctnne of 
evolution which is adopted here see I P Vol II, pp 266-277 
mjiyu death The pnnciple of all-devounng time is not different 
from the Eternal Supreme, 


XII 

PURITY OF FOOD 

1 ndrayandd vd aflnam agatam.pakvam brakmalokemaha-sam- 
V . ar r ke - P u * a l l pakvam dditye, punah pakvarn kratryddi, punah 
^tokhnnam, paryusitam, putam annam ayacitam 
asammtam asniyan, na kam cana ydceta 

* Fr ™ Narayana came into being food (in a raw state) 
L 3 ^ M - aha t ammriaka (the great dissolution) m the world 
woriruf^ bec °” les n P e (cooked) It is again cooked m the 
water nrim/ 1111 * ^ again cooked in th e sacnfices Food with 
Food whTVh g ,° Ut i 0i Xt /.? r rendered st ale (should not be eaten) 
is not arm, ( dev0ld °t the defects mentioned) which 

airanged q Dlan d i y b £ ggmg or not S ot according to a previously 
^e d w &o“ ° ne Cat He sh0Uld not beg for f00d * 

Punty of food makes for punty of disposition. 



888 


The Principal Upantsads XIII i 

XIII 


THE CHILD-LIKE INNOCENCE OF THE SAGE 

X balyena tisthaset, bala-svabhdvo asango mravadyo maunena 
pandiiyenamravadhikdratayopalabhyeta, kaivalyam uktam mga- 
manam prajd-patvr uvdca, mahat-padam jiidtvd vrksam/iile vaseta, 
kucelo'sahdya ehdki samddhistka atma-kama dpta-kdmo ms-kamo 
jirna-kdmo hashm sitnhe damie masake nakule sarpardk§asa- 
gandharve mrtyo rupam viditva na bibheti kutas caneti iirksam 
tva tisthaset, chtdyamdno’pi, na kupyeta, na kampetotpalam tva 
Iisthaset, chidyatndno’pi na kupyeta, na katnpeta, akdsam tva 
tisthaset, chidyamano’pi na kupyeta na kampeta, salyenatislhdset 
satyo'yam dtmd, sarvesdm eva gandhdndm prthvol hrdayam, 
sarvesdm eva rasandm dpo hrdayam, sarvesdm eva rupanam tejo 
hrdayam, sarvesdm eva sparsanam vdywr hrdayam, sarvesdm eva 
idbddndm dka&am hrdayam, sarvesdm eva gatinam avyaktam 
hrdayam, sarvesdm eva sattvanam mrtyur hrdayam, mrtyur vai 
pare deva eki-bhavatiti, parastdn na san nasan na sad asad ity 
dan mrvdndnutdsanam iti vedamdasanam iti veddnuMsanam 

13 One should cultivate the characteristics of a child The 
characteristics of a child are non-attachment and innocence 


(freedom from notions of nght and wrong) By abstinence from 
speech, by learning, by non-observance of conventions relating 
to the classes and stages of life one acquires the state of alone- 
ness proclaimed by the Vedas Praja-pah said thus After 
knowing the highest state (the sage) should reside at the foot 
of a tree With a rag as his Iom cloth, with no one to help him, 
all alone, remaining m concentration, with his desire for the 
self, with all desires fulfilled, with no desires, with desires con¬ 
sumed, recognising in the elephant, in the lion, m the tiger, 
in the mosquito, m the mungoose, m the snake, the demon 
and the faery spirit so many forms of death, he is not afraid 
of them on any account He should be (unmoved) like a tree 
Even if cut asunder, he should not get angry, he should not 
quake He should be like a rock and even if cut asunder should 
not get angry, should not quake He should be like the sky 
and should not get angry, should not quake He should stand 
bv the truth, for venly, this truth is the self Of all smells, 
earth is the heart, of all tastes water is the heart, of all forms 
light is the heart, of all touches, air is the heart Of aUsounds 
ether is the heart, of all states of being the unmanifested is the 
heart, of all beings, death is the heart Death, venly, becomes 
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one with the Radiant Supreme In the Supreme there is neither 
existence nor non-existence nor existence and non-existence 
This is the doctrine leading to liberation This is the doctrine 
of the Veda This is the doctrine of the Veda 

SeeBU III 5 1 

Supenonty to emotions and indifference to worldly objects and 
desires are stressed 


XIV 

GRADUAL DISSOLUTION IN THE SUPREME 

1. prthivi vannam dpo annada, dpovannam jyottr annadam, 
jyohr vannam vdyur anrndo vdyur vannam dkdso'nndda, dkdso 
vannam tndnydny annadamndnydni vannam manonnadam, 
mano vannam buddhir annada, buddhtr vannam avyaktam anna- 
dam, avyaktam vannam aksaram annadam, aksaram vannam 
mrtyur anrndo mrtyur vat pare deva eki-bhavailh parastan na 
ss» ndsan na sad asad ity dan mrvdndnusasanam th vedanusa- 
sanam tit veddnuidsanam 

1 Earth is the food, (m relation to it) water is the eater of 
the food Water is the food, (m relation to it) light is the eater 
°* “ e f od Light is the food, (in relation to it) air is the eater 
of the food Air is the food, (in relation to it) ether is the eater 
01 the food Ether is the food, (in relation to it) the organs of 
perception and of action are the eater of the food, the organs 
of perception and of action are the food, m relation to them, 
rotna is the eater of the food Mind is the food, (m relation to it) 
understanding is the eater of the food Understanding is the 
r r t atlon to xt ) tlie Unmanifested is the eater of the 

Imn;ni e ^ nm “ lfeSted 15 the f00d ’ ( in elation to it) the 
impenshab e is the eater of the food The Imperishable is the 

Deatht e atl0n t0 ^ Dcath 1S the eater of the fo od Venly, 
there is °^} eS0ne wlt Lthe Radiant Supreme In the Supreme, 
non existeS er T^ 1Sten * C i® n ? r non ' existen ce, nor existence and 
is the doctnnp 1 S J h f doctrine leading to liberation This 
doctrine of the Veda This is the doctnne of the Veda 

evolution 16 6ater ^° od ’ cause 111 which it is dissolved in 

The vezypmianfe^f dent ' M ‘‘ : re mains when all things are negated. 
D' P ciple of negation, death is absorbed in the Supreme. 
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XV 

DISSOLUTION OF INDIVIDUALITY 

l alha hatnavi ratkuali papraccha, bhagavan, yo'yatm vij- 
ndna-gham ntkrdmam sa kern katarad vd va sthamm dahatih 
tasmai sa hovdea, y o'yam vijndna-ghana utkrdman pranam dahah, 
apanam , vydnam, uddnam, samdnam, vairambham, mukhyam, 
antarydmam, prabhanjanam, kimaram, syenam, helam, kr$nam, 
ndgarn dahali; prihivy-dpas-tejo-vdyv-dkaddm dahati, jdgantam, 
svapnam, su$uptam, turiyam ca mahatam ca lokam param ca 
lokant dahati; lokdlokam dahah; dharmddhamam dahah, abhas- 
karam, amaryddam, mrdlokam, atah param dahah, mahantam 
dahati, avyaktam dahah, akfaram dahah, mriyum dahah, mrlyur 
vat pare deve cki-bhavaiiii parastdn na san ndsan m sad asad \ly 
etan mrvdndnuidsanam, th veddmidsamm th veddnuiasanam 
x. Then (the sage) Raikva asked Venerable Sir, how and 
by what means does this (self) which is a mass of intelligence, 
after moving upwards (from this seat) bum away its seat? 
To him he replied thus: This self, after moving upwards, 
bums the prana, the apdna, the vydna, the uddna, the samana, 
the vatrambha, the muhhya, the antarydma, the prabnanjam, 
the kwndra, the &yena, the sveta, the krsna and the mga 
(vital airs) It bums (the elements) earth, water, fire, air ana 
ether It bums the waking, dreaming and sleeping states as 
also the Tuny a, this mighty world and the other world it 
bums the visible and the invisible worlds It hums virtuoffi 
and vicious conduct Thereafter it bums the world devoid of 
lustre devoid of limit, devoid of appearance It bums the 
mahat tativa it bums the Unmanifested It bumsthelmpemh- 
able It bums Death Death becomes one with the radmrt 
c UO reme In the Supreme there is neither existence nor non 
existence nor existence and non-existence Tins 
leading to liberation. This is the doctrine of the Veda This is 

the doctrine of the Veda 

journey after death 
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XVI 

CONCLUSION 

1 saubalabya brahmopamsan naprasdntaya datavya na- 
putraya nastsyaya nasamvatsarardtrositdya ndparijii&takulasi- 
Idya datavya naiva ca pravaktavyd 

yasya deoepara bkakhr yatka deve tathd gurau, 
tasyaite kathitd hy arthdh prakasante mahdtntanah 
iiy etan mrvandnusdsanam tit vedanusasanam tti vedanusa- 
sanam 

1 This secret doctrine of the seedless Brahman owing its 
origin to Sublla should not be imparted to anyone who has 
not attained composure of spirit, not to one who has no sons, 
not to one who has no disciples, nor to one who has not taken 
residence for one year at nights, nor to one whose family and 
character are not known This should not be imparted nor even 
mentioned to any such person. The subject-matter of this shines 
to advantage if imparted to the high-souled one whose devotion 
to the Supreme Being is profound and whose devotion to the 
teacher is as (profound as it is) to the Supreme This is the 
doctnne leading to liberation This is the doctrine of the Veda. 
This is the doctrine of the Veda 


IF 




JABALA upanisad 

The Jabala Upanisad belongs to the Atharva Veda and 
discusses a few important questions regarding renunciation 
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Jabala Upamsad 


JABALA UPANISAD 

i brhaspatir uvaca ydjnavalkyam yad anu kuruksetram 
devandm deva-yajamm saroesdm phutanam brahma-sadanam 
avmuklam vai kuruksetram devandm deva-yajanam saroesdm 
bhutdndm brahma-sadanam tasmadyatra kvacanagacchati tad eva 
manyeta tad avimuktam eva, idath vat kuruksetram devandm 
deva-yajanam sarvesam bhutdndm brahma-sadanam atra hijantoh 
pmiesiitkramamdnesu rudrah tdrakam brahma vydcaste, yendsav 
amrtl bhulvd\ moksi bhavati, tasmdd avimuktam eva niseveta 
avimuktam na vmuhced evam evaitad yajnavalkya 

i Brhaspati said to Yajnavalkya, Kuruksetra is for the 
gods, the resort of the gods and for all creatures it is the abode 
of Brahma Avimukta 1 is the kuruksetra which is for the gods 
the resort of the gods and for all creatures the abode of Brahma 
Therefore, wherever one may go, one should think of it as such. 
It is only avimukta It is kuruksetra which is for the gods, the 
resort of the gods, and for all creatures the abode of Brahma 
There when the lives of living creatures go upwards, Rudra 
teaches the tdraka mantra By it they become immortal and 
are liberated Therefore meditate on avimukta Do not give 
up avimukta, Yajnavalkya 


2 atha hamam atnh papraccha ydjiiavcdkyam, ya eso’nanto' 
vyakta ahm tam katham aham vijaniydm tit. sa hovaca yajna- 
twsya/i so’vimukta updsyo ya eso’nanto’vyakta dtmd so'vimukte 
fra valuta iti so'vimuktah kasmin prahsthita iti varanaydm 
ntisyam ca madhye pratislhila iti. kd vai varana kd ca nasiti, 
man indnya-krtan dosan varayatiti tena varana bhavatUt, 
r-^ll.y^rtanpdpdnndsayatUitenandsibhavattti.katamam 
sya sthanam bhavatih bhruvor ghrdnasya ca yah sandhih sa 
i as ^ a ‘P aras y a ca sandhir bhavatUi, etad vai sandhim 
sa'numh! ° ra ^ ima ' m ^ a updsata iti, so’vimukta updsya iti, 
tommktampianam dcasteyo vai tad evam vedeti 

knmv mquired of Yajnavalkya, f How can I 

Sdta E ' vluch * infinite and unmaniSed?’ Yajnavalkya 
uifimtp a Ji y ’ me ^ 1 , tate on avimukta (for) the self which is 
then inmT.r P r)w man i! feSteci 1S esta blished m avimukta (Atri 
answeredi Tt In . w ?l at , is am ™ukta established? (Yajnavalkya 
(Atn 2 ^ S ^ ta “ ed in.the middle of Varana and Ndsi. 
answered! aJ + a * ls ^ aran d and what is NdsV> (Yajnavalkya 
0r gansitic J,°r comes 311 the faults done by the sense 
g 1118 CaUed Parana, as it destroys all the e4s done by 
* avimuktam sopadhtkam. 
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the sense organs it is called Nasi (Atn asked) What is their 
abode? (Yajnavalkya answered) It is the meeting-place of 
the eyebrows and the no$e It is the meeting-place of the 
world of gods and (the world) beyond The same meeting-place, 
the knowers of Brahman worship as sandhya So awmukta is 
to be meditated on. He who knows it gams the knowledge 
which makes for liberation 


3 aiha hatnam brahmacanna ucuh, km japyena' mrtaivam 
briihiit, sa hovdca ydjiiavalkyah, satarudriyenety etdny eva ha vd 
amrtasya namant, etatr ha vd amrio bhavatiti, evam evaitad 
ydjiiavalkyah 

3 Once students of sacred knowledge asked (Yajnavalkya) 
Can we gain life eternal by the repetition of formulas (mantras)) 
Yajnavalkya said (in reply) By (meditation on) satarudnya 
which are the names of eternal life, one becomes immortal 


4 aiha hatnam janako vaideho ydjhavalkyam upasamdyo- 
vdca, bhagavan, samnydsam («««) bruhth sa hovdca ydjnavalr 
kyah, brahmacaryam partsatndpya grhi bhavet, grin bhutvdvam 
bhavet, vani bhiitva pravrajet, yadi vetaratha brahmacaryad eva 
hravraiet, grhdd vd vandd vd aiha punar avrati vd wait va 
sndtako vd asnaiako votsamdgmko vd yad ahar eva vtrajd tad 
ahar eva pravrajet, taddhaike prdjdpatydm evestrn km **. M 
u talhd na htrydd dgneyitn eva kttrydl agmr ha vat pmah 
prdtiam eva tatha karolt tratdhdlaviydm eva kttryat, eiayam 
trayo dhdtavo yad uta satlvam rajas lama tit ayam teyomr 
rtvijo yato jdtah prdndd arocathdh , lain pranam 
drohathdno vardhaya raytm, tty anena 
esa ha vd agner yontr yah prdnah pranam gaccha svahetyeoam 

vad aenm na vindet apsti jnhuyat, apo vat 

bhyo devatdbhyo jtthomi svdheti, P ]woUM l\^ n 2 (dbrRma, 

havtr andtnayam moksamantrah trayyavoam vad , 

| 

Yamavalka said After completing the1 life_ of a 
S” 4 ome a taeMder, ato 

rjsr-trtf- 
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forest dweller Whether one has not completed the injunctions 
or completed the injunctions, whether he is a student or not, 
even if he has not completed the sacrificial ntes, on whatever 
day he has the spirit of renunciation, that very day let him 
renounce (and become a recluse) Some, indeed, perform the 
prdjdpaiya sacrifice One need not do this but should only 
perform the fire sacrifice. Fire is life and one performs the hfe 
sacrifice thus (He makes the fire take the form of hfe, or 
merge mto its original source, hfe) Then he should also perform 
the traidhataviyd sacrifice. The three elements represent the 
three qualities sattva, rajas and tamos (which are to be burnt) 
He should inhale the fire (smoke) by uttering the following 
mantra (verse), ‘0 Fire, this hfe who is the source of your 
birth and from whom, having sprung forth you shone Knowing 
this you climb up to life and then make my wealth (spirit ual 
wealth) increase' He who is life is the source (material cause) 
of fire. 0 Fire, you assume the form of life, your source (As 
.for one who has not performed the fire sacrifice having taken 
the nre from the village (1 e any house m the village), he should 
mhale the fire as mentioned before If he is not able to get the 
fire, he should perform the sacrifice in the water For water 
represents all the gods So uttering this mantra 'I offer unto 
an the gods, he should perform the sacrifice, he should take 

S* mth S hee ' which cure * all diseases 

He should utter the pratjiava (which leads to release), which 

It P Sd b?S b ?fT 0f) th ^ hree Yedas ) Thls 18 Brahman 

SiSyLSd ss ’‘ pon Evm m ,s “■ 

pre “ nbed " tes — “ 

yahltvJZiT, m ,- n Sva 3 anSn bandhavdn apt 
y i Pavrajela Jntvaitan sa maUpataki bltavel Vin 18 

Cp also- 
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adhltya vtdhivad veddn pulrams cotpadya dharmalak 
istva ca iaktito yapmr mano mokse mvesayet 
‘Having studied the Vedas according to rule, having produced 
sons, m conformity with dharma, having performed sacrifices to 
the best of one's ability, let one set one’s mmd on release ’ 
anadhitya imp veddn, anutpddya tathdtmapn, 
arnstva catva yajnais'ca moksam tcchan vrajaty adhah 
'Any twice-born individual who desires release without having 
studied the Vedas, without having produced sons and without having 
offered sacrifices, goes down below ’ 

These verses are quoted m Vacaspati’s Bhdmati , I i i 


prana life Here it is not individual breath It is the sntrdtman, the 
soul or the material cause of the world 

tndhdiaolya in this sacrifice three sacrificial cakes puroddh, are 
used, representing the three gunas 


5 atha hamam atnh papraccha ydpiavalkyam prcchmm tvd 
yajiiavalkya ayajHopamti katham hrahmana Ih, sa kovdca 
yapiavalkyah, tdatn evdsya tad yajiiopavitam ya dhndpah 
prasyacamyayam vtdkih panvrdjakdndtn, virddhvdne vd andiakc 
vd apdtn praveie vd agm praveie vd mahd-prasthdne vd, atha 
panvrdd mvarnavdsd tnando'pangrahafy iucir adrohi bhatkfano 
brahma-bhiiydya bhavatiti, yady Murah sydn nianasd vacd si»»- 
nyaset, esa pantha brahtnand hdmmttas stenaiti samnydsl 
brahmamd tiy evatn evaisa bhagavan yapiavalkyah 
<5 Then Atn enquired of Yajiiavalkya On being asked how 
one who does not wear the sacred thread can be (treated as) 
aBrahmana, Yajiiavalkya answered, this alone is the sacred 
thread of him that punfies himself by the offering and sipping 
water This is the procedure for becoming a recluse (For one 
who is weary of the world but not yet fit to become a recluse 
the following are prescribed), he may ^oose a hero s death 
(by following the path of the warrior m the battlefield^ he niay 
fast unto death, throw himself into water or enter fire (burn 
himself to death) or perform the last journey (walk on unto 
death) Then the wandering ascetic who (puts on) orang 
robes who is shaven, who has non-possession, purity, n • 
eSy■ hves on alms, obtains the state of Brahman If he 

knower oiBrahman, so said the venerable Yajnaval y 

s- i srjr* 
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It is first placed on the youth by the teacher at the ceremony of 
initiation It is the outward and visible symbol of the siilrdtman, 
the thread-spmt on which all the individual existences are strung 
like beads and by which all are inseparably linked to their source 
Among the ancient Iranians as among the Parsees to this day, 
at the age of 15, a boy or a girl is admitted to the community of 
the Zoroastnans by being girt with the sacred thread 

aturah diseased When one is about to die he may renounce by 
mind or speech It is unnecessary to go through the ceremonies 
This passage seems to justify suicide, in certain conditions. 


6 tatra parama-hariisd ndma samvartakarum svetaketu durvdsa 
rbhu ntddgha jada-bharata dattatreya raivaiaka prabhrtayah, 
avyaktaltngah avyaktacarah anunmatta unmattavad dcarantas 
tndandam kamandalum stkyam pdtram jalapavttrath iikhath 
yaplopavitam ca tty etat saroath bhusvahety apsu panlyajy 
atmanam anvicchet yalhajatarupadha.ro mrgranthc nispangrahas 
tal-tad-brahma-mdrge samyak sampannah iuddha-mdnasah prana- 
samdhdrandriham yathokta-kale vimukto bhaiksam acaran ttdara- 
pdlrena Idbhdldbhayoh samo bhutvd iunyagara-devagrha trna- 

kuta-vahnika-vrksamitla-kuldlaidldgntholra-grha-nadtpuhna-giri 
kuhara-kandara-kotam-mrjhara-sthandilesu tesv aniketa vasya- 
prayatno nirmamah suklaihydnapardyano’dhydtma-nistho'subha- 
karma-nmniilanaparah samnydsena deha-tydgam karoli, sapara- 
ma-hamso-ndma parama-harhso ndmeti. f 

6 Samvartaka, Aruni, Svetaketu, Durvasa, Rbhu, Nidagha, 
Jada-bharata, Dattatreya, Raivataka and others are para- 
makamas They are of unmanifested natures, of unmamfested 
ways of life, seen (to others) to behave like mad men though 
they are in no way mad They renounce tridanda, kamandalu, 
tuft of hair and sacred thread and all that in water with the 
words ttSaififta and seek to know the Self Assuming the form 
they had at birth, without any bonds, without any possessions 
they must tread well the path of Brahman With a clean mind 
i% a hear , t )* for tlle sake of maintaining life, theymust fill 
t hxed times the vessel of their stomach with the alms obtained 
reatmg gam and loss as equal They must live in places like 
a deserted house or a temple or a shrub or an anthill, the root 

M cSL\ a n i?° tte r S ^ 0USe * fire P lace - a sandbank in a river, 
effort .if 4 ?" ?/ a tree ’ stream in a Verted place Without 
the self-sense, intent on meditation established m 

me Higher self, keen on removing the (effects of) evil deeds 

FF* 
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they give up their bodies by the method of renunciation Such 
is a parama-hamsa. Such is a parama-hai'ma 

tn-danda monks carry three staves tied together It is the sip of 
triple control of thoughts, words and deeds 
kamandalu a water-]ar used by ascetics 
The knower of dharma who wears no sips should practise its 
principles MB XIV 46 51 

Vdsisiha Smrli says 'His sips are not manifest nor his behaviour, 
tasmad almgo dhamajm'vyaktalmgo'vyaktdcara til 



PAINGALA UPANISAD 

This Upanisad belongs to the Sukla Yajur Veda and is m 
the form of a dialogue between Ya]fiavalkya and his pupil 
Pamgala Some of the important questions such as meditation 
on the Supreme, the nature of release, are discussed m it 
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CHAPTER I 

THE QUESTION 

1. atha ha paingalo ydjhavalkyam upasametya dvddasavarsa- 
iusriisdpurvakam paramarahasyam kaivalyam amcbruhlti pap- 
raccka 

1 Then Paingala approaching Yajnavalkya, after duly 
serving him for twelve years, asked, ‘Do tell us about the great 
secret of aloneness.' 

then after the required ethical preparation 
j paingala • the son of Pingala. 


BRAHMAN 

2. sa hovdca ydjnavalkyah sad eva satmyedam agra dstt. tan 
mtya-muktam, aviknyam, saiyaj-hdndnandam, panpurnam, sand- 
tanam, ekam evddvitiyam brahma. 

2 Yajnavalkya replied to him: ‘At the beginning, all this, 
my dear, was being alone. That is Brahman, the ever free, 
indeterminate, of the nature of truth, knowledge and bliss, 
ever full, ancient (or eternal) one without a second. 

sad being, with the names and forms unmanifest. 


WITNESS SELF 

3 tasmin rnarit-sitktikd-sthdyiu-sphatikddau jala-raupya-puru- 
sa-rekhadtval lohita-sukla-krsna-guna-mayi gima-sdmydnirvdcyd 
mulaprakrtir dsit, tat fratibimbitam yat tat saksi-caitanyam dsit. 

3 Even as in the mirage, the pearl-oyster, a log of wood, a 
piece of crystal and the like there is (respectively) the mani- 
testabon of water, silver, the figure of a human bemg, streaks 
t fight and the like, in that (pure being) is the root-principle 
JL®? ob J«tmty, possessed of the qualities of red, white and 
* "* Y 1 , tbe qualities in equipoise and incapable of being 
adequately expressed. When this is reflected in Brahman, it 
becomes the witness self 

etwnal ark; B ™hman becomes the witnessing consciousness, the 
S 5 eCtf fi by the of all objectivity. The Pure 

P Th« -? pS mto the subject-object relationship. 

reflecbon 111 ?^ su H gest tbe apparent character of the 

bon. The point stressed is that this development does not 
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VIRAT 

6 hiranya-garbhddhisthila-viksepa-saklitas tamo-driHSkamkd- 
rabhdha sthula-saHir astt, tat-pratibimbitam yat tad -drat caitan- 
yam astt. sa tad-abhimdni spasta-vapuh sama-sikiila-pdlako 
msnuh pradhana-pttruso bhavati. tasmdd atinana aHsah sambhu- 
tak, akaiad vayuh, vdycrr agnih, agner dpah, adbhyah prtkhn, 
tdrJ pa 7 tca-ta.nmatra.ni trigundni bhavanfi. 

6. From the power of projection dwelling in Hiranya-garbka 
there comes into being the power of making gross bodies, 
known as the self-sense. What is reflected in it becomes the 
Virat consciousness That (VMt consciousness), conceiving 
the self-sense as its own, with its form manifested distinctly 
becomes the chief person Visnu, the sustainer of all gross 
creation From that (Virat) self ether originates; from ether 
air, from air fire, from fire water, from water earth; these 
five subtile elements become the three qualities (saffva, rajas 
and tamos). 

See T U. II 1.3 

In these passages the nature of the Supreme Reality is mentioned 
Brahman which transcends the distinction of subject and object. 
Others are conceived on the subject-object pattern. Witness self 
has confronting it miita-prakrii, Isvara, avyakta; Hiranya-garbka, 
mahat; Virat, ahamkaxa. All these are necessary for one another. 
Witness Self and Isvara are sometimes combined. See Ma. U. 

CREATION 

7. srastu-kamo jagad-yonis tamo-gunam adhistkaya suksma- 
tanmatram bkutdm sthfdik.artum so’kamayata. srsfek parimitdni 
bhiitdhy ekam ekam dvidha vidhdya punas caturdkd krtvd 
svasietaradvitlyamsaik paricadkd samyojya paficikrta-bh fit a ir 
onanta-koti-brokmanddni-tat-tad-andocita-cafur-dasa-blmvandni 
tat-tad-bhuvanocita-golaka-stkula-sarirany asrjat. 

7 He (the creator of the world) desirous of creating, 
embracing the quality of tamas (inertia) desired to change the 
subtile elements into gross ones. Dividing each of the elements 
measured at the time of creation into two and again sub¬ 
dividing each (first equal part) into four equal parts each and 
®bong each of the four subdivided equal parts with each of the 
our (second) equal parts of the other four elements and thus 
omung five heaps (of five sorts each); out of the elements 

us quintuphcated he created many crores of brahmandas 
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(macrocosms), fourteen worlds appropriate to P arh i t 

srsj-* ***' «• &*£££+& 

The process of quintuplication, paMkaram, js mentioned here 

. rajom’sdm caturdhd krtva bhasa-travat 

« 9 * « **» twya-bhagena 


8 Dividing the mobile property of the five elements with 

oThfe’mth* S f Cr 6 fi' t6 f the tkee Parts thereof ' the Pnnciple 

°“ of tte fMrth ^ ** 

nyas Srtja W c ^ aracter iamaS > mobility is the character of 


9 sa tesdm sattvdmlam caturdhd krtva bhdga-traya-samastitah 
fanca-knyd-vrttydtmakam antah-karmam asrjat sa tenant sattva- 
tunya-bhagena jndnendnydny asrjat 

9 Dividing the rhythmic property (of the five elements) into 
four parts, out of the totality of the three parts thereof he 
created the inner sense with its fivefold functions Out of the 
fourth part of the rhythmic property he created the organs of 
perception 

10 sattva-samashta mdnyapdlakdn asrjat tarn srstany atide 
prdciksipat tad-djnayd samastyandam vydpya tony atiplm 
tad ajhaydhamkara-samanmto virdd sthulany araksat htranya- 
garbhas tad-djhayd suksmany apalayat 

10 Out of the totality of the rhythm he created the organs 
of the sense organs He then cast them into the macrocosm 
Under his orders they stood pervading the entire macrocosm 
Under his orders the Virat possessed of self-sense protected 
the gross elements Under his orders Himnya-garbha rated over 
the subtile elements 

11 andasthdm tdni tern vina spanditum cestitum va na 
sekuh tdni cetanikarhm so’kamayata, brakmanda brahmarm- 
dhram samasta-vyash-mastakan mdarya tad evdnuframsat 
tadd jaddny apt tdni cetanamt svakamd.ni caknre 

ii They (the gross and the subtile elements and the products 
of the macrocosm) were not capable of moving or functioning 
without him He desired to make them all conscious (sentient) 
Piercing through the macrocosm and the caverns of the cranium 
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of the individual souls, situated m their crests, he entered them 
all. Then they, though nonconscious by nature, were engaged 
in their respective functions, as if they were endowed with 
consciousness 

12 sarvajneso mdya-lesa-samanvito vyasti-deham pravisya tayd 
mohto pvatvani agamat ianra-traya-tdddimydt kartrtva-bhoktr- 
tvatdm agamat, jagrat-svapna-susuph-murchd-marana-dharma- 
yuklo ghati-yantravad udvignojato mrta iva kuldla-cakra-nydyena 
paribhramatiti 

12 The Omniscient lord possessed of a particle of maya, 
on entenng the several bodies and getting deluded by it attained 
the state of the individual soul By identification with the 
three bodies (gross, subtle and causal) he attained the state 
of the doer and the enjoyer, ever performing the functions of 
waking, dreaming, sleeping, fainting and dying, he twirls 
round and round, like a potter's wheel, as if dead though alive, 
m keepmg with the adage relating to the potter’s wheel 

mdya-lesa. particle of maya Cp Bhagavata holding on his own 
person maya as a garland of flowers 

mmaydm vanamalakhydm nand-guna-mayim dadhat 

The potter’s wheel seems to be still while whirling aud whirling 
while still. Subjection to the world is only seeming, due to false 
identification of the spirit with the body and its adjuncts This is 
Advaita Vedanta 
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CHAPTEH II 

ss vara AND THE INDIVIDUAL SOUL 


II 


-— - WVVJU 

£ ai ll al °yv™ v fwm uv&ca, sarvalokdmm srsh-stk - 

^ r T^ d V n bhur ^ ah kaiham Jiwtvam agamai ih 

Tnr* 7 ?hT*Ti amgal j aSke ? Ya J 3avaJ kya thus ‘How does the 
Lord the aU-pemding, the cause of the creation, maintenance 

nduallmiy 011 ° f *“ the W ° rIds * attain 016 state of the «*- 


THE GROSS BODY 

2. sa hovdca ydpiavcdkyah, sthulasuksma-kdrtma-dehodbhava- 
punakam pvesyara-svarupam vivtcya kathaydmiti sdvadhdnen- 
aikdgrataya iruyatdm Hah pancikrta-maha-bhuta-ksdn dddya 
vyash-samasiyatmaka-sthula-sarirdm yathakramam akarot kapd- 
lacarmdntrdsthi-mdmsa-nakhmi prthivy-amsah , rakta-mutra-lald- 
Svedddikam ab-amsah, ksut-trsnosna-moka-maidhunadyd agny- 
amdh'pyacdranoMrana-svdsddikdvdyv-amsah.kama-krodhadayo 
vyomdmsdh etat samghdtam, karmam saiiatam, tvagadi-yuktam, 
bdlyddy avasthdbhimdndspadam,bahu-dosdSrayam, sthula-hrtram 
bhavati 

2 Yajnavalkya replied to him thus I shall relate the character 
of the individual soul and the Divine m distinction from each 
other preceded by an account of the origin of the gross, subtle 
and causal bodies Let it be listened to by you with attention 
and one-pointed mind The Lord, after getting together the 
minute parts of the qumtuphcated great elements, created in 
order, gross bodies in their individual and collective aspects 
The skull, the skin, the intestines, the bones, the flesh and the 
nails are parts (of the character) of the earth Blood, unne, 
saliva, sweat and the like are of the character of water Hunger, 
thirst, (bodily) heat, swooning, sex impulse and the like are of 
the character of fire Movement, lifting, breathing and the like 
are of the character of air Lust, anger and the like are of the 
character of ether The combination of these becomes the 
gross body, organised by (under the influence of) previous 
karma, provided with the skin and the like, affording the basis 
for the notion that the stages of infancy and the like belong to 
it and forming the haunt of various ailments 

dosa' evil Evils of the gross body are ailments 
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THE SUBTLE BODY 
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3 atkdpaiicikrta-mahd-bhuta-rajo'msa-bhdga-traya-samasittah 
prdiiam asrjat, pranapana-vydnoddna-samandh prdnavrttaydh 
naga-kmna-krkara-devadatia-dkanamjayd-upaprdndh, krdasa- 
na-mbhi-kanlha-sarvmgdm sthandm, dkdsadi-rajo-guna-tunyti- 
bhagena kannendnyam asrjat, vak-pani-pada-payupasthas tad 
vrttayah, vacandddna-gamana-visarganandds tad-vtsayah 
3 Then out of the three parts (of four) of the great elements 
m their mobile character and nonqumtuplicated state he 
created the life principle. Prana, apdna, vyana, udana and 
samana are the (vaned) functions of the life principle The 
minor functions of these are Ndga, Kiirma, Krkara, Devadatta 
and Dhanamjaya The heart, the anus, the navel, the throat 
and all the limbs form the seats (of the vital airs) Out of the 
(remaining) fourth part of the ether and other elements m their 
mobile character he created the organs of action Its variants 
are the vocal organ, the hands, the feet, the excretory and the 
generative organs Their functions are articulate expression, 
grasping, movement, excretion and (sex) enjoyment 


4 earn bhuta-saitodmia-bhdga-traya-samashto’ntah-karamm 
asrjat, antah-karana-mano-buddhi-ctttdhamkdras tad-vrttayah, 

samkalpa-ntscaya - smarandbhimanannsamdhdnas tad-visayah; 
&«to-'u«dana-nabhi-hrdaya-bhrfi-madhyam sthdnam, bhuta-sattva- 
"‘ya-ohdgenajmnendriyamasrjat.srotra-tvak-caksur-nhvd-ghra- 

/ ad'vvitavah. 



mis-caturvaktrah sambhus ca kdranadJnpah 
4 In the same manner out of the totality of the thiee parts 
fho m ® rea * e ements ln their rhythmic character, he created 
m r Se ']? e * ts vanous forms (or modifications) are the 
n fif „ ns ®‘ the min d, understanding, thought and self-sense 
Its En °V 0n ^ ctl0n ’ love and dedication are 

theSwP* h t. r0at ' the face ' the nav el, the heart and 
of the m-PQ* J^ e e y ebrows are the seats Out of the fourth part 
the orLc J ements m their rhythmical character, he created 
skin the pvJ £ erc , e P tlon Its varied forms are the ears, the 
touch shaiip t ° ngU f 1 and the nose (Perceptions of) sound, 
s «n Vanins' ^te. smell aie its functions Direction, Air, the 
Moon SS’i h % As L ms ’ Flre - Indra * Upendra, Death, the 

PresuW avprlh fourfaced Brahma and Siva are the deities 
s over the inner senses 
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THE FIVE SHEATHS 

5 athdnnamaya prana-maya-tnano-maya-vipidna-imydnanda- 
tnaydh pancakosdh, annarasenaiva bhUtvdnmrasendbhmddhm 
prapydnna-rasa-maya-prthvydmyad mliyate so‘nna~maya-ko£ah, 
tad eva sthula-danram kamendnyaih saha praqddi-pancakam 
praw-maya-koiah, jhanendnyaih saha mano mano-maya-kosah, 
jmnendnyath saha baddhir vtplana-maya-kosah, etat kosa-trayam 
hnga-iariram, svarupa-jmnam ananda-maya-kosas tat kdrana- 
sarlram 

5 Then the five sheaths made of food, vital air, mind, 
understanding and bliss What is brought into being only by 
the essence of food, what grows only by the essence of food, 
that which finds rest m earth full of the essence of food, that 
is the sheath made of food That alone is the gross body The 
five vital airs, along with the organ of action constitute the 
sheath made of the vital principle Mind along with the organs 
of perception is the sheath made of mind The understanding 
along with the organs of perception is the sheath made of 
intelligence These three sheaths (of life, mind and intelligence) 
form the subtle body The knowledge of one’s own form is of 
the sheath made of bliss That is also the causal body 


See T U II and III 


6 atha manendnya-pancakam, karmenanya-pancaaam,yrdna- 
di-pancakam, viyadadi-pahcakam, antah-karana-catustayam 
kanuz-karma-tamamsy atfapuram _ 

6 Then the five organs of perception, the five organs ol 
action, the five vital airs, breath and others, the five elements, 
ether and others, desire, action and darkness toance), 
they constitute astapura (the totality of the subtle body) 

7 iiainayd vtrdio vyastideham pravisya buddhm addmihaya 

imal dfianmi cMhiso «*• 
wgrat sthm-dehdbhvmdm karmabhur th ta 
bhavati is IdjUayd sutratmd 

adktsthdva taiiasatvam agamat taijasah praiibhastkak so f 

amdL-smmmto yuH Hn m tmnm #«••«* 1IXjtofli 
apamoi prdmo 'vacchmnah pdramdrthtkah susupy 



jl 8 Paihgala Upanisad 911 

mtanyam yat tad evdvasthatrayabhag bhavati sa jagrat-svapna- 
supipty-avaslhah prdpya ghati-yantravad udvtgno jdto mrta iva 
sthito bhavati atha jagrab-svapna-susupti-murchd-maranavasthah 
paiica bhavank 

7 By the command of the Supreme Lord, after entering 
each individual gross body and abiding in the intellect, he 
(Viraiatman) attained the Visva state. The intellectual self 
reflecting consciousness is the Viiva that has pragmatic relations 
with and conceives of the waking state and the gross body as its 
own The field of action is the name of the Visva state At the 
command of the Supreme Lord, the subtle self, after entering 
each individual subtle body and abiding m the mind attained the 
Taijasa state The Taijasa state is what manifests itself m 
the world of appearances The product of dreams is the name 
of the Taijasa state. By the command of the Supreme Lord, 
the self conditioned by maya and along with the (principle of) 
unmanifested, after entenng each separate body attained 
the Prajna state The Prajna state is non-differentiated from 
and (m quest of) the highest truth That which conceives of 
the sleeping state as its own is the name of the Prajna state 
The Vedic texts 'That thou art' and the like sing about the 
identity with the Supreme of the individual soul that is (tn 
quest of) the highest end and shrouded by ignorance and traces 
of the (principle of) unmanifested, which is unrelated to the 
empirical and the apparent worlds It is only the consciousness 
reflected in the inner sense that is capable of attaining the 
three states (of waking, dream and sleep) After attaining these 
states of waking, dream and sleep, becoming distracted like a 
potter's wheel, he becomes, though alive, dead as it were 
then there are the states of waking, dreaming, sleeping, 
ranting and dying, five in number 

This passage assumes the Advaita Vedanta view of the three 
t, 0 * r , eaht y- pdramdrthika, vydvahanka and prdtibhastka, 

^physical or ultimate, empirical and illusory respectively 

WAKING AND DREAM STATES 

fctfj^^'devatdgrahiinvitaih irotradi-jndnendnyaih sabdd- 
bhrfi-t jagrad avastha bhavati tatra 

akktil L gato jiva a-pada-mastakam vyapya krsi-sravanady 
taraont bhavati tat-tad-phalabhuk ca bhavati lokdn- 

“S a karmarpta-phalam sa eva bhunkte sa saruabhaumavad 
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vyavahiiracchrdnta antar-bhavanam praveslum margam aintya 
tifthaU karanoparame jagrat-samskarottha-prabodhavad grahya- 
grahaka-rnpa-sphuranam svapnavaslhd bhavait, tatra msva eva. 
jdgrad vyavahdra-lopdn nddv-madhyam caroms taijasaivam 
avdpya vdsand-rupakam jagad-vaicitryam svabhasa bhdsayan 
yaihepsitam svayam bhunkte 

8. The state of waking consists in the knowledge acquired 
through the perception of sound and other objects by means 
of the organs of perception like the ear and others accompanied 
by the blessings of the respective deities (presiding over the 
different forms of perception} Therein the individual soul 
who has established himself m the middle of the eyebrows, 
after pervading (the entire body) from head to foot, becomes 
the doer of all actions like husbandry, study of the sacred books 
He becomes the enjoyer of their respective fruits On reaching 
another world he alone enjoys the fruit He then stands like an 
emperor overcome with fatigue, on account of bis activities 
having taken the path leading to the entry into (another) body. 
When the sense organ has come to rest (ceased to function) 
the knowledge of the percepts and perceptions arising out of 
impressions (left by) of the waking state is the dream state 
Therein, owing to the cessation of active functioning such as 
we have m the waking state, Vi£va alone, after attaining the 
Taijasa state, moves through the middle of the nms, mani¬ 
festing through his own power the variety of the world m the 
form of impressions, and himself enjoys as he desires 


THE STATE OF SLEEP 

q. cittaikakarand su^pty-avastha itoflft. 
takunih paksau samhrtya nidabfnvmkham yatha i gaccMt,-*T_ 
Sm 'iderat-sva-bna-prapafice vyavahrtya srantojnammpravitya 


J «/0 JOgrtUrSVUJfnw-ft - J *' 

SSSswassStS 

£3 ?thTwSl^wSing^and dream, entering on the 
state of ignorance, enjoys his own bliss 

13 Pr6Sent 
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10. akasmdn mudgaradandddyats tdditavad bhaydjMnabhyam 
indriya-samghdtaih hampann iva mrta-tulyd. mftrcha bhavati 
lo. As if struck unawares by a hammer or a club, mani¬ 
festing itself as tremor due to fright or loss of consciousness, 
caused by the fusing together of the several organs of percep¬ 
tion is the state of fainting which resembles the state of a dead 
man 


DEATH 

11. jdgral-svapna-susupli-niurchdvasthdndm anya brahndd- 
istamba-paryantam sana-jiva-bhaya-pradd sthiila-deJiavisarjani 
marandvasihd bhavah. karmendnydm jMnendrtydni tat-tad-vis- 
aydn prdnati sairblya kdma-karmdnviid avidyd-bhutavestito jivo 
dchdntaram prdpya lokdntarant gacchati. prdk karma-pkala- 
pakcnavartantara-kitavad lisrdntnn nail'd gacchati satkarma- 
panpakato bahundm janmandm ante nrndm moksecchd jayats 

11. What is different from the waking, dreaming, sleeping 
and fainting states, w hat instils fear into {the hearts of) all living 
creatures from Brahma (the creator) to a tuft of grass, what 
causes the giving up of the gross body, that is the state of 
dying After drawing together the organs of action and the 
organs of perception, their respective functions and the vital 
airs, the soul attended with desire and conduct (m the form 
of impressions left by conduct) and wrapped up m elements 
of ignorance goes to another world after attaining another body. 
Through the ripening of the fruits of his past actions he does 
not attain any rest, like a worm caught within a whirlpool 
The desire for liberation arises in human beings at the end of 
many births through the ripening of their past virtuous conduct 
Sec BG VII 19 


BONDAGE AND RELEASE 

12 tadd sad-garum dsnlya ctra-ldla-sreayd bandham moksam 
htiscji praydlt auedrakrto bandho vtcdrdn tnokso bhavalt, tas/r.dl 
sada vied ravel adhydropdpavddatah svanipam niscayihartwh 

‘‘ l jd a ^rfii'a-paramdirndnopva-bhdva- 
jagad-bhava-bidhc pralyag ahhmnam brahr.aivdvamyala iti 

, 12 , en ‘ after resortin g t0 a good teacher and serving him 
for a long time he questions him as to the nature of bondage 
end release Bondage produced by the lack of investigation 
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becomes release by (proper) investigation Therefore one should 
always inquire It is possible to determine the nature of the 
self through the way of super-imposition (of qualities that do 
not belong to it) and denial Therefore one should always inquire 
into the nature of the world, the individual and the supreme 
self With the denial of the (ultimate) reality of the soul and 
the world, the innermost self non-differentiated from Brahman 
alone remains 

The way of superposition and denial is developed by § in his 
Introduction to S B 
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CHAPTER III 

MEDITATION AND HIGHEST ENLIGHTENMENT 
I. athahainampaivgalahpapracchaydpiavalkyam,mahd-vdkya- 
vivaranam annbruhih 

1 Then Paingala asked Yajnavalkya, please relate to me a 
detailed account of the great texts 


2 sa hovdca yajnavalkyas tat tvam ast, tvam tad asi, tvam 
brahmispadam brahmasmily anusandhanam kurydt, tatra parok- 
$ya-£abalahsarvapiatvadi-laksanomayopadhihsac-cid-ananda-lak- 
$ano jagad-yonis tad-pada-vdcyo bhavati; sa evdntah-karana- 
sambhinnabodho’smdt praiyayavalambanas tvam-pada-vacyo 
bhavati, parajivopddhvmdydmdye vihaya tat-lvam-pada-laksyam 
pratyagabhinnam brahma; tativamasily aham brahmasmiti vak- 
ydrtha-vicdrah sravanam bhavati, ekantena iravandrthdnusand- 
hdttam mananam bhavati, sravana-manana-mrvicikitse’rthe 
vastuny ekatanavattayd cetah sthdpanam mdidhyasanam bhavati; 
dhydtrdhyane vihaya nivatasthita dipavad dhyeyatkagocaram 
attain samddhir bhavati, tadanim dtma-gocardvrttayah samutthita 
ajMtd bhavanh, tail smarandd amnmyantc, ihdnadisamsdre 
samcitdh kama-ko(ayo'ncnawa vilayam ydnh, iato’bhydsapdtavat 
sahasraiahsadd amrtadhdra varsati, tato yoga-vittamdh samadkim 
dharma-tnegham prdhuh, vdsand-jdle mMc$am amundpravildpite 
karma-samcayc pwiya-pape samulonmfdite prdk paroksam api 
kara-taldmalakavad vakyam apratibaddhdparoksa-sdksdt-karam 
prasuyate, tadd jivan-mukto bhavati. 


2 Yajnavalkya replied to him One should engage in medi¬ 
tation of the kind 'That thou art,* ‘Thou art the seat of 
Brahman ' 'I am Brahman ’ Therein the imperceptible per¬ 
sonal Lord with the qualities of omniscience and others, endowed 
with the power of maya, of the character of being, consciousness 
and bliss, the source of the world is (what is connoted by) the 
w'ord ’that’ (of the te\t). That alone, being influenced by the 
inner sense, supported by the conception of self (I-conception) 
is (what is connoted by) the word 'thou' (of the text) Giving 
up the power of maya and ignorance which envelop (the two) 
the supreme and the individual soul, what is meant by the 
terms 'that and 'thou' becomes Brahman which is non- 
distmct from the self The investigation into the import of the 

art ’’ 1 Brahman JS hearing Exclusive 
attention to the meaning of what is heard is reflection The 



9*6 The Pnnctpal Upamsads HI 3 

fixing of thought with one-pointed attention solely on the 
object attained through hearing and reflection is meditation 
The thought absorbed only m the object meditated upon, giving 
up the distinction of the meditator and the act of meditation 
resembling a lamp m a windless spot attains the highest 
enlightenment In that state, when the functionings directed 
towards the cognition of the self are roused {the intuitions of 
the self), are not cognised but only inferred from memory 
Through this the numberless previous karmas accumulated 
during this begmmngless cycle of births and deaths attain then 
dissolution Thence, through the power of practice, a stream 
of nectar showers always from a thousand directions Therefore 
the adepts in yoga call this highest enlightenment ‘the cloud 
of virtue' When the nets of dispositions (good and bad) are 
dissolved without any residue, when the accumulated deeds, 
virtuous and vicious, are completely destroyed, to the very roots, 
the past and the future alike, owing to the removal of all im¬ 
pediments bring about the direct and immediate perception (of 
Brahman) as of the amalaka fruit, on the palm of the hand Then 
(the knower of Brahman) becomes one liberated while m lire 

iabalah mixed The Absolute is viewed as the personal lord wKh 
maya or the power of manifestation Though sac-ctd-ananda, he is 

the source of the world, jagad-yom an( j 

iravana- the four stages of hearing, reflection, meditation and 
direct intuition, Stma-darsana, here called samadhi are explored 
The truths of the sacred texts are endorsed by personal effort and 
experience See Introduction XIX 

a lamb in a mindless spot see B G Vi 19 , t, pn 

mZed from when the intuition is no more felt, when it 

nature 



vahnim vaym va y™ n p ‘ Uam farm hmmm 

«•*•* ffiSS 2SS& torn*—. 


- - ~ci-karanam 
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atkibhulva kdrana-rupalvam asadya tat-karanam kutasthe pratyag- 
dimam viliyale; visva-taijasa-prdjMh svasvopadhi-layat pratyag- 
almam liyanle, andam jiiandgmnd dagdkatn karanath saha 
param-dlmam linam bhavah, tato brdhmanali samdhito bhutva. 
tat-ivam-padcukyam cva sada hiryat, talo meghdpayai’msimdn 
ivdtmdvtrbkavah, dhyalva madhyaslhamdtmdmm kalasdntara-di- 
pavad, anguslha-indtram dlmanam adhuma-jyoh-rupakam 

3 Isvara developed the desire to disquintuplicate the quin- 
tuphcated elements After causing the macrocosms, the worlds 
comprised m them and other effects to recede into their (ante¬ 
cedent) causal form, after making into one the subtle body, 
the organs of actions, the life principles, the organs of per¬ 
ception and-the fourfold inner sense, and after merging all 
elements in the fivefold causal elements, he causes earth to 
dissolve in water, water in fire, fire m air, air m ether, ether 
in the self-sense, the self-sense m the great, the great in the 
unmanifested and the unmanifested m the self m due order. 
The Virat, the Hnanya-garbha and the Supreme Lord, owing 
to the dissolutions of their respective adjuncts, lapse into the 
Supreme Self The gross body composed of the qumtuplicated 
great elements, organised through the accumulated (past) 
karma, owing to the destruction of karma and the ripening 
of the fruits of good karma, becoming one with the subtle body, 
attaining the form of the causal body, causes the causal body 
to merge m the unchanging inner self The three states of Vtiva, 
Taijasa, Prdjna, on account of the dissolution of their adjuncts 
merge in the inner self The microcosm being burnt (and punfied) 
by the fire of knowledge becomes merged along with its causes 
in the Supreme Self Therefore let the Bralimana, after becoming 
possessed of self-control engage in meditation incessantly on 
the identity of That and Thou Thereafter, even as the sun 
shines with all his splendour on the dissipation of the clouds, 
the self manifests himself After meditating on the self seated 
m the middle (of the heart) like a lamp placed inside a vessel, 
of the si7e of a thumb and of the form of smokeless flame (the 
self manifests himself) 

The order of mioiution is the reverse of the order of evolution. 
The subordination of the world, world-soul and the Supreme Lord 
to the Ultimate Realitj is suggested here The logical priority of 
hrol.n an to these three is to be understood 

4 praKasayanlam at tahsllsam dhyayct kutastham avyayam 
dhyayan r.fistc m’tr.ii caiva cdsupter amrlcs tu yah 
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4. One should meditate on the unchanging, imperishable that 

is inside, manifesting (the diverse functions). The sage who is 
continuously engaged m meditation till he goes to sleep or is 
overtaken by death. 

5. pvanmuktas sa vijfwyah sa dhanyah krta-kriyamn 
jivmmuktapadam tyaktvd svadehe kdlasatkrte 
vtialya deha-muktatvam pavano’spandatdm iva. 

5 He should be known as one liberated while alive (m this 

body). He is blessed and is of fulfilled duties. After giving up 

the state of being liberated while alive, when the time arrives 

for his quitting the body, he enters on the state of disembodied 

liberation even as the air attains the state of non-movement. 

» 

6. asabdam, aipariam, arupam, avyayam, tathd mam mlyam, 

agandhavac ca yal 

an*dy anantam, mahatah param, dhntvam, tad eva hsyaty 
amalam, niramayam . 

6 (He attains the state) that is devoid of sound, devoid of 
touch, devoid of forms, devoid of wasting, likewise devoid of 
taste, that is eternal, and devoid of smell, having neither 
beginning nor end, that transcends the Great, constant, that 
alone remains, which is flawless and free from ailing. 

It is the supreme state which is negatively described, it is oneness 
with the transcendent Brahman. 
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CHAPTER IV 

i atha hatnam paingalah papraccha yajnavalkyam, jndninah 
km karma ka ca sthitir tit sa Itovaca yajnavalkyah; amamivadi 
sampanno mumttksur eka-vithsali-kulam idrayalt; brahma-vin- 
mdirena kulam ekotiara-iatam tdrayaii. 

dimanam ralhmam viddhi sariram ratham eva ca 
buddhim tu sdraihtm viddhi manah pragraham eva ca. 

1. Then the sage Paihgala asked Yajnavalkya. What is the 
(nature of) action of a knower? What is his condition? 
Yajnavalkya replied unto him The seeker after liberation 
endowed with humility and other good qualities carries (safely) 
across (the ocean of worldly existence) twenty-one generations 
of his class The moment he becomes a knower of BraJtman 
he carries across one hundred and one generations of his ria<« 
Know the self as the lord of the chariot and the body as verily, 
the chariot Know the intellect as the charioteer and the mind 
as, venly, the reins 

See Katha I. in. 2 ff. 


2 t ndnyani haydn dhur visaydms ie$u gocardn 
jangamdm vimdndm hrdaydm mamsinah 
2 The senses, they say,'are the horses'and the objects (of 
the senses) the paths (they range over). The hearts of the 
turners (of Brahman) are so many air chariots 

3. atmcndriya-mano-yuktam bhoklety dhur mahar?ayah 
tato ndrayanah sdk$at hrdaye supratiphtah. 
m ,L^ sel ^ associated with the body, the senses and the 
mind, the great sages declare, is the enjoyer. Therefore 
A ,s actually established (as the self) in the hearts 

all beings) The seeker after God, after becoming one with God 
becomes the self of all beings S ° a> 

4 prarabdlta-karma-paryaniam ahinimohavad vyavaharali 
cmdravac caraie dehi sa muktai camketanah V 
4 As long as his previously commenced karma remains 

nn SP ^ d C \ nCtl0 ?f ,"! uch ) Uke the snake with the S 

on. He who has attained liberation, though possessed nf tf* 
body, wanders about homeless like the moon (on tSsky) 

'Sosa ass* *■ m 
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5 lirthe svapaca-grhe va tanum vihaya yah katvcdyam 
prdndn avakitya yah kaivalyam 
tarn pascdd dtg-baltth kuryad athavd khananam caret 
pumsah pravrajanam proktath netaraya kaddcana 
5, Casting off his body either in a place of pilgrimage or in 
the house of an eater of dog’s flesh (the knower) attains alone- 
ness After scattering the vital airs he attains aloneness After 
(the knower has run the appointed course of life and dies) his 
body should be cast away as an offering to the cardinal points, 
or else it may be buried Only in the case of a male who is 
eligible for the order of monkhood is (bunal) prescribed, never 
for others. 


iig-bati. food for appeasing the hunger of birds and the like. 

6. nd&aucam nagni-karyam ca m pmdam nodakaknyd 
na knryat parvanadtm brahma-bhutaya bhiksave 
6 No pollution (is to be observed by blood relations), no 
ntuals connected with the funeral fire, no oblations (m the form 
of balls of cooked nee) nor offenngs of water nor ntuals on 
new moon and other days should be adopted for the (departed) 
mendicant who has become Brahman 



' liidndem-dagdha-dehasya na ca sraaanam na ca knyd 
n Even as there is no cooking of food that has already been 
cooked, there is no cremation of the body (of a knower) whic 
has already been burnt (in the fire of austenty) For one whose 
body has already been consumed by the fire of knowledge, thm 
is no need for the performance of srnddha ceremonies or any 
other obsequies. 


8 ydvaccopadhi-paryantam tdvac chusrusayedgunm, 

s ggSS£5£2*£ SESS-g 

S hi sons as to would wth the teacher (h,mseli). 



IV ii Paingala Upanisad 921 

bhavaii, pimamrta-trpta-yogino na kim at kartavyam ash, tad ash 
cen na,salaHva-vtdbhavah.diirastho’pi na duraslha h pindavarpiah 
pindavastho’pi pratyagatma sarvavyapl bhavaii, hrdayam mr- 
malam krtvd cmiayitmpy andmayam aham eva sarvam iti pafyet 
param sukham 

9 With a purified mind, with a purified consciousness, full of 
forbearance, andm the attitude 'I am he' full of forbearance, and 
when he gams the attitude ‘I am he,' when the supreme self, the 
basis of all knowledge gets firmly fixed m the heart, when the 
body attains the state of quiescence then does the mind scin¬ 
tillating with the intellect become void of its functionings What 
is the use of milk to one satiated with nectar? Even so what 
is the use of the study of the Vedas for one who has perceived 
the Self? For the Yogm who is satisfied with the nectar of 
knowledge (of Btahman) there is nothing whatsoever that has 
yet to be achieved If there is anything (still to be achieved), he 
is not a knower of the truth Remaining aloof, yet not aloof, 
remaining m the body, yet not of the body, the innermost self, 
becomes the all-pervading ( Brahman ) After purifying the 
heart, thinking of Brahman the perfect (free from ailment), 
the Yogm should perceive that he is the all, the transcendent 
the blissful 


10 yatha jale jalam ksiptam, kstre ksiram, ghrte ghrtam, 
aviicso bhavci tadvaj jivatma paramahnanoh 
10 As water poured into water, milk poured into milk, ghee 
into ghee becomes one without differentiation, even so the 
individual soul and the Supreme Self (become one). 

Absolute Self° f hberatl0n is here su gg este d to be oneness with the 


hi huddll,r ahhanddkara-rupd yadd 
T brah , ma -1 Mnii £™« sarva-bandham nirdahet, 
?“Xi i (ra n f n . ra ” lci ™ r «Myvn, advaita-rupam, vimalam- 

J Vhc " tbe b0 , d >' 15 l«t (With the flame of) knowledge when 
indivisible m form, then the knower 

'Stu ttJS'i?? i°l 6s h the fire of the knowledge of 
j>rahv,ai. Then lie who has attained the form of n,» « 1 1 
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nwi-dual form, that resembles ether devoid of impurities like 
water that has flown into water ” * llke 


The state of liberation is descnbed not as that of a fish in water 
but as that of a dewdrop in the sea Complete identity is maintained 

12 akaiavat^ suksmaiarlra dtmd not driyaie vdyuvad antaratmd 
sa bdhydm abhyantara ni&caldimd jndnolkayd pasvah 
cantardtmd J 


12, The self that has a subtle body like the ether, that self 
immanent in all beings is not seen like the air (That) self is 
motionless both outside and inside. The self immanent in all 
beings perceives with the torch of knowledge 


13 ya.tra yatra mrto jhd.nl yena 1 id kena mrtyund 
yathd sarva-gatam vyoma tatra tatra layam gatah 
13, Wheresoever the knower may die, whatever may be the 
manner of death, at that very place he becomes merged (in 
Brahman) even as the all-pervading ether 


14. ghatakdiam ivdtmdnam vilayam vettt iattvatah 
sa gacchatt nirdlambam jhdndlokam samantatah. 

14 The knower who knows the self to be indissoluble, like 
the ether of the pot, reaches independence with the range of 
his knowledge (spreading) on all sides 

As the ether in the pot gets dissolved m the all-pervading ether 
when the limitations are broken, even so the liberated individual 
is lost in the universal self 


15 taped varsa-sahasrani eka-pada-sthito narah 
etasya dhydna-yogasya kalam narhati sodasim 
15. A man may perform penance standing on one leg for 
a thousand years (yet his austerities) do not deserve a sixteenth 
part of the merit of concentrated meditation 


The verse brings out the superiority of ihyana-yoga to tapes 

16. idampidnam, idampleyam, tat sarvam pidtnm icchatt, 
apt varsa-sahasrdyuh sdstrdntam nadhigacchatt 

16 One desires to know all about what constitutes know¬ 
ledge and what has to be known, but even if he should hve 
for a thousand years he does not get to the end of the (study 
of the) scriptures 

17. vimeyo'k$ara tanmatro jlvtiam vdpt cancalam, 
vthaya idstra-jaldm yat satyam tad npasyatam. 
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17 What is to be known is the subtle imperishable existence 
while one’s life is unsteady. (Therefore) giving up the network 
of scriptures (which are many and endless), let the truth be 
meditated on 


18 manta-karma, saucam ca japo yajiias tathaiva ca 
tirlha-ydlrabhigamanam ydvat tattvam na mndak 
18 (It is only) so long as the seeker does not attain know¬ 
ledge of the real that endless ceremonies, observances of punty, 
prayers, likewise performance of sacrifices, visits to places of 
pilgrimage (arc prescnbed by the scriptures) 

AH these are not ends m themselves They are means to the 
realisation of the eternal 


19 aham hahmcli myatam moksa hehir mahdtmanam 
dvc padc bandha-moksdya na mameti mameti ca. 

19. For the great souled, the surest way to liberation is the 
conviction that I am Brahman The two terms, what leads to 
bondage and what leads to liberation, are the sense of mineness 
and the absence of the sense of mmeness 


Selfishness or looking upon the body and the world as one’s own, 
to °nes enjoyment causes bondage The realisation that 
the body and the world are external to the true self and the con¬ 
sequent universality of spirit lead to liberation 


20 


mameti badhyate jantur nimameh vimucyate, 

_ wmanibhave dvatlam naivopalabhyate 

absence of th? 6 SenS %° f mineness tlle soul is bound, with the 
rises to tho , 5 °* mmeness 1S liberated When the mind 

attS„ed. h illumination, the sense of duality is never 


21. 


■ Wiman *bhdvas tadd taiparamampadam 

21 mcnth? ma i° ySh iaim tatra $ aram P a * am 

he (attains) the hm^sfateWher/^ °i I,luminatlon 
is the highest state St Wheresoever his mind goes there 

22 tatra tatra param brahma sanatra samavasthitam 

22 Th k T d H rta}} kha "**yct in ? am 
everywhere How^r S to ^Ta u WeU estab hshed 
with his fisticuffs the ether h un ger stnkes 

of) chaff (his hunger ,s notapSed™ ^ ™ (any amount 
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THE REWARD FOR THE STUDY OF THIS UPANISAD 

23. nakattt brahmeti janali tasya muktir m jayate. ya dad 
upanifadam miyam adkite so'gni-puto bhavati, sa vdyu-piito 
bhavati, sa Mitya-puto bhavati, sa brakma-puto bhavatt, sa «?- 
nu-piito bhavati, sa rudra-puto bhavatt, sa sarvepi iirthe$u snato 
bhavatt, sa sarve$u vedesv adhita bhavati, sa sarva-veda-vrala-car- 
yastt carito bhavati, tenehhasa-purdndmmrudranamiata-sahasrdm 
japtdm phalani bkavanti, pranavdnam ayutam japtam bhavati, 
da£a-purvanda£oHaranpunati,sapanktt-pdvano bhavatt ,sa mahan 
bhavati, brahnuzhalyd-surdpdna-svarnasteya-gurutalpagamcma-tal 
samyogipatakebhyah pitto bhavati. 


dmva cak$ur atatam. 

23. For him who does not know ‘I am Brahman,' liberation 
does not anse He who studies this Upamsad every day becomes 
hallowed as by fire; he becomes hallowed by air, he becomes 
hallowed by the sun; he becomes hallowed by Brahma; he 
becomes hallowed by Vi§nu; he becomes hallowed by Rudra 
He attains the ment of bathing in all the sacred waters He 
becomes accomplished in the study of all the Vedas. He becomes 
disciplined in the performance of all the vows prescribed m 
the Vedas. By him are attained the fruits resulting from a 
hundred thousand recitals of the Itthasas, the Puranas and the 
Rudras. By him has been repeated the syllable pranava (am) 
myriads of times He sanctifies ten previous and ten future 
generate He anrcte;tterowaof govern* 


sharing the bed with the teacher’s wife and associating with 
those who have committed these sins, , * ..rinVh 

the highest state of Vi?nu (tje aU-pervader) wfedi 
the sages see constantly as the eye spreads towards the heaven 

24. tad vtpraso vtpanyavo jdgrvdmdh samtndhaU 
4 ' v i$nor yat paramam padam satyam tty upani?at 

This is tie trail., (tins is) tta Upamsad 



KAIVALYA UPANISAD 

The Upanisad belongs to the Atharva Veda and is called 
Kaivalya Upanisad as its study and practice lead to the state 
of Kaivalya or aloneness. 
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KAIVALYA UPANISAD 

1. athdsvaldyano bhagavaniam paramesthinam parisamelyo- 
vdca. 

adhihi bhagavan brahma-vidydm varisfhdnt sada sadbhih 
sevyamdnam mgudham 

yaydcirdl sarva-pdpam vyapohya paratparam purusam 
upailt vidvdn. 

1 Then Asvalayana approached the Venerable Lord Brahma 
and said Teach (me), Venerable Sir, the knowledge of Brahman, 
supreme, sought constantly by the wise, hidden, that by which 
the knower is soon freed from impurities and attains the person 
greater than the great. 

alha then, after having prepared himself for the acquisition of 
wisdom 

yaya'yatha, as. 

2. tasmai sa kovaca pitamahas ca iraddha-bhaMi-dhyana-yogad 

avehi, 

na karmana na prajaya dhanena tyagenaike amrtalvam 
dnaiuh 

2 Brahma the grandsire said to him (Asvalayana): Seek 
to know (Brahman) by faith, devotion, meditation and con¬ 
centration Not by work, not by offspring, or wealth; only by 
renunciation does one reach life eternal 


vis ^ are ' ia n&k&m nihiiam guhdydm bibhrajad clad yatayo 

3 It is higher than heaven, shines in the cave of the heart, 
those who strive (for it) enter into it. 


4. vcddnla-vijndna-suMscttarthdk samnyasa-yogadyatayahsud- 

iC s i a T ^ ma ' lokc ^ n pardniakdle pardmrtdh parimucyanli 

V( £ 3 5, e ^etics who have ascertained well the meaning of the 
ie Tr ledge> have their natures Lough 

* 0 * (dwemn S> in the worlds of 
ShKted ' bCing ° ne mth the ^^ai, «« 


See M.U. Ill 2 6. 
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5. vwikta-dele ca sukhasanasthah iucth sairtagrtvaiirah iarlrah. 
antyalramasthah sakalendriydiji mrudhya bhaktya svagu- 
nmprammya, 

5. In a solitary place, seating oneself in an easy posture, 
with a pure heart, with the head, neck and body straight, in 
the last order of life, controlling all the senses, bowing with 
devotion to the teacher. 

tti the last order of life: atya&ramasthdh is another reading, having 
passed beyond all orders of life.' 

6 hrt pmdarikam virajath vihddham vicintya ntadhye 
vtiadam viSokam 

acmtyam, avyaktam, ananta-rupam, Stvam, pralSntam, 
amrtam, brahma-yonm 

6 Meditating on the lotus of the heart, devoid of passion 
and pure, m the centre of which is the pure, the sorrowless, the 
inconceivable, the unmanifest, of infinite form, the blissful, 
the tranquil, the unmortal, the source of Brahma, 

Brahma is the creator, the world-spmt 
vtraja devoid of passion or the quality of rajas. 

7 tarn ddimadhy&nta-vihlnam ekam vibhum cid-anandam arfi- 

pam adbhutam .. 

umasahayam paramesvaram prabhm inlocanam ntia- 


7 Him*who is without beginning, middle or end, is 
one, all-pervading, who is wisdom and bliss, ^ 
wonderful, who has Uma as his companion the Invest W, 
thp ruler who is the three-eyed, who has a dark throat, wno 

1 ° y a hma sa Stvah sendrak so'kjarah parang svarat, 

sa <w vumth M» Ttat S.S”STwdW. he 

8 He is BrahtnS (the mate).gj R«f 

5*?5& giSESfr he Is toe, he ts to he 

is flip moon. 
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g sa eva sarvam yad bMtam yac ca bhavyam sanatanam, 
jMtvd tarn mrtyum atyeti ndnyah panihd vimuktaye. 

9 He is all, what has been and what shall be He is eternal.* 
By knowing him one conquers death There is no other way to 
liberation. 


10. sarva-bhiitastltam almanam sarva-bhfdani cdtmam 
sampa&yan brahma paramam yah nanyena heiuna 
10. By seeing the self in all beings and all beings in the self 
one goes to Brahman, not by any other cause. 

not by any other cause there is no other way to liberation. 

11 almanam aranim krtvd pranavam cottardranhn, 
jMna-ntrmaihanabhydsdt pasarn dahati panditah. 

11 Making one’s body the lower firestick and the syllable 
aum the upper firestick, by the effort of kindling (the flame of) 
knowledge, the knower bums the bond (of ignorance). 

SeeSU I 14. 

palam' bond of ajhana, F. pdpam He bums away the evil or the 
impnnty. 


12 sa eva mayd-panmohitdlmd iartram dstlidya karoti sarvam. 

slry-anna-panadt vicitra-bhogan sa eva jagratparilrpUm eti. 
12 The same self veiled by maya attains a body and performs 
all work In the waking state he attains satisfaction by the 
vaned enjoyments of women, food and drink 


13. svapne tu jivas sukha-duhkha-bhoktd svamdyayd kaltnta- 
msva-loke 


sttfitph-kdle sakale viline iamo’bhibhutas sukha-rupam eti. 

13. In the state of dream the self experiences happiness or 

* m tI ' e wor!ds created by his own maya. In the state of 

darkJSV eep m WhlC v dl thmgs dlsa PPcar, overcome by 
darkness, he experiences happiness. y 


See MS U 

ii£va-lokr v. pva-toke 


* t ^ ^J% ml * m * m **** s » « *4 

h ' laU ^ “ , "° S 3 a,a,h sakalmh 

•*•***«• y-mln la,am y* 
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14. Again, he (the individual jiva) on account of his con¬ 
nection with the deeds of his past Me wakes up and sleeps 
He revels in the three states of consciousness (waking, dream 
and dreamless sleep) and from him all this varied world is 
horn. In hint who is the support, who is the bliss, who is indi¬ 
visible wisdom are merged the three states of consciousness 

The three bodies are the gross, the subtle and the causal ones 

15. etasntdj jayate prdno manas sarcendnymi ca, 
kham vaynrjyottr dpah prthm visvasya dharim 

15 From him are bom life, mind and all the senses; ski, 
air, light, water and earth which is the support of all existence 

16. yaiparam brahma saroatma visvasydyatanam mahal 
suksmdt sfiksmataram mtyam tat foam eva ivam eva lot 

16 He is the supreme Brahman, the self of all, the chief 
foundation of this world, subtler than the subtle, eternal 
That thou art; Thou art That 

17. jagrat-svapna-su$upty adi prapancam yat prakasalt^ 
tad brahmaham tU jnatva sarva-bandhath prameyate 

17. The world which shines in the states of waking, dream 
and dreamless sleep, knowing that it is Brahman who I am, 
one is freed from all fetters. 


Cp ayatn atmd brahma. 

18 insu dhamasu yad bhogyam bhokla bhogas cayai bhavtl 
tebhyo mlaksamh sdktf cinmdiro’ham sadasmh 
18 In the three states of consciousness whatever appears 
as the object of enjoyment, or the enjoyer or the enjojment, 
fam different from them, the witness (thereof), pure consci 

ness, the eternal $wa 

K mm ran sakalam jStom, mayi samm 

9 layarnymM ««*» **g"*“g M all 

IQ Fiim me all iroceed, fa me ad exist. and to me all 

return That Brahman without a second am i. 


SeeTU III. .. 

20 <*»» « ““ 

asmt. 
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20 I am subtler than the subtle, greater than the great. I 
am this manifold universe I am the ancient, the person I am 
the lord of golden hue I am Siva 

21 apdm-pado’ham acintya-iaktihpasyamy acaksuh sa srnomy 

akarnah, . . ... ■* 

aham mjanamt vivikta-rupo na cash vetta, mama cit 

saddham. . 

21. I am without hands and feet, of inconceivable powers 
I see without eyes. I hear without ears I know (all) I am of 
one form None knows me I am always pure consciousness 


22 vedatr anekaiY aham eva vedyah, vcddnta-krd veda-vid cva 
cahanr 

na punyapdpe mama ndsh ndsah, na janma dehendnya- 
buddhir ash, 

22 I am the One to be known through the many Vedas 
I am the maker of the Vedanta and the knower of the Vedas. 
Merit or dement I have none (do not affect me) There is no 
destruction for me, no birth or body, senses or intellect 


23 na bhumtr apo mama vahmr ash, na camlo mc'sh na 
cambaraiii ca, 

evam viditvd paramdima-riipam guhaSayam nvfkalam 
advitiyam 

samasta-saksim, sad-asad-vihinam prayah suddham para- 
matma-rupam. 

23. I have not earth, water, fire, air, ether Knowing the 
nature of the Supreme Self, dwelling in the cave of the heart, 
stainless without a second; the witness of all, free from (the 
duality of) existent and non-existent, he obtains the pure 
nature of the Supreme Self 


24 yah ialarndriyam adhile’sogni-pulo bhavah, sa vayu-piito 
bhavah, sa atma-puto bhavati, sa surapanat pido bhavah, sa 
brahna-hatydyah piito bhavati, sa suvarna-sieydt puto bhavah, sa 
btydhrtydt piito bhavah, tasmdd ammuktam asnto bhavah, 
atydsrami sarvada sakrd vd japet 
24 Whoever reads satarudriya (this Upanisad connected 
'nth it) becomes pure as fire, he becomes pure as air, he becomes 
purified from (the fault of) stealing gold; he becomes purified 
from (the fault of) dnnkmg liquor, he becomes punfied from 
(the fault of) murdering a Brahmana, he becomes punfied from 
(the faults of) commission and omission. Therefore one should 
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strive to become freed (from these faults). He who has freed 
himself from the different orders of life should meditate (on 
this upanisad) constantly or occasionally. 

25 anena pidnam dpnott samsardrnava-naianam, 

tasmdd evam vidtUvamam kaivcdyam padam a&nult 
kaivalyatn padam ainute 

25 He obtains this wisdom which destroys the ocean of 
births and deaths By knowing this he obtains the state of 
katvalya, he obtains the state of kavoalya. 

Anyone who by faith, devotion and meditation realises the Self 
and becomes one with the Supreme Brahman is released from the 
wheel of time and change, from sorrow, birth and death 



VAJRASUCIKA UPANISAD 

The Upanisad belongs to the Sama Veda and descnbes the 
true character of a Brahmana and incidentally offers comments 
on the nature of the Supreme Reality. The Upanisad is valuable 
in that it undermines caste distinctions based on birth. 
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VAJRASVCIKA UPANISAD 

i vapasftcm pravaksydmi jnanam ajmna-bhedanam 
diisanam ptana-hmandm bhusanam jndm-caksusdm. 

1 I shall describe the Vajrasuci doctrine which blasts 
ignorance, condemns those who are devoid of the knowledge (of 
Brahman) and exalts those endowed with the eye of knowledge 

planam doctrine V 'iasira' scripture 

2 brahmana-ksatnya-vaiiya-iudra iti caivdro vamah; tendril 
varndndm brdhmana eva pradhdna tit veda-vacandnurupam 
smrhbhir apy uklam tatra codyam ash. ko va brdhmano ndma? 
ktmpvaP kim dehalP kim jdtiJP kimjhdnam ? kirn karma? kim 
dhdrmtka iti 

2. The Brahmana the K§atriya, the Vaisya and the Sudra 
are the four classes (castes). That the Brahmana is the chief 
among these classes is m accord with the Vedic texts and is 
affirmed by the Smrits In this connection there is a point 
worthy of investigation Who is, verily, the Brahmana? Is he 
the individual soul? Is he the body? Is he the class based on 
birth? Is he the knowledge? Is he the deeds (previous, present 
or prospective) ? Is he the performer of the ntes ? 

_ 3 tatra prathamo jivo brdhmana th cet tan na, atitdndga- 
taneka-dehdndmpvasyaikarupatvdt ekasydpi karma-vasad aneka- 
dcha-sambhavat sarva-Sanrdndm pvasyaikanipatvac ca, tasmdn 
na pvo brdhmana iti 

• j P* these, if the first (position) that the Jiva or the 
individual soul is Brahmana (is to be assumed), it is not so; for 
the individual's form is one and the same in the large number 
oi previous and prospective bodies Even though the jiva (the 
individual soul) is one, there is scope for (the assumption of) 
many bodies due to the stress of (past) karma, and in all these 
oodies the form of the jiva is one and the same. Therefore 
the jiva is not the Brahmana 


4 tarln deho brdhmana iti cet tan na acandalddi paryantdndm 

KMwsyaminpanca-bhautikatvenadehasyaikarupatvdtijard-mara- 
m armadharinddi-samyadarsandt, brahmanas iveta-varnah, 
n y°^kla-varnah, vaiiyah pita-varnah, siidrah krsna-varna iti 
' a ™ ab ’{avdt pitrddi-dahane putradindm brahma-halyddi-dosa- 
satnbfmvac ca, tasmdn na deho brdhmana iti 
4 hen if (it is said) that the body is the Brahmana, it is 
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not so, because of the oneness of the nature of the body which 
is composed of the five elements, m all classes of human beings 
down to the candalds (outcastes), etc , on account of the per¬ 
ception of the common features of old age and death, virtue 
and vice, on account of the absence of any regularity (in the 
complexion of the four classes) that the Brahmana is of the 
white complexion, that the Ksatnya is of the red complexion, 
that the VaiSya is of the tawny complexion, that the Sudra 
is of the dark complexion and because of the liability of the 
sons and others (kinsmen) to becoming tainted with the murder 
of a Brahmana and other (sins) on cremating the bodies of their 
fathers and other kinsmen Therefore the body is not the 
Brahmana 


5 tarhi jatir brahmana tit cet tan na, tatra jdtyantarajantu^v 
aneka-jaU-sambhavd maharsayo bahavas santi, rsyaimgo mrgydh 
katiMah kuiat, jambuko jambukdt, vdlmiho valmikdt, vyasah 
kaivarta-kanyayam, iaiaprsfkdt gautamah, vasistha iirvaiydm, 
agastyah kalaSe jdta itt trutatvdt, etesam jdtya vmdpy ogre 
pidna-pratipddita rsayo bahavas santi , tasman najdhr brahmana 

tii • 

3 Then (if it is said) that birth (makes) the Brahmana, it is 
not so, for there are many species among creatures, other than 
human, many sages are of diverse origin We hear from the 
sacred books that RsyaSmga was boa i of a dee^ Kaujarf 
KuSa grass, Jambuka from a jackal Valmiki from m Mit-M, 
Vvasa from a fisher girl, Gautama from the back of a hare, 
Vasistha from tJrvaM (the celestial nymph), Agastya from an 
earthen lar Among these, despite their birth, there are many 
sSs Who'S taken the highest rank, having ran 
oftheir wisdom Therefore birth does not (make) a Brahmana. 

6 tarhi inanam brahmana lit cet tan na, ksatnyadayoH 
Jj^« n 'hki.ma bahavas sank, tasman na jmnam 


^,1*/W/l'W - 
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preriiah santo janah krtydh kurvantiti. tasman na karma 
brahmana tit 

7. Then (if it is said) that work (makes a) Brahmana, it is 
not so, for we see that the work commenced in the present 
embodiment or accumulated during the previous or to com¬ 
mence on a future embodiment is common to all living creatures 
and that good men perform works impelled by their past 
karma Therefore work does not (make) a Brahmana 

8 larhi dharnnko brahmana tti cel tan na, ksatriyddayo 
hranya-ddtaro bahavas santi; tasman na dharnnko brahmana 
ilt 

8 Then (if it is said) that the performer of religious duties 
is a Brahmana, it is not so, for there have been many Ksatnyas 
and others who have given away gold Therefore the performer 
of religious ntes is not the Brahmana. 

Giving away gold is an act of religious duty 

9 tarhi ko va brahmano name?yah kascid atmdnam, adviliyam, 
jdli-guna-knyd-hinam, sadurmi-$adbhavetyadi-sarja-dosa-rahitam, 
salya-jnandnandananta-svarupam, svayam, nirvikalpam, asesa- 
katpadharam, a$e$a-bhutantaryamitvena vartamanam, antar-ba- 
hisc-dkdsavad anusyutam, akhandananda-svabhavam, aprameyam, 
anubhava 1 kavedyam, aparoksataydbhdsatnanam, karatalamala- 
kavat saksdt aparokslkrtya krtdrthatayd kama-ragadi-dosa-rahitah 
samddi-guna sampanno bhava-matsarya-trsnasa-mohadi-rahitali 
dambhdhamkdrddibhir asarhsprstaceta vartate, evam nkta-laksano 
yah sa eva br&limana iti Sruti-smrti-puranetihasdndm abhtprdyah; 
anyathabrahnanaiva-stddhirnasty eva sac-cid-dnandamdtmdnam, 
advitiyam, brahma bhavayct, dtmanam, adviliyam, brahma 
bhdvaycd ily upanisad 

9 Then, who, verily is the Brahmana 5 He who, after directly 
perceiving, like the amalaka fruit m the palm of one’s hand, 
the Self, without a second, devoid of distinctions of b'irth, 
attnbute and action, devoid of all faults such as the six 
infirmities, and the six states, of the form of truth, wisdom, 
Ifssand eternity, that is by itself, devoid of determinations, 
the basis of endless determinations, w f ho functions as the 
indwelling spirit of all beings, who pervades the interior and 
the exterior of all like ether, of the nature of bliss, indivisible, 
immeasurable, realisable only through one’s experience and 
who manifests himself directly (as one's self), and through the 
tuimment of his nature, becomes rid of the faults of desire. 
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^ aC ^ le " t ' etC .' ? Ud fl doweA with qualities of tranquillity, 
nd . of , the sta l es , of bein &* s P lte » greed, expectation, bewil¬ 
derment, etc, with his mind unaffected by ostentation, self- 
sense and the like, he lives He alone who is possessed of these 
qualities is the Brahmana This is the view of the Vedic texts 
and tradition, ancient lore and history. The accomplishment 
of the state of the Brahmana is otherwise impossible. Meditate 
on Brahman, the Self who is being, consciousness and bliss, 
without a second, meditate on Brahman, the Self who is bemg, 
consciousness and bhss without a second This is the Upanisad! 


six infirmities old age, death, sorrow, delusion, hunger and thirst 
six states birth, being, growth, change, waning and perishing 
Many texts declare that the determining factor of caste is char¬ 
acter and conduct and not birth. 

&ntt yaksa kulam tala na svddhyayo na ca srutam 
karanam va dvt]aive ca vfitam eva na samsayah 
Listen about caste, Yaksa dear, not study, not learning is the 
cause of rebomness. Conduct is the basis, there is no doubt about it 
M.B. Aranya-paroa 312 xo6 

satyam, danam, ksamd, iilam anfsamsyam tapoghrna 
dr&yanteyatra nagendra sa brahmana Ut mrtih. 

0 King of serpents, he in whom are manifest truthfulness, chanty, 
forbearance, good conduct, non-injury, austerity and compassion is 
a Brahmana according to the sacred tradition. 

yatraital laksyate sarpa vfitam sa brahtnanas smrtdh, 
yalrattan na bhavet sarvam tarn iudram itt mrdiiet 
0 serpent he m whom this conduct is manifest is a Brahmana, he 
in whom this is absent treat all such as Sudra M B Aranya-parva 
180.20,27, The gods consider him a Brahmana (a knower of Brahman 
who has no desires, who undertakes no work, who does not salute 
or praise anybody, whose work has been exhausted but who himself 
is unchanged 

ntraiisam andrambham mmamaskaram aslutm 
aksiftam ksinakafmdnam tarn devd brahmanam vtduh 

M B XII. 269. 34 


See Dhammapada, Chapter XXVI , ,. .... 

Sanatsujata defines a Brahmana as one who is devoted to trutn. 

I*-™* ** 

repudiates the system that consecrates inequalities and hardens 
contingent differences into inviolable divisions 
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APPENDIX A 

FOREWORD 

By Rabindranath Tagore 
to The Philosophy of Ike Upanisads 


Not being a scholar or a student of philosophy, I do not feel 
justified m writing a critical appreciation of a book dealing 
with the philosophy of the Upanisads What I venture to do 
is to express my satisfaction at the fact that my fnend, Professor 
Radhaknshnan, has undertaken to explain the spirit of the 
Upanisads to English readers 

It is not enough that one should know the meaning of the 
words and the grammar of the Sanskrit texts in order to realize 
the deeper significance of the utterances that have come to us 
across centuries of vast changes, both of the inner as well as 
the external conditions of life Once the language in which 
these were written was living, and therefore the words con¬ 
tained m them had their full context in the life of the people 
of that period, who spoke them Divested of that vital atmo¬ 
sphere, a large part of the language of these great texts offers to 
us merely its philological structure and not life's subtle gesture 
which an express through suggestion all that is ineffable. 

Suggestion can neither have fixed rules of grammar nor 
the ngid definition of the lexicon so easily available to the 
scholar Suggestion has its unanalysable code which finds its 
depth of explanation m the living hearts of the people who 
use it Code words philologically treated appear childish, and 
one must know that all those experiences which are not realized 
through the path of reason, but immediately through an inner 
vision, must use some kind of code word for their expression. 

poetry is full of such words, and therefore poems of one 
npage an never be properly translated into other languages, 
nay, not even re-spoken m the same language. 

an lustration let me refer to that stanza of Keats' 
to a Nightingale,' which ends with the following lines.—■ 


The same that oft-times hath 
Uianned magic casements, opening on the foam 
Of perilous seas, in faery lands forlorn 

JSL 7 ° rds have their synonyms in our Bengali lan- 
^ 6 But if through their help I try to understand these 
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lines or express the idea contained in them, the result would 
be contemptible Should I suffer from a sense of race superiority 
in our own people, and have a low opinion of English literature, 
I could do nothing better to support my case than literally to 
translate or to paraphrase in our own tongue all the best poems 
written in English 

Unfortunately, the Upanisads have met with such treatment 
in some parts of the West, and the result is typified disastrously 
in a book like Gough’s Philosophy of the Upanisads My 
experience of philosophical writings bang extremely meagre, 
I may be wrong when I say that this is the only philosophical 
discussion about the Upanisads in English, but, at any rate, 
the lack of sympathy and respect displayed in it for 
some of the most sacred words that have ever issued from the 


human mind, is amazing 

Though many of the symbolical expressions used in the 
Upanisads can hardly be understood to-day, or are sure to be 
wrongly interpreted, yet the messages contained in these, like 
some eternal source of light, still illumine and vitalize the 
religious mind of India They are not associated with any 
particular religion, but they have the breadth of a universal 
soil that can supply with living sap all religions which have any 
spiritual ideal hidden at their core, or apparent m their fruit 
and foliage Religions, which have their different standpoints, 
each claim them for their own support 
This has been possible because the Upanisads are based not 
upon theological reasoning, but on experience of spiritual Me 
And life is not dogmatic, m it opposing forces are reconcfied 
ideas of non-dualism and dualism, the infinite and Q&lmt, 
do not exclude each other Moreover the Upanisads do not 
reoresent the spiritual experience of any one great individual, 
but of a great age of enlightenment which has a complex; and 
collectiveManifestation, like that of thestanywor d Different 
creeds may find their sustenance from them, but can never se 
sectarian boundaries round them, generations °f raen , 

SSS& -A » f —- 15 “ 
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abstraction, but it is concretely real for those who have the 
direct vision to see it Therefore the consciousness of the 
reality of Brahma has boldly been described to be as real as 
the consciousness of an amlaka fruit held m one's palm And 
the Upanisad says — 

yato vaco mvartantc aprdpya manasd saha 
dnandam buihmano vidvan na bibhett kaddeana. 

From Htm come back baffled both words and mind But he who 
realizes the joy of Brahma is free from fear 

Cannot the same thing be said about light itself to men who 
may by some mischance live all through their life in an under¬ 
ground world cut off from the sun’s raj's 7 They must know 
that words can never describe to them what light is, and mind, 
through its reasoning faculty, can never even understand how 
one must have a direct vision to realize it intimately and be 
glad and free from fear 

We often hear the complaint that the Brahma of the 
Upamsads is described to us mostly as a bundle of negations 
Are we not driven to take the same course ourselves when 
a blind man asks for a description of light 7 Have we not to 
say m such a case that light has neither sound, nor taste, nor 
form, nor weight, nor resistance, nor can it be known through 
any process of analysis 7 Of course it can be seen, but what is 
the use of saying this to one who has no ej'es 7 He may take that 
statement on trust without understanding in the least w-hat 
it means, or may altogether disbelieve it, even suspecting m us 
some abnormality. 

Does the truth of the fact that a blind man has missed the 
perfect development of what should be normal about his 
eyes’ght depend for its proof upon the fact that a larger number 
of men are not blind 7 The very first creature which suddenly 
groped into the possession of its eyesight had the right to assert 
that light was a reality In the human world there maj T be very 
few who have their spiritual ej'es open, but, in spite of the 
numerical preponderance of those who cannot see, their want 
of vision must not be cited as an evidence of the negation of 
hght 

In the Upamsads we find the note of certainlv about the 
spiritual meaning of existence In the verv paradoxical nature 
of the assertion that we can never know Brahma, but can 
realize Him, there lies the strength of conviction that comes 
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from personal experience. They aver that through our 3oy 
we know the reality that is infinite, for the test by which reality 
is apprehended is joy Therefore in the Upanisads satyam and 
anandam are one. Does not this idea harmonize with our 
everyday experience 7 

The self of mine that limits my truth within myself confines 
me to a narrow idea of my own personality When through 
some great experience I transcend this boundary I find joy. 
The negative fact of the vanishing of the fences of self has 
nothing in itself that is delightful But my joy proves that the 
disappearance of self brings me into touch with a great positive 
truth whose nature is infinitude My love makes me understand 
that I gain a great truth when I realize myself m others, 
and therefore I am glad. This has been thus expressed m the 
liopamsad - — 

yas tu sarvatfi bh&tani atmany evdnupasyah 

sarvabhutesu catmdnam tato na vijugiipsate. 


He who sees aU creatures in himself, and himself in all creatures, 
no longer remains concealed. . 

His Truth is revealed m him when it comprehends irutn 
in others And we know that m such a case we are ready 
for the utmost self-sacrifice through abundance of love 
It has been said by some that the element of personality 
has altogether been ignored in the Brahma of the Upanisads, 
and thus our own personality, according to them, finds n 
response m the Infinite Truth But then, what is the meaning 
of the exclamation 'Vedahametam pumain mahartm J 
have known him who is the Supreme Person W « 
who pronounced it at the same time proclaim that we are ai 
/Mififtsvtt iuirah, the sons of the Immortal 
Elsewhere it has been declared tarn vedyam pumam veda 
valha ma vo mrtyuh panvyathak. Know him, the Person w 
«to he known, so that death may not grim thee The 
waning is obvTs We are afraid of death, because we are 

tto I £’L°the Unsafe »bch speak of 
immortality. I quote one of these 
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esa deco mivakarma mahatma 
sada jananam hrdaye sanmvtsfah 
hjda manisd manasabhiMpto 
ya dad vidur amftas ie bhavanh 


Tins is the God who is the world-worker, the supreme sow?, who 
always dwells m the heart of all men, those who know hm through 
their mind, and the heart that is full of the certainty of knowledge, 
become immortal 

To realize with the heart and mmd the divine being who 
dwells within us is to be assured of everlasting life It is 
mahatma, the great reality of the inner being, which is visva- 
kamd, the world-worker, whose manifestation is in the outer 
work occupying all tune and space 
Our own personality also consists of an inner truth which 
expresses itself in outer movements. When we realize, not 
merely through our intellect, hut through our heart strong 
with the strength of its wisdom, that Mahatma, the Infinite 
Person, dwells in the Person which is m me, we cross over the 
region of death. Death only concerns our limited self, when 
the Person m us is realized in the Supreme Person, then the 
hnuts of our self lose for us their finality 

Jhe qiiestim Mesffljy anses, what is the significance of 
this self of ours? Is it nothing but an absolute bondage for us? 

If in our language the sentences were merely for expressing 
grammatical rules, then the using of such a lanW Sdhf 
,^5 ° fruitless pedantry But, because lammage has for 
its ultimate object the expression of ideas, our mmfj eains 

Jm '^SXe'w'S ' by Tf hv of toras ' » 

would be MthfngWSd f'? step a " d th “« 

the Upanisad savs Sat frlf- J 0 * l° V lts own sak e But 

ol BbS. to™ Se » f°” “ s P>nt 

tamed Ttotelore, m »tfrfSi?5- by “ * ley main- 
m life, we have exnenJriree «, ? n ^ ra ^ c ^ I0ns < we have our joy 
. B has been ^ for * s 

in ananda-riipam amrtam in thfdSw? lts Nation 
supreme end of our nercnnaiif! i. Uess f °rm of joy The 
creations But works done tliroueh itsel l in its 
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are fetters for our soul, they do not express the wealth of the 
infinite in us, but merely our want or our weakness 
Our soul has its anandam, its consciousness of the infinite, 
which is blissful This seeks its expression in limits which, when 
they assume the harmony of forms and the balance of move¬ 
ments, constantly indicate the limitless Such expression is 
freedom, freedom from the barrier of obscurity Such a medium 
of limits we have in our self which is our medium of expression 
It is for us to develop this into anania-rupam amrtam, an 
embodiment of deathless joy, and only then the infinite in us 
can no longer remain obscured 
This self of ours can also be moulded to give expression to 


the personality of a business man, or a fighting man, or a 
working man, but m* these it does not reveal our supreme 
reality, and therefore we remain shut up m a pns on of oar 
own construction. Self finds its ananda-rupam, which is its 
freedom m revelation, when it reveals a truth that transcends 
self, like a lamp revealing light which goes far beyond its 
material limits, proclaiming its kinship with the sun When 
our self is illuminated with the light of love, then the negative 
aspect of its separateness with others loses its finality, and 
then our relationship with others is no longer that of competition 
and conflict, but of sympathy and co-operation 
I feel strongly that this, for us, is the teaching of the 
Upamsads, and that this teaching is very much needed m the 
present age for those who boast of the freedom enjoyed y 
E nS liS that freedom for taldn* upa takw* 
of spiritual Mildness, i*ere thepassions "IH" 
are allowed to roam unchecked, having for the r alhes deceUM 
diplomacy and a widespread propaganda of falsehood, where 
the soul remains caged and the self battens upon the decaying 
flesh of its victims 
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APPENDIX B 
AN INTRODUCTION 
By Edmond Holmes 
to The Philosophy of the Upanisads 

Professor Radhakrishnan's work on Indian Philosophy, the 
first volume of which has recently appeared, meets a want 
which has long been felt The Western mind finds a difficulty 
in placing itself at what I may call the dominant standpoint 
of Indian thought, a difficulty which is the outcome of cen¬ 
turies of divergent tradition, and which therefore opposes a 
formidable obstacle to whatever attempt may be made by 
Western scholarship and criticism to interpret the speculative 
philosophy of India If we of the West are to enter -with some 
measure of sympathy and understanding into the ideas which 
dominate, and have long dominated, the Indian mind, India 
herself must expound them to us Our interpreter must be an 
Indian cntic who combines the acuteness and originality of 
the thinker with the learning and caution of the scholar, and 
who has also made such a study of Western thought and Western 
letters as will enable him to meet his readers on common 
ground If, in addition to these qualifications, he can speak to 
us m a Western language, he will be the ideal exponent of that 
mysterious philosophy which is known to most of us more by 
hearsay than by actual acquaintance, and which, so far as 
we have any knowledge of it, alternately fascinates and 
repels us 

All these requirements are answered by Professor Radha- 
knshnan A clear and deep thinker, an acute critic and an 
erudite scholar, he is admirably qualified for the task which 
he has set himself of expounding to a ‘lay’ audience the mam 
movements of Indian thought His knowledge of Western 
thought and letters makes it easy for him to get into touch 
" festem audience, and for the latter purpose he has the 
further qualification, which he shares with other cultured 
Hindus, of being a master of the English language and an 
accomplished writer of Enghsh prose 

^ But the first volume of Indian Philosophy contains over 
700 closely printed pages, and costs a guinea, and it is not 
e%ery one, even of those who are interested m Indian thought. 
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who can afford to devote so much time to senous study, while 
the price, though relatively most reasonable, is beyond the 
means of many readers That being so, it is good to know 
that Professor Radhaknshnan and his publisher have decided 
to bnng out the section on The Philosophy of the Upantsads as 
a separate volume and at a modest pnce 
For what is quintessential in Indian philosophy is its spiritual 
idealism; and the quintessence of its spiritual idealism is in 
the Upamsads, The thinkers of India in all ages have turned 
to the Upamsads as to the fountain-head of India's speculative 
thought ‘They are the foundations,’ says Professor Radha¬ 
knshnan, ‘on which most of the later philosophies and religions 
of India rest . . Later systems of philosophy display an 

almost pathetic anxiety to accommodate their doctrines to 
the views of the Upamsads, even if they cannot father them 
all on them. Every revival of idealism in India has traced its 
ancestry to the teaching of the Upanisads ’ 'There is no 
important form of Hindu thought,’ says an English exponent 
of Indian philosophy, ’heterodox Buddhism included, which 
is not rooted in the Upanisads ’* It is to the Upamsads, then, 
that the Western student must turn for illumination, who 
wishes to form a true idea of the general trend of Indian 
thought, but has neither tune nor inclination to make a close 
study of its various systems. And if he is to find the clueto the 
teaching of the Upanisads he cannot do better than study 1 
under the guidance of Professor Radhaknshnan 
It is tine that treatises on that philosophy have been 
wntten by Western scholars. But the Western mind, as has 
been already suggested, is as a rule debarred P r ^ces 
in which it has been cradled from entering with sympathetic 
insightinto ideas which belong to another worldand anothe 
aim Not only does it tend to survey those ideas, and me 
problems m which they centre, from 
distinctively Western, but it sometimes goes so far «toa» 
that the Western is the only standpoint winch is 



and even its sympathy is someto^ n^ced^ a con . 

In Gough’s Philosophy of the UpamMs™ dominate 
temotuouslv hostile criticism of the ideas wmcu 
temp y t BIoomfield The Religion of the Veda. 
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that philosophy, based on obstinate misunderstanding of the 
Indian point of view—misunderstanding so complete that 
our author makes nonsense of what he criticizes before he has 
begun to study it. In Deussen’s work on the same subject—a 
work of dose thought and profound learning which deservedly 
commands respect—we have a singular combination of enthu¬ 
siastic appreciation with complete misunderstanding on at 
least one vital point. Speaking of the central conception of 
the Upanisads, that of the ideal identity of God and die soul, 
Gough says, 'this empty intellectual conception, void of 
spmtuality, is the highest form that the Indian mind is capable 
of ’ Comment on this jugement saugrenu is needless. Speaking 
of the same conception, Deussen says, 'it will be found to 
possess a significance reaching far beyond the Upanisads, their 
time and country; nay, we claim for it an inestimable value 
for the whole race of mankind . . . one thing we may assert 
with confidence—whatever new and unwonted paths the 
philosophy of the future may strike out, this principle will 
remain permanently unshaken, and from it no deviation can 
take place.’ This is high praise. But when our author goes on 
to argue that the universe is pure illusion, and claims that this 
is the fundamental view of die Upanisads, he shows, as Pro¬ 
fessor Radhaknshnan has fully demonstrated, that he has not 
grasped the true inwardness of the conception which he honours 
so highly. 

With these examples of the aberration of Western criticism 
before us, we shall perhaps think it desirable to turn for 
instruction and guidance to the exposition of the Upanisads 
wluch Professor Radhaknshnan, an Indian thinker, scholar 
and critic, has given us. If we do so, we shall not be dis¬ 
appointed As the inheritor of a great philosophical tradition, 
p ° , c “ “ e was bom rather than indoctrinated. Professor 
Kaanaknshnan has an advantage over the Western student 
j ndia ^ philosophy, which no weight of learning and no 
nT^t\°*i. meta P^ slca * acumen can counterbalance, and of 
«.Jr he ^ ma< k MI use His study of the Upanisads—if a 
ern reader may presume to say so—is worthy of its theme, 
the ar f t ^ ie highest and purest expression of 

on tiic> ught of India. They embodv the meditations 

100S maiters a succ ession of seers who lived between 
h °° Jj 300 , B c - In them, says Professor J. S. Mackenzie, 'we 
1 ear iest attempt at a constructive theory of the 
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co.-tno\ ami certainly one of the most interesting and 
temarkahh 

W"hJ*t do the Upantsids teach us 5 Its authors did not all 
think alike, but, taking their meditations as a whole, we may 
say that they are dominated by one paramount conception, 
that of the ideal oneness of the soul of man with the soul of 
the umu rs'* 'ihe Sanskrit word for the soul of man is Atman, 
for the soul of the universe Brahman ‘God's dwelling place,’ 
sajs Professor Kadhaknshnan in his exposition of the philo¬ 
sophy of tlte Upamsads, 'is the heart of man. The inner 
immortal self and the great cosmic power are one and the same. 
Brahman is the Atman, and the Atman is the Brahman The 


one suprt me power through w Inch all things have been brought 
into being is one with the inmost self m each man’s heart.’ 
What is real in each of us is his self or soul What is real in 
the umu'Pf is its self or sou), in nrtue of which its All is One, 
and the name for which in our language is God And the mdi- 
Mdu.il soul N one, potentially and ideally, with the divine or 
turn tr-al soul In the w ords of one of the Upamsads ‘He who is 
the Brahman in man ard who is that m the sun, these are one 
The significance of this conception is more than roeta- 
iihvMca! There is a practical side to it which its exponents 
apt to ignore The unity of the all-pervading life, » and 
through its own essential spirituality—the unity of the tnrnty 
of God and Nature and Man—is, from man s point of view, 
an ideal to be realized rather than an accomplished fact 
If this is so, if oneness with the real, the universal, the ivrne 
s<‘lf is the ideal end of man’s being, it stands to reason tha 

which man can set himself In the Upamsads themsehes tne 
ethical implications of their central conception were not. fuHy 
Si Z lo do so, to elaborate the general ideal of self- 
rcahzation into a comprehensive s^en* of life, was the wor 

a assess «onuo 5s 



singular « c XS ia " “amiostm deuce having be&n » 
West, is due to Buddhas agnost mistake 

taken for comprehensive denial It is time rna 
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uas corrected It is only by affiliating the ethics of Buddhism 
tcTthe*metaphysics of the Upamsads that we can pass behind 
thesdence of Buddha and get into touch with the philosophical 
ideas which ruled his mind, ideas which were not the less real 
or effective because he deliberately held them in reserve This 
bas long been my own conviction, and now I am confirmed 
in it by finding that it is shared by Professor Rataaknshman 
nho sets forth the relation of Buddhism to the philosophy of 
the Upanisads in the following words ‘The only metaphysics 
that can mstify Buddha’s ethical discipline is the metaphysics 
underlying the Upanisads Buddhism helped to democratize 

the philosophy of the Upanisads, which was till then confined 
to a select few. The process demanded that the deep philo¬ 
sophical truths which cannot be made dear to the masses of men 
should for practical purposes be ignored It was Buddhas 
mission to accept the idealism of the Upamsads at its best and 
make it available for the daily needs of mankind Historical 
Buddhism means the spread of the Upamsad doctrines among 
the people It thus helped to create a heritage which is living 
to the present day.' 

Given that oneness withhismvn real self, whichisalsothesoulof 

Nature and the spirit of God, union with the ultimate is the ideal 
end of man’s being, the question arises How is that end to be 
achieved? In India, the land of psychological experiments, many 
ways to it were tried and are still being tried There was the 
nay of ptana, or intense mental concentration. There was 
the way of bhakti, or passionate love and devotion There was the 
nay of Yoga, or severe and systematic self-discipline. These ways 
and the like of these might be available for exceptionally gifted 
persons. They were not available, as Buddha saw clearly, for 
the rank and file of mankind It was for the rank and file of 
mankind, it was for the plain average man, that Buddha devised 
his scheme of conduct. He saw that m one’s everyday hfe, 
among one's fellow men, there were ample opportunities for 
the higher desires to assert themselves as higher, and for the 
lower desires to be placed under due control There were ample 
opportunities, m other words, for the path of self-mastery and 
self-transcendence, the path of emancipation from the false 
self and of affirmation of the true self, to be followed from day 
to day, from year to year, and even—for Buddha, hke the seers 
of the Upanisads, took the reality of re-birth for granted— 
from hfe to hfe He who walked m that path had set his face 
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towards the goal of his own perfection, and, in doing so, had, 
unknown to himself, accepted the philosophy of the Upanisads 
as the ruling principle of his life 
If this interpretation of the life-work of Buddha is correct, 
if it was his mission to make the dominant idea of the Upamsads 
available for the daily needs of ordinary men, it is impossible 
to assign limits to the influence which that philosophy has had 
and is capable of having m human affairs m general and 
in the moral life of man in particular The metaphysics of 
the Upanisads, when translated into the ethics of self- 
realization, provided and still provides for a spiritual need 
which has been felt m divers ages and which was never more 
urgent than it is to-day For it is to-day, when supernatural 
religion is losing its hold on us, that the secret desire of the 
heart for the support and guidance which the religion of nature 
can alone afford, is making itself felt as it has never been felt 
before And if the religion of nature is permanently to satisfy 
our deeper needs, it must take the form of devotion to the 
natural end of man’s being, the end which the seers of the 
Upanisads discerned and set before us, the end of oneness with 
that divine or universal self which is at once the soul of all 
things and the true being of each “dividual mm In other 
words, it is as the gospel of spiritual evolution that the religion 
of nature must make its appeal to otir semi-pagan world It 
was the gospel of spiritual evolution which Buddha, true to 
the spirit of the Upamsads, preached 2,500 yearn itis 

for a re-presentation of the same gospel, m the spirit of the 
same philosophy, that the world is waiting now 
* It was the gospel of spiritual evol f 

a later age, to ■Of the two 
forms of thought Such at teast is y , , ve rj B rfect even as 

ssks—. - 

^eSt but aeidea and the ideal are the same. 
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